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Abstract: Xuanzang’s Datang Xiyu ji has been and is notoriously
used for the reconstruction of South Asian history and the history
of Buddhism in India. Very often Xuanzang’s information is either
dismissed because it does not corroborate or even contradicts the
facts’ in Indian sources (epigraphic or literary sources), or is used to
overwrite these sources. Both approaches usually do not take into
account the wider context in which the different sources are situated.
This paper will take up as a case study Xuanzang’s description of the
foundation of Nalanda Mahavihara through the Gupta kings and the
available South Asian material to show how a comparative analysis
can lead to a new approach to the Datang Xiyu ji as a source for the
study of cultural history instead of reading it exclusively in a simplis-
tically and uncritically positivist way.
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Inscription overrules anything else!

his could be the conclusion when reading scholarly literature

about Indian history, particularly of dynastic and political
history. Admittedly, inscriptions have been important from the very
beginning of historical research on the Indian subcontinent, reach-
ing as far back as the beginning of the nineteenth century when the
inscriptional material found on coins and other artefacts could be
read due to the decipherment of the Brahmi script through James
Prinsep (1799-1840), and others, and the fanciful dynastic family
trees found in the Purinas were replaced by more accurate and reli-
able material which reflected rather the self-identity of the rulers than
later and idealized lineages.

A good example for the absolute predominant treatment of inscrip-
tions in the sense of my introductory statement, which at the same
time introduces my own sources, is given by the famous Indologist
Ramachandra Narayan Dandekar in his well-known History of the
Guptas (1941). Dandekar first states: ‘[ The] sources are mainly of three
kinds—literary, epigraphic and numismatic’.! Of the first group he is
quite skeptical and displays a certain bias in favour of Indian sources:

Among the literary sources referring to the history of the Guptas,
mention must first of all be made of the Purianas, which form
perhaps the only source providing any information regarding the
origin and the earlier exploits of this illustrious dynasty. We have,
however, to utilise the Purinas, in this connection, subject to certain
reservations, because these literary works are generally characterized
by some serious defects from the historical point of view, such as,
the absence of dates, the lack of general agreement among them-
selves, and their usual tendency to treat contemporary dynasties as
successive. ... The momentous discovery of ‘Manju-§ri-malakalpa’
(..), a remarkable Mahayana chronicle of the succession of imperial
powers in India, from 700 B.C., to 750 A.D., without a break, has

' Dandekar, History of the Guptas, 1.
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adequately supplied the account of the Early Gupta and Later Gupta
periods, which had been a blank in the history of ancient India so far
written. In addition to these and other Indian texts, we possess the
very interesting account of the travels of Fa Hein [sic!] and Hiuen
Tsang, the two Chinese pilgrims, who visited India in the S5th and the
7th centuries A.D., respectively.”

Dandekar then starts a long discussion of the second and third strand
of sources with the following remarks:

Far more useful and reliable than the literary sources are the
archaeological sources, mainly consisting of inscriptions and coins,
belonging to the Gupta period, the discovery, publication, and his-
torical interpretation of a large number of which worthily stand to
the credit and amply testify to the industry and the historical acumen
of several scholars, ...

I would turn my eyes now to the sources which Dandekar calls ‘ad-
dition’ to the other Indian sources and ‘very interesting accounts’.
I will show that these, particularly Xuanzang’s Z%t (c. 602-664)
Datang Xiyu ji RJEVEIGL [Record of the Western Regions from
the Great Tang (Dynasty)], should be studied in their own right and
not only as appendices, where suitable, to inscriptional and other
Indic sources and for the purpose of reconstructing positive history,
in most cases consisting of the study of dynastic lineages and in-
ter-dynastic conflicts. Although Xuanzang gives information about
Indian rulers, his motivation certainly is not to present dynastic
history and lineage.

I have dealt elsewhere in detail with an example of Xuanzang’s
dynastic narrative of the contemporary Indian ruler Harsavardhana
Siladitya.* This narrative is partly corroborated by the inscriptions
and by a rare example of Indian ‘biography’, Bana’s Harsacarita; it

> Dandekar, History of the Guptas, 11f.
3 Dandekar, History of the Guptas, 3.

* Deeg, “The Political Position of Xuanzang’.
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does, however, also show differences with the dynastic lineage pre-
sented by Harsa in his own inscriptions.

In the opinion of scholars, the inscriptions would overrule the
‘Record’: since neither the length of the lineage nor the religious
affiliation of the rulers given by Xuanzang fit the inscriptional ma-
terial, Xuanzang’s witness is usually dismissed as faulty. While this
may be acceptable for an epigraphist and historian of India who is
only interested in the dynastic history the Indic sources normally can
deliver, the historian of Buddhism may (and should) not be happy
to discard the given information that easily. It seems legitimate to ask
the question of why these differences exist. After all, self-reflective
and -constructed dynastic lineages are not equivalent to positive his-
tory. One may even go so far as to question the higher degree of reli-
ability of inscriptional lineages in the light of the problems in details
scholars encounter in their interpretation. On the other hand, the
Buddhist sources may not only reflect a somewhat biased, idealized,
and historically distorted viewpoint, but may, in fact, contribute to
the understanding of other historical sources.

Harsa Sﬂéditya’s Pusyabhiti lineage, however, as I have conclud-
ed, was ‘streamlined’” by Xuanzang to match the dynastic lineage
of the Tang. Since the Tang were only in the second generation of
rulers, Taizong K5% (599-649, r. from 626) having assumed power
from his father, Gaozu it (566-635, r. 618-626), after killing his
brother, crown-prince Li Jiancheng Z*#E (589-626), the Indian
dynasty could not possibly be presented with a longer lineage than
the Chinese dynasty and was therefore reduced to the same structure
and length as the Tang.

I think the answer to the question of historical reliability and
credibility in the case of Xuanzang’s description of Indian ‘history’
lies in the context of the ‘Record’. As I have tried to show on differ-
ent occasions, Xuanzang wrote for the Tang emperor Taizong and
tried to educate him by presenting an idealized Indian and Buddhist
world. Rulers (e.g. Asoka’) and rulership played an important role

> The example of the narrative of Asoka and Kunila is discussed in Deeg,

‘Show Me the Land Where the Buddha Dwelled’, 103fF.
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in this ‘educational program’,® and were presented as idealized and
paradigmatic Buddhist kings.

In order to substantiate this view and interpretation, I will con-
textualize the foundation story of Xuanzang’s own ‘home’ monas-
tery in India, Nalanda Mahavihara,” given in the ‘Record’ according
to which rulers of the Gupta dynasty supported Buddhism over
generations, leading the monastery to its actual importance and
greatness at the time when Xuanzang was residing and studying
there. In other words, the original function of giving a successive
line-up of Gupta rulers, patrons and donors who made Nilanda
great in what we may assume as Xuanzang’s Buddhist source was
to give the monastery political legitimation. Xuanzang then uses
this narrative for his own educational purpose to show the Chinese
emperor how a great monastery should be founded and sustained by
royal or imperial support:

Going more than thirty miles from there (i.e. R3jagrha) in northern
[direction one] arrives at the monastery of Nalantuo® (in the lan-
guage of the Tang [this is] ‘Giving-Not-Enough’). [One can] hear
old people say that south of this monastery, in a mango-grove, there
is a lake, and the ndga in it is called Nalanda, and because the mon-
astery was built close to it, it has received its name. [But] as a matter
of fact [it is because] the Tathagata in the past, [when he] practiced
the Bodhisattva path and was the king of a great kingdom, was
compassionate with the living beings and found pleasure in giving

6

Deeg, “Writing for the Emperor’.
7 On the question of the historical origin of Nalandi and the Chinese sources
about the monastery see Deeg, ‘Setting the “Records” Straight’. I was not able to
consult Prasad, Nalanda, its Mahavibira and Xuan Zang, but suspect that no
real new contribution to our problem is contained in that publication.

S HRWARE/*na*lan’-da (all EMC reconstructed forms are marked by * and are
taken from Pulleyblank, Lexicon of Reconstructed Pronunciation in Early Middle
Chinese, Late Middle Chinese, and Early Mandarin), Skt. Nilanda, Ch. Shiwuyan
Jii##BK. The name is etymologized as Skt. na (wu &) + alam (yan BR) + Vda- (shi

Jith).
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generously, [so that people] praised [him] for [his] virtue and called
[him] ‘Giving-Not-Enough’. And from [this name] the monastery
received its name.

This land originally was a mango-garden [which] five hundred
merchants bought for one billion gold coins in order to donate it to
the Buddha. There the Buddha preached the dbharma for [a period]
of three months, and all the merchants realized the fruit of saint-
hood. Not long after the nirvana of the Buddha, the former king
of this kingdom, Shuojialuoadieduo’ (in the language of the Tang
[this is] ‘Ruler-Sun’), honored the One Vehicle, venerated the Three
Jewels, formally declared [this] a site of merit'® and built this mon-
astery. [When] the construction work was begun, the body of the
ndga was pierced. A nigian-heretic,' who was good at divination,
saw [this] and recorded:" “This is a sacred place, [and] the monastery
built [here] will certainly be prospering and will become a model for

O MWK Z /*ciak-kia-la-Pa-det-ta, Ske. Sakraditya, Ch. Diri # H. The
transliteration of the names of the king displays some deficiencies, as here in this
case and in Baladitya (note 9; see also Siladitya) the two aksaras/syllables -ditya
are rendered as if the pronunciation of the underlying name had been *-dizza, as
reconstructed by Mizutani, Dazto-saiiki-ki, 163, note 2. I have no explanation for
this form (see also below the transliteration of Kumaraditya in Paramartha’s
biography of Vasubandhu); the underlying Indic cannot be a Prakrit form of
-ditya which would be *-dic(c)a (see Pali adicca, or Ardhamiagadhi 4%cca: Ratna-
candraji, An Illustrated Ardba-Magadhi Dictionary, 3b): see von Hiniiber, Das
dltere Mittelindisch im Uberblick, 192, §247. See also below, note 13, the remark
on the -gupta names.

0 shizhan fudi 5@ I do not take zhan &5 here in the meaning
of ‘divinizing’ (Li, The Great Tang Dynasty Record, 281), but in its secondary
meaning of (HDC, s.); fud: tEih here probably has a double connotation, the
concrete one of the place and another one of ‘field of merit’ (Skt. punyaksetra).

" nigian-waidao JENZHNE: nigian JEFZ/*nri-gian, stands for ni(r)gran(tha),
and the term means a Jain.

2 g7 Fe: it is difficult to say in which form this was supposed to have been
done in an Indian context: it could be in written form, and this seems to be

meant here.
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the monasteries in the Five Indias. It will be thriving more than one
thousand years. Scholars joining it in the future will easily succeed in
[their] work, but [they] often will spit blood, because the ndga has
been damaged’.

[Sakraditya’s] son Fotuojuduo' (in the language of the Tang [this
is] ‘Awakened-Protection’) followed [him] on the throne and contin-
ued [his] superb work, and built [another] monastery further to the
south of the [former] one.

King Datajieduojuduo' (in the language of the Tang [this is]

B hReB8% /*but-da-kuwk-ta, Skr. Bu(d)dhagupta, Ch. Juehu #i#. The
name *Buddhagupta seems to be a ‘buddhisized’ form for the Budhagupta of the
inscriptions and there is no need to correct the inscriptional name on the basis
of Xuanzang. The transliteration of the name element -gupta as EMC *kuwk-ta
is odd. Older, phonetically more suitable transliterations of the name element
-gupta were well known: Dharmagupta/Tanmojueduo ZEEWEZ /*dam-ma-
gut-ta (probably Pkt. Dhammagutta) (fl. 384-417), Dharmagupta/Damojid-
uo ZEER % /*dat-ma-giap-ta (fl. ca. 590-619)—but see in Huijiao’s Gaoseng
zhuan [Biographies of Eminent Monks]: Tanwujuduo Z##% for Dharma-
gupta (7 no. 2059: 403a.23-24)—]Jfianagupta/She’najueduo BHBNEZ/*dzia-
na’-gut-ta (probably Pkt. Janagurta) (523-600). Other characters or syllables
would have been more suited to represent the final -p of gupra: e.g. jia HE, JH,
K, et.al./*kep, jie H)/*kiap, etc. On the other hand the transliteration juduo ¥
% for gupta was already in use, as for instance in Aévaghosa’s Kalpanimandi-
tika (Sitrilamhkarasistra, Da zhuangyan lunjiing KFE@#ES), translated by
Kumirajiva (7" no. 201, passim: Youbojuduo &% for Upgupta, or Shili-
juduo ' FIB8Z% for Srigupta), or the Ayn wang zhuan WA F4 [Biography of
King Asoka], translated by An Faqin Z{%8K (fl. 281-306) (7 no. 2042, passim:
Juduo % for Gupta, Youbojuduo ¥ % for Upagupta, Natijuduo ZEHEH#
% for Nadigupta). Despite its shortcoming Xuanzang seems to follow this
established transliterational tradition—followed e.g. by Siksananda (652-710)
for the Gupta dynasty in his translation of the Lankdvatarasitra (T no. 672:
638b.16)—when he himself renders names like Srigupta (Shilijuduo EFH#Z),
Upagupta (Wubojuduo Eiil# %), or Dharmagupta(ka)-nikiya (Damojuduo bu
HEBIZ L) in the Datang Xiyu ji and in his translations of Abhidharma texts
(T 'no. 1545, T'no. 1558, and T no. 1562).
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‘Thus-Come’) seriously practiced [like his] predecessors, and built
[another] monastery further to the east of the [former] one.

When King Poluoadieduo® (in the language of the Tang [this is]
‘Infant-Sun’) ascended the throne, [he] built [another] monastery
further to the northeast of the [former] one. After these matters
were achieved, [the king summoned] an assembly of merit'® to offer
congratulations, showed sincerity to this world and to the yonder
world, and invited commoners and saints. For this assembly monks
from the Five Indias, from tens of thousands of miles [away], flocked
together like clouds. When the community was finally seated, two
arrived late, and were led into the third floor of a pagoda. Some [of
the others] asked: ‘[When] the king wanted to set up the assembly,
[he] first invited commoners and saints; where are [you] bbandantas
from [that you] arrived as the latest?” [They said]: “We [are from] the
kingdom of Zhina."” [Our] master'® [is suffering] from infant mea-
sles;"” when [he] just had eaten [his] meal, [he] received the king’s
invitation from afar; therefore [we] came to attend the assembly’.
The ones [who] had asked were startled and quickly told the king
[about this]. In [his] mind the king knew that [they] were saints, and
[he] went himself to ask them. [But since he] went up to the pagoda
too late, nobody knew where [they] had left for. The king gained
deep faith, gave up [his] kingdom and left the household.® After [he]

Y WAl S 2% /*tat-tha-kiat-ta-kuwk-ta, Skt. Tathagatagupta, Ch. Rulai 41
2R the translation of the name is incomplete and should rather be Rulaihu #1178
i (Mizutani, Daito-saiiki-ki, vol. 3, 164, note S; Ji, Datang Xiyu ji jiaozhu, 755,
note 4). In Xuanzang’s biography the name is shortened to Tathagata: Datajieduo
1B {t522 /Rulai 405K (T no. 2053, 237b.11-12).

5 OBERBTAZ /*ba-la-Pa-det-ta, Skt. Baladitya, Ch. Youri 41H.

' fubui %89, Skt. *punyaparisad.

7 BIR/*tei’-na’, Skt. Cina.

8 beshang M b./*ywa-dziay’, originally a transliteration of dcdrya and here
used in this sense.

Y yingzhen 8892, or, with the variant reading yingji 8895, some skin disease
(s. HDC, s.v. yingjr).

2 chujia 1%, i.e. he became a novice (took the pravrajya).
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had left the household, [he] was positioned at the [lower] end of the
monks’ community,” was constantly in a disgruntled state of mind
and felt not very happy [saying]: ‘Formerly I was the king and [held]
the most respected and highest position, [but] now [that I] have left
the household [I] am the [most] inferior at the lower [end] of the
monks’ community!” [He] went to the community [of monks] and
told [them the] situation [he was in]. Thereupon the community
agreed that those who had not taken the [full] precepts* could
establish [their] position according to [their] age. Therefore, only
this monastery has this regulation.

After the son of this king, Fasheluo®™ (in the language of the
Tang [this is] ‘Diamond Bolt’), had ascended the throne, [his] faith

2L seng ¥, here corresponding to Skt. sazigha. The full term here is sengmo 14

K. The latter term occurs in connection with two young novices (shamz ¥V3#) in
the Asokavadina (Ayu wang jing FIE £48 [Sttra of King Asoka], 7 no. 2043:
141a12) there as zhongsengmo FAEA, and in the legend about a monkey and five
hundred 7sés (xianrenshi AWNKN) in Jingli yixiang 85 [Differences and
Similarities in the S#tras and Vinayas] (T no. 2121: 47.252a10).

2 weishoujic zhe RZH, lit.: ‘who has not yet taken the precepts (sila)’,
Skt. anupasampada.

2 There is, of course, no historical evidence of the described events—monks
from China and a Gupta-king retiring as a monk. Xuanzang may have had access
to a Buddhist version of a regional historiography of the Nilanda-monastery, and
that also may explain the Buddhisized version of the kings’ names.

2 ARBIEE/*buat-dzia-la, Ske. Vajra, Ch. Jin’gang Hl; could this be an abbre-
viated form of an unattested *Vajragupta or *Vajraditya (see below)? Xuanzang
uses this transliteration in a short text for an arbat called Vajraputra (Fasheluo-
fuduoluo XM %92 4E). Nothing is known of a Gupta king of this name either
from inscriptions nor coin legends. In the light of this lack of other sources the
identification of Vajra with the va-karikbya, ‘[king whose] name [starts] with
va-’, in Masijusrimalakalpa 53.779 (see below), as proposed by Jayaswal, 4An
Imperial History of India, 55-56 and 67; and Raychaudhuri, Political History
of Ancient India, 525, note 2, and followed by Mizutani, Daito-saizki-ki, vol. 3,
164-65, note 7; and Ji, Datang Xiyu ji jiaozhu, 756, note 7, is at best hypothet-
ical. According to the Madjusrimilakalpa this king is the successor (anuja) of
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was really strong, and [he] also built a monastery to the east of the
[former]. Later again [another] king of Central India built [another]
monastery to the north of the [former]. Then [he] encompassed
[everything] by a strong wall [with] one and the same gate [for all the
monasteries]. Since continuous generations of rulers were [involved]
in constructing activities and employed [all their] efforts in carving
[stones for the buildings], [this] really is a magnificent view. A statue
of the Buddha is nowadays placed in the first great monastery of ‘Rul-
er-Sun’, and each day forty different monks from the community go
there and take [their] meal to pay back the favor of the donors®.2

Prakataditya (pa-karakhya) and is ruling at the beginning of the kaliyuga as one
of the last of his lineage.

5 shizhu zhi en MiF 2 B

% Datang Xiyu ji, T no. 2087, S1: 8.923b13-c19: EMILAT=TERE, =
ke E SR Mg, MZEBH - g ma @k mit, HiEain
WRe, FEEMNEE, RHCGLRE. HER, RURTEEBEET, KRBT, 2
thih, ARRORA:, GFEEE L, RREHAE, SRR, RN R IaRE. HIA
AR, Em A HESRE L. SRR E= AR, AR
R OPHEREARA, LR EHMERNAZ (B H)ME—F, M=, X
difEi, ERUbOnE.  wEhth, GRS, WASSERSMERmRH -
st th, FESZNEE, HHERK RAAHEZBA ETEinmE. BEEA 5
DARRE, PRZEIM, (GRERcth. Hrahiet & OF 5 50 Ry, S
3, WUbZrORNE. AR 282 £ (FF 2R FBIEHTAE, Rtz 5
. BEMAZ(ESHH) EZmfith, REGHEIECRNE. DkER, mE
FRES, daokigs, ERf L. Heth, nEEMEEES. boe, ZMEE,
gl ESE=HEE. sAMB @ “ERRe, SeENE, KEM);, mEmE? = .
TREACEL. 1 B2, SR T, ZEEH, #Okhg . MEER, BLIAE.
FOHEED, $5ERE. 2B REE, ERRE. FEERG, SBEHR. BRERC, L
JEGR, DFEME, EARZ . EAT, Bak L, SENR, BIEFRD S
B, BAEE. RERMEME, SRZE DUEE AR, SUtb i A il
HF 2z R OF S el mhiz 2, S0EE, ERIEragsimegE. e
JEFRACEERMIE. FR2FEERE, F2—M. BERECE FEM B, 55556
B, o, A HASKINEE ¥, S80S, ArhH 2 HEstitm &, DUk
Z .
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The unnamed king at the very end of the description should have
been one of the rulers of the period between the decline of power and
territory of the Guptas and Harsa’s reign/Xuanzang’s visit. He has
been identified by some scholars as Yasodharman® who ruled in the
first half of the sixth century, another rather unlikely identification
being Siladitya of Kanauj.*®

The successive lineage of rulers founding monasteries at Nalanda
given by Xuanzang are clearly referring to the Guptas, but this is, as
has been stated by several scholars when comparing it with the ‘stan-
dard’ dynastic genealogy extracted from Gupta inscriptions, puzzling
and asks for explanation. Using the reconstructed Sanskrit names the
direct dynastic lineage is as follows:

Sakraditya—Bu(d)dhagupta— Tathagatagupta—Baladitya— Vajra

Anybody knowing anything about the Guptas will recognize one
or two historical names, Budhagupta and Baladitya, the latter being
the epithet or biruda of Narasimhagupta.

For comparison I give the succession lineage of the Guptas as
reconstructed, mutatis mutandis, by modern historians; kings are
listed in sequence of their rule (with their epithets without taking
into account the family relation):*

Abbreviated versions are found in Huili’s 37 biography, the Datang Da
Ci'en si sanzang fashi zhuan, KJFERKZEESF =J8IERI{E [Biography of the Trip-
itaka dbarma master of the Great Cien Monastery of the Great Tang (Dynas-
ty)] (‘Biography’) (7" no. 2053: 237b.9ff.), and in Daoxuan’s #HE (596-667)
Shijia fangzhi FEM 77 [Record of the Regions of Sikya(muni)] (7" no. 2088:
964b.23ff).

" For example, see Raychaudhuri, Political History of Ancient India, 525.

#  Heras, “The Royal Patrons of the University of Nalanda’, 13ff.; Kuwayama,
‘How Xuanzang Learnt About Nailanda’, 11.

» Following Willis, ‘Later Gupta History’, 135, slightly more complex
Bakker, ‘A Theatre of Broken Dreams’, 180; and Bakker, The World of the Skan-
dapurina, 27. Skandagupta may be inserted between Kumaragupta I and Puru-

gupta: Tandon, “The Succession After Kumiragupta I'.
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[Ghatotkaca mahdraja—Candragupta I mabarajadhirija—
Samudragupta maharajadhirija daubitra—Candragupta II
paramabbagavata vikramdditya—) Kumaragupta I mabarajadbiraja
mahbendraditya—Purugupta maharijadhbirija—Narasimhagupta
baladitya paramabbigavata—Budhagupta paramadaivata
mabarajadhiraja—Kumaragupta Il mabarajadbirija srikramaditya—
Vainyagupta bhagavan mahddevapadanudhyata

Already from a first comparison and as discussed below it becomes
clear that Xuanzang does not reflect the dynastic lineage as given
in the inscriptions® when presenting the parampari of the Gupta
kings. The ‘unhistorical’ treatment of the Guptas is evident when
the Chinese monk places the first king, Sakriditya, not long after
the time of the Buddha’s parinirvina (fo nicpan hou wer jin WEH
&ARN). Such a dating is, of course, impossible because such early
archaeological evidence at Nalandi does not exist, but also in the
light of the fact that a ruler name Sakriditya is not known before the
Guptas.*!

As has been observed very early by scholars, the second membra
of the royal names or epithets in Xuanzang’s list, -aditya and -gupta,
clearly refer to the Gupta rulers. However, as Michael Willis states
correctly, the obsession of historians to identify each of Xuanzang’s
kings with one Gupta ruler has led to rather questionable historical
results and has created some mess in the reconstruction of the Gupta
lineage.”> My suggestion is that one should, instead, keep the two

3 Ji, Datang Xiyu ji jiaozhu, 755, note 2.
% The name (Sti) Sakraditya on a seal found at Nalanda definitely has noth-
ing to do with Xuanzang’s king. Sastri, Nalanda and its Epigraphic Material, 38.

2 Willis, ‘Later Gupta History’, 140: “The link between the coins, seals and
Xuan Zang’s testimony is just the kind of connections historians love to make.
And it is, equally, just the kind of connections they are loath to renounce’. One
example, among many, is Raychaudhuri, Political History of Ancient India, 526,
who uncritically relies on Xuanzang and creates a dynastic family tree from con-
flating inscriptions and Xuanzang’s data. See similarly Jayaswal, An Imperial His-

tory of India, 34-35; Gokhale, ‘Buddhism in the Gupta Age’.
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strands of sources separated and neither force Xuanzang’s narrative
nor the inscriptional lineage into the Procrustes bed of the respective
other. In Xuanzang’s case, I would work with the hypothesis of an
‘idealized’ lineage of rulers* and would focus on the explanation of
the irregularities of the names—the deficiencies in transliteration and
translation (see below)—and the particularities of his narrative before
comparing it with other sources.

Some historical links may be made, however, but strictly for the
purpose of understanding how the Gupta lineage as reflected in the
inscriptions transformed into the one reported by Xuanzang, and
not the other way around. A starting point is Bu(d)dhagupta who
can, without too many problems, be identified with the Gupta ruler
of the same name.* Budhagupta’s father, however, was Purugupta®
and not Sakraditya/Kumaragupta 1 (mabendriditya) who was
Budhagupta’s grandfather. The epigraphic and numismatic evi-
dence does not refer to such a ruler name but it has since long been
observed that Kumaragupta I uses the name Mahendraditya in the
legends (birnda) on his coinage. Since Sakra and (Maha-)Indra both
are the names for the same god—Sakra rather being used in a Bud-
dhist context—Sakriditya36 has been taken as a variant of the biruda
Mahendraditya and been identified with Kumaragupta I.

The name of Budhagupta’s successor in Xuanzang’s lineage is
a Tathagatagupta, and again, such a name does not appear at all in
any of the historical sources. If we give up the idea that Xuanzang
presents us with a historically sound dynastic lineage, but rather a
‘buddhisized’ and idealized one in which all kinds of amalgamation
or exchange processes could have happened, Tathagatagupta may

3 This includes truncation of longer lineages; in Taranitha’s history the
Gupta dynasty is reduced to one ruler, Candragupta. See Chattopadhyaya,
Taranatha’s History of Buddhbism in India, 123.

% On the historical Budhagupta, see Bakker, The World of the Skan-
dapurana, 28-29.

% Willis, ‘Later Gupta History’, 142.

3¢ See, for example, Heras, “The Royal Patrons of the University of Nalanda’,

3—4, while Sastri, ‘Nalanda’, 154, argued against such an identification.
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have been a phantasy-produced ‘offspring’ of Buddhagupta, both
names meaning semantically the same: ‘Protected by the Buddha/by
the Tathagata’ and originally referring to the same ruler, Budhagupta.
One can speculate if the source(s) which Xuanzang used—or Xuan-
zang himself—mixed up Tathagatagupta with Baladitya, who ranges
so prominently in Xuanzang’s report, in the Mazjusrimilakalpa
and in the (Chinese) Biography of Vasubandhu as a Buddhist king
because of his Buddhist name.

Another problem is the last Gupta king mentioned by Xuanzang,
Vajra. First of all, the name does not seem to be complete but is miss-
ing a second membrum, probably the regular final element -gupra.
But even if we restore to *Vajragupta no source mentions this name.
The only guess I can offer to address this riddle is that Vajra(gupta)
may be a corrupt form of the historical Vainyagupta.

It is evident that in Xuanzang’s narrative Vajra’s predecessor,
Baladitya, plays the major role. The identification of this Balad-
itya, on whom will be the focus of the rest of this paper, with one
of the attested Gupta rulers is problematic as Michael Willis has
pointed out.”” Most scholars have identified this Baladitya with
Narasimhagupta since in the epigraphic material this king uses the
same biruda.® But if we accept for a moment that Budhagupta

% Willis, ‘Later Gupta History’. I will not discuss here the narrative of the
king Baladitya who subdued the Hana king Mihirakula (Mahirakula) in the
‘Record’ (7" no. 2087: 888b.22F) which is difficult to reconcile with the earlier
Baladitya from the Nalanda foundation story; for a discussion of such attempts
see Deleanu, The Chapter on the Mundane Path, 187ft. The defeat of Mihirakula
is otherwise clearly claimed by the Aulikara ruler Yasodharman around 532, see
Bakker, The World of the Skandapurina, 38ff.; Bakker, Monuments of Hope,
19-20. It seems that the Buddhist tradition which Xuanzang had access to either
conflated two rulers with the same name Baladitya (Sastri, Nalanda and its Epi-
graphic Material, 73) or ascribed the protection of the dbharma against the bar-
barian Mihirakula anachronistically to the earlier Gupta ruler.

3 But see Jayaswal, An Imperial History of India, 54-55, who identifies this
king as the late Gupta ruler, Bhanugupta, whose epithet was Baladitya as well.

Baladitya was the name of several rulers after the Guptas, for example, the king men-
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and Tathagatagupta are referring to the same historical ruler, Xuan-
zang’s Baladitya would then rather be Kumaragupta II and not
Narasimhagupta,” who ruled before Budhagupta, and this could
stand despite the fact that Kumaragupta II in the inscriptions has
different birudas.

Baladitya is the only of the Gupta kings named by Xuanzang who
develops considerable construction activities outside of the complex
monastery and builds a huge temple for an image of Sikyamuni
Buddha.* It seems as if this point is supported, even in some detail,*
by the inscription from the reign of king Yagovarmadeva found at
Nalanda, which highly praises the temple (prasida) built for the
image of Sikyamuni Buddha (Sauddhodani) by king Baladitya as

outstanding in the world.*

tioned in the eighth century Deo Bavanark inscription of Jivitagupta II (Bakker,
The World of the Skandapurina, 67). For a non-royal Biladitya in the reign of
Mahipiladeva (r. 988-1038) see Sastri, Nalanda and its Epigraphic Material, 107.

% Insisting on this identification is Heras, “The Royal Patrons of the Univer-
sity of Nalanda’, who is, as far as I know and compared with other scholars, the
only author going the opposite interpretative direction by ‘pressing’ the inscrip-
tional and numismatic date into the Procrustes bed of Xuanzang’s description.
See also Sastri, ‘Nalanda’, 152.

T no. 2087: 924a.29fF: BIAMEZ N & ILA KNS, M_HERR, BERN
R E 2 Prdth, FEEE R R PUG, FERES FRBE®E. (‘To the north of the
temple of the bodhisattva Avalokite$vara is a great temple, more than three hun-
dred ¢h7 high [and] built by king Baladitya; its ornaments and size and the Buddha
image inside are the same as that of the great temple underneath the bodb: tree’.)
The importance given to this temple by Xuanzang is reflected by the fact that the
description is also included in Huili’s ‘Biography’, T'no. 2053: 238b.23fF.

# Xuanzang equals temple and image with those at Bodhgaya, and the
inscription seems to do the same when it speaks of the statue as a ‘victor residing
on the diamond seat’ (... vajrdsanastho jina ...): Sastri, Nalanda and its Epigraphic
Material, 80, line 19 of the inscription.

“ Sastri, Nalanda and its Epigraphic Material, 79, line 8-9: Atrisa[bya]
pardkramapranayind jitvakhbilan vidviso V[Blaladityamabanrpena sakalam

bbuktva ca bhiamandalam / prasadab sumahin ayam bbagavatah Sauddbodbaner
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The importance of Baladitya in the Buddhist pool of information
from which Xuanzang obviously drew is also reflected in Huili’s
biography of the master: when Xuanzang had passed a test of his
knowledge of the Yogacira teaching by Silabhadra, he was housed in
the fourth floor of a multi-stored structure built by king Baladitya,*
probably inside of the monastery, which once was inhabited by the
eminent Buddhist master Dharmapala.** The building obviously
reflected the appreciation the monastic community had for their
most prominent royal patron.

There is another important point I should make with respect
to the religious affiliation of the rulers. Despite the fact that under
the Guptas the major public and imperial religion was Hindu,*

adbbutab Kailasabbhibbavecchayeva dbavalo manye samutthapitah (‘“This large,
magnificent and shiningly white temple for the venerable son of Suddhodana
(i.e. the Buddha) was erected by the great king Baladitya, desiring unrivaled
power, after he had been victorious over all enemies and had enjoyed [the rule
over| the circle of the earth, as it was meant [to be constructed] with the desire
to supersede [mount] Kailasa’. [translation by Deeg]). It should be pointed out
that the rather peculiar attribute dhavala, ‘shining white’, may be an allusion to
a Gupta queen called Dhavali, wife of a king V[B]aladitya who both are referred
to in the Sarnath inscription of Prakataditya: Deleanu, The Chapter on the Mun-
dane Path, 191.

# A seal found at Nilandai speaks of a Biladitya-gandhakudi: Sastri, Nalanda
and its Epigraphic Material, 38; this could well refer to the ‘pavilion’ (chongge 8
f) inhabited by Xuanzang.

“ Tno.2053:237a.19.

“ As a typical, slightly contradictory, statement on the religious situation
under the Gupta R.S. Sharma, India’s Ancient Past, 243, may be quoted: ‘Bud-
dhism ceased to receive royal patronage during the Gupta period. Fa-hsian gives
the impression that this religion was flourishing, but in reality it was not as import-
ant during the Gupta period as it had been in the days of Ashoka and Kanishka.
However, some stupas and vzbaras were constructed, and Nalanda became a
centre of Buddhist education’. To resolve this contradiction Sharma emphasizes:
“The Gupta kings followed a policy of tolerance towards different religious sects.

We find no example of persecution of the followers of Buddhism and Jainism.
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a point can be made that this does not mean that there was no
support for Buddhism under their rule.* In fact, Hans Bakker
has pointed out the religious tolerance under the dynasty.*” The
inscriptions of Budhagupta at least reflect some royal support for
the religion.* Narasimhagupta, according to a later inscription,
donated a temple to Nilandi*—which admittedly would make
him again a candidate for Xuanzang’s Baladitya. Of the later Gupta
kings, Visnugupta supported Buddhism as shown by an inscribed
seal from Nalandi, and Vainyagupta approved of the donation to a
Buddhist dcarya.>

Xuanzang’s information may originate from an unpreserved
Buddhist historiography,® possibly related to Nilandi, which created
an idealized narrative of a direct Gupta patronage reflecting the
historical memory of the monastery’s foundation, in several phases,
under the rule of this dynasty, which does not necessarily stick to
historical reality but is more interested in presenting a continuous
royal patronage of the monastery by one of the most famous Indian
dynasties. For comparison, one may look at the narrative of the

This was also due to the change in the character of Buddhism which had come to
acquire many features of Brahmanism and Hinduism’ (244).

“ See, for example, Willis, “The Dhanesar Khera Buddha’; see also Narain,
‘Religious Policy and Toleration in Ancient India’, 38fF.

¥ Bakker, ‘Royal Patronage and Religious Tolerance’; see also Narain, ‘Reli-
gious Policy and Toleration in Ancient India’, 34ft.

# See also the royal seal of Budhagupta from Nalanda: Sastri, Nalanda and
its Epigraphic Material, 64.

# Narain, ‘Religious Policy and Toleration in Ancient India’, 43. One scal
with Narasimhagupta’s pedigree has been found at Nalanda: Sastri, Nalanda
and its Epigraphic Material, 65.

50 Narain, ‘Religious Policy and Toleration in Ancient India’, 44. For a Vain-
yagupta seal from Nalanda see Sastri, Nalanda and its Epigraphic Material, 67.

1 Willis, ‘Later Gupta History’, 141, assumes that a text like Vasubandhu’s
biography and ‘oral traditions which accompanied them’ was the basis of
Xuanzang’s record. I would rather assume that Xuanzang had access to a Nilanda

record similar in its Buddhist historiographical tenets to the Majusrimulakalpa.
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Gupta dynasty in another Indian sources, the Manjusrimilakalpa,
a text from the eighth century. The fifty-third chapter (parivarta) of
this text is called Rajavyakaranaparivarta, ‘Chapter of the Prophecy
of Kings’, whose historical value is overestimated by Jayaswal in the
typical hyper-positivist way:

The author or the authorities of the MMK had a true history of the
Gupta times. The account, where verifiable, is very correct. It is sober
and fuller. ... There are some most valuable details which illuminate
the confused portions of the Gupta history and help us in coming
to a decision on debated and doubtful points. It is not a matter of
small satisfaction to recover an actual Indian record in the form of a
written history of the Great Gupta epoch. The character-estimate of
the Gupta emperors by the Buddhist historian is very valuable and it
is fortunately very sound even when the kings were not Buddhists.
The account really constitutes true history.>*

This high praise may be brought back to the ground by Michael

Willis’ assessment of the text’s historical value:

A second source [beside the Pali vamsas] which occupies a prob-
lematic place in the historiography of the Gupta period is the
Maidijusrimilakalpa. ... The agendas of the text, one hardly needs to
say, were substantially different from those of modern historians. We
must also note that the Madjusrimilakalpa, which is consciously
cryptic, has acquired historical meaning in the modern sense only
through inscriptions and coins. The flow of information in the other
direction, i.e. from text to epigraphic and numismatic material, is so
contested and problematic that it can only be judged as consistently
unreliable for chronological and genealogical purposes.*

While in general I agree with Willis’ statement, I still would try to
link the text not only in one direction, the epigraphic and numismatic

52 Jayaswal, An Imperial History of India, 34.
33 Willis, ‘Later Gupta History’, 141, note 47.
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material, but also with the other Buddhist sources available, one of
them being Xuanzang, and would try to make sense of them as much
as possible. The purpose of doing this is then not for reconstructing
chronological and genealogical history, but to get insight into the
otherwise lost processes of composing Buddhist historiography in the
first millennium. Hardcore historians may call this ‘wrong Gupta
genealogies’, but these genealogies still have their value, I would
claim, for the understanding of how Buddhists looked at their own
history in relation to the worldly power in a similar way as the Pali
vamsas or the Chinese Buddhist chronicles.

The lineage of Gupta kings in the Masjusrimilakalpa, partly

reconstructed and not completely clear, is:**

Samudra(-gupta)—Vikram(aditya)—S(kandagupta)—
Mahendraditya (Kumaragupta I)—Bal(aditya) —Kumara(gupta)—
U(karakhya) (= Budhagupta?*® or Visnugupta)—Deva(gupta)

There are some interesting parallels between the Datang Xiyu ji and
the Manjusrimilakalpa which may shed some light on the sources
of Xuanzang’s report. The most striking one is that, like Xuanzang’s
report, the Marijusrimilakalpa highlights one king as particularly
supportive of Buddhism, Baladhyaksa—not the king mentioned
as ruling the East afterwards, Balakhya, ‘the one called Bila’ whom
Jayaswal* identifies with the previous Baliadhyaksa, but who is,
according to the text, a reincarnation of the first Baladitya—who
can be equated with Xuanzang’s Baladitya, while the other kings are
more or less mentioned in passing:

Listen carefully [about] the intermediate well-dwelling (2°7) kings

* Modified from Jayaswal, An Imperial History of India, 33ft.

> According to Jayaswal, An Imperial History of India, 38-39, whose
manipulation of the Gupta lineage is, however, not necessary since the Maii-
Jusrimulakalpa is not much more historical than Xuanzang’s list.

¢ Jayaswal, An Imperial History of India, 33.

7 Samdasvasa?
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in the middle period following the middle dbarma® in the infinite
yuga. Both the king having the name [part] Samudra (Samudragup-
ta) and [the king] Vikrama (Vikramaditya = Candragupta II) [are]
famous; [then] the best of rulers and kings, the most eminent with
the syllable sa- (Skandagupta) as the first [part of his name], focused
on the highest [goal]. The one who has the name [part] of the ‘Lord
of the gods’ in his name (devarija = Mahendr([aditya] = Kumaragup-
ta I?) will be, in the most inferior of the yxgas, the best king, will be
wise and fond of the dharma. His offspring, the overseer of power
(Baladhyaksa = Baladitya), will be devoted to the blissful teaching
[of the Buddha] and will then, without any doubts, make the whole
castern earth reaching to the ocean adorned and embellished with
caityas; monasteries, monastic dwellings, ponds, gardens with lofty
pavilions®” will always be [there]. The noble one will then build a
passage across the river [Ganga], the builder of bridges, so that he
may venerate the images of the Teacher, purified by him, and cause
[them] to be venerated. After having ruled without opponent and
without resistance, the protector of the earth, the king, may live
for thirty years and thirty days and [then] come forth [as a monk].
Then the king may kill himself, in contemplation® and stunned, tor-
mented by the pain [about the loss of] his son and taking refuge to
the practice of asceticism. And then, after his death, he avoided the
hells, dwelling in three and one heavens, after his body was thrown
out of a hellish [form of] existence he may go to heaven forever. The
world of the blessed gods is called the ‘Pure Abode’ (Suddhavasa).
The divine king may be there with a purified and deep inclination to
awakening (bodhbi). And having been reborn hundreds, thousands of
times in divine bliss he will be again reborn as a human being, closer
to being a Buddha [than before]. Through the deeds he had done,

[he] then [was born] among other reborn living beings in the city

8 Jayaswal, An Imperial History of India, 33, translates this as: ‘Listen about
the Medizval and Madhyadesa kings (...) who will be in a long period emperors
(...) and who will be confident and will be followers of the via media’.

> Udyand mandavakam = udyanan mandapakan?

© Dhydyantah as a wrong vowel-stem present participle instead of dbyayan?
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called Ujjayani among the people of Kilava. There [he will be] a mer-
chant, overseeing the coming [and going],* who has a lot of wealth.
In a time in which there are no Buddhas, an empty world without
places [for Buddhas] Pratyekabuddhas with a lot of magical power
[will] dwell in that world, will act for the sake of the bliss of the
living beings on the great earth. After they reach the city of Ujjayani
[they] enter it for the sake of alms-begging. Walking on their path the
great-spirited ones appear® on the main road. When the merchant
then looks towards the wise man® he invites [him] to eat and may
lead him to his house. After having led [him to his house] he may
quickly invite the wise man [to take] a seat [saying]: ‘Oh Venerable
Ones, may you form an assembly! The time for food has come’.
And the great-spirited was silent and did not speak a word, lowered
his alms-bowl in front of the merchant the whole time. Thereupon
the merchant, recognizing the gesture, may become wise and fill the
alms-bowl with all kinds of food and give [them] carefully with his
own hand. After they have taken [the food] they go everywhere in
the sky, are seen like garlands of lamps, their shapes clinging at the
firmament. But he, his hair risen and full of agitation, falls to the
ground, his mind twisted by the [display] of magical power. And he
then made a vow as if in conversation [with himself]:** ‘It is through
that root of merit that [this will] be obtained by me from today [in
the future]’. Those best of wise men may become a best, unsurpassed
Buddha, [while the merchant] may then, [after] ten thousand of
births, become a wheel-turning king. But then this [king], after briefly
having attained the body among sixty of kotss of heavenly residents
[as] declared [before] and having abandoned the blissful birth among

¢ T am not sure how to separate tatrayanimukhyab; I tentatively take ayani
in the translated meaning.

> T take the corrupt (reading?) avataratat as a finite verb, 3rd pl.

@ vapydjeyas tustada saiva dustva tu sammukbiam munim. This and some
of the following sentences—see the constant switch between singular and plural
when referring to the Pratyekabuddhas—seem completely corrupted to me; I
have translated as well as I could make sense of it.

¢ pravyabharavabba > pravyabarabbava?
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the heavenly residents, [according to] another willful [decision]
may attain rebirth among human [beings] here [in this world], and
continuously his rebirth is here [in this world] in a royal family. He
will be king with the name [part] Bala in the eastern regions. For
thousands of rebirths this noble king obtained short [but] irrevers-
ible bliss and the final omniscience. Thus considering [it] manifold
there were many lucky coincidences such as: “Who thus may request
the acts of veneration for the Teacher (i.e. the Buddha) and commit
oneself to the best and suitable [ways of] liberation on the path to
enlightenment?” After him there will be a king of the Gauda (i.e.
Bengal), called by one name part Kumira,® and he also will be full of
the dharma [which] leads to happiness. After him a noble one will
be widely known as having the syllable U as part of his name. After
that, separation [of the different parts of the empire] from each other
was initiated. Since [they] had [that] great separation these Gaudas
[became] full of brutal thoughts. Then a king of Magadha with Deva

as part of his name will be remembered.® ¢’

¢ Kumiragupta of the Late Guptas. Cf. Thaplyal, Inscriptions of the
Maunkharis, Later Guptas, Puspabbitis and Yasovarman of Kanauj, 38.

% One of the two Devaguptas of the Late Guptas, on whom see Thaplyal,
Inscriptions of the Maukbaris, Later Guptas, Puspabbitis and Yasovarman of
Kanauj, 42-43, or 46 (Devagupta II)?

¢ Online version by GRETIL of the edition Sastri, Masjusrimilakalpa,
S93: madhyakale samdsvisa madhyama madbyadbarminab; anante va yuge
nrpendra Synu tattvatah. 594. samudrakhyo nypas caiva vikramas caiva kirttitah,
mahbendranypavaro mukhya sakaridyo matah param. 595. devarajakbyaniama-
SAU v yugadhame; nirddbakbye nypab sresthab buddbiman dbarmavatsalab.
596. tasyapy anujo balddhyaksah sasane ca hite ratab; priacim samudrapary-
antam caitydlankytasobbanam. 597. karisyati na sandebab krtsnam vasumatim
tadd; vibararamavapis ca udyanid mandavakam sada. 598. karisyati tada
Srimam sankramam setukarakab; sistur bimban tada piujet tatprasanndms ca
pajayet. 599. krtva rajyam mabipalo nibsapatnam akantakam; jived varsam
sattymsat tymsabam pravraje nypab. 600. tato ‘tmanam ghatayed rija dhyayan-
tah sampramircchitab; putrasokabbisantaptab yativrttisamasytah. 601. tato san

bhinnadehas tu narakebbyo ‘papadyata; trini ekam ca divasani usitvd narakam
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gatim. 602. debam utsyjya divim gacchet sada nypab; devanam sukrtinam lokah
Suddbavasa iti smrtab; devaraja bhavet tatra suddbatma bodhinimnagah. 603.
Satasah sabasrasas caiva anubbitya divim sukbam; punar eva manusyam prapya
buddho bhityo bhavantare; tenaiva karitam karma anyajanmesu debinam. 604.
purim ufjayanim kbyata kilavanam jane tadda; tatrayanimukbyah vanijo yo
mahbddbanah. 605. buddhinam asambbave kale sunye loke nivispade; pratycka-
buddha loke ‘smim vibaranti mabarddbikab. 606. sattvanam hitakimaya
vicaranti mabitale; puri wjjayini prapya pravista pindacarika; vargacarino
mahatmanab rathydyimavataratat. 607. vawyajeyastustadd saiva dustvd tu
sammukbdam munim; nimantrayamdsa tada bhaktena svagrbam caiva nayet
tadd; nitvd munivaram ksipramdsanena nimantrayet. 608. sanghibbavadbva bha-
vatah bhaktakalo ‘yamupasthitab; te ‘pi tuspim mahdtmano na vacam bhasire
tadd. 609. patram ca namaydamdsa vanije yasya sarvadd; vanija ingitajias ca
buddbimanto bbavet tada. 610. patram ca puarayimdsa vividbakarabbojanaib;
taddsan svabastenaiva tesam prayaccha yatnatab. 611. grbitva tu tatah sarve
prajagmub sarvato nabbam; dipamaleva dysyante vyomamarttisamdsritah. 612.
tato sau bystaromas tu samvegababulas tada; bhiamyam ca patitas tatra yddbya
varjitamanasab. 613. pranidhim ca tada cakre pravyiabaravabbam yatha; anena
kusalamilena yanmaya praptamadyatab. 614. esa munivard magra bbaved
buddho by anuttarab; dasajanmasabasrini cakravartti tada bbuvi. 615. tato san
vyuktadebas tu kotisastidivankasam; anubbiya ciram saukbyam tyaktva janma
divaukasam. 616. manusinam tadd janma prapnuyat paravasi iha; tasya
rajakule janma bhavatiba tu sarvada. 617. balakhyo nama ‘sau nrpatir bhavita
purvadesakab; ajanmasabasvani  civasaukbyam andvrtam; prapnuvanti ya
nrpatih Srimdm sarvajiatvam ca pascimam. 618. evam babuvidbam matva sam-
pado vipulds tatha; ko nu kuryat tada sastub puajanadbyesandms tathda; karams
ca Sreyasim yuktam bodbimdrgaviyojanim. 619. tasyaparena nypatih gandandm
prabbavispavab; kumarakbyo namatab proktab so ‘pi ratyantadbarmavim.
620. tasyaparena Srimam ukdrakhbyeti visrutab; tatah parena vislesa tesam any-
onyatesyate. 621. mabavislesana by ete gauda raudracetasab; tato deva iti kbyato

raja magadhbakab smytab.
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The parallels between the two Buddhist sources are obvious. Both
Xuanzang and the Madjusrimilakalpa not only make Baladitya, to
whom they dedicate the longest passage in their description of rulers,
a supporter of Buddhism but also agree in having him become a
monk, or rather a novice. The Mazijusrimiulakalpa even goes so far
to have the king be reborn after several rebirths with obviously the
same name, Baladitya, thus stretching the timeline of the Guptas in
a similar way as Xuanzang’s lineage does it backwards in the case of
Sakraditya.

The strong support of Buddhism through the king Baladitya—
whoever the historical ruler figure behind this name may have been
originally—is also particularly highlighted in another Buddhist
narrative, in the biography of Vasubandhu, Posoupandon fashi zhuan
BEHORGIEME [Biography of the dbarma master Vasubandhu],
translated into Chinese by Paramairtha/Zhendi H# (499-569).
Here, Baladitya is the son of Vikramaditya (7 no. 2049: 189¢.21-22
Bikeluomoazhiduo #ATSEEERI1% 2 /* bjit-ka-la-ma-a-drit-ta, trans-
lated as Zhengleri IE#H, ‘Pure-Force-Sun’), who rules in Ayodhya
(Ayushe B%nR8/* Za-jud-dzia: Pkt. Ayujjha?) and supports the
master Vasubandhu by giving him three laksa (lnosha 110 /*lak-se:)
of gold which Vasubandhu uses to build three monasteries, one for
nuns, one for the Sarvastivadin, and one for followers of the Mahaya-
na (7 no. 2049: 190b.2t.). Vikramaditya’s son and crown prince
Biladitya temporarily becomes a novice or monk (shoujie %27, Skt.
upa-sam-ypad-)** before he ascends the throne himself, whereupon

his mother becomes a nun (chujia %R, Skt. pra-viraj-):

¢ Dalia, ‘Biography of Dharma Master Vasubandhu’, 49, wrongly trans-
lates shoujie as ‘to receive the Vinaya’. Very strangely, Takakusu, ‘A Study of
Paramirtha’s Life of Vasubandhu’, 44 (Takakusu, “The Life of Vasubandhu by
Paramartha’, 288: ‘receive his (i.e. Vasubandhu’s) instructions’), did not recog-
nize the technical nature of both terms referring to ordination: ‘[Vikramaditya]
sent his Crown Prince (Baladitya) to Vasubandhu to learn Buddhism, and the
Queen too became one of his disciples’. See also Deleanu, The Chapter on the
Mundane Path, 187.



252 MAXDEEG

King ‘Pure-Force-Sun’s’ (Vikramaditya) crown prince’s name was
Poluozhidiye. Poluo is translated as ‘new’, [and] zhidiye is translated
as ‘sun’.®” Originally the king had ordered the crown prince to go
to the dbarma master [Vasubandhu] and to take the precepts.
The royal consort left the household and also became the dharma
master’s disciple. When the crown prince later ascended the throne,
mother and son both asked the dbharma master to stay in the king-
dom of Ayodhyi and to accept their ofterings. The dbarma master
accepted.”’

The conclusion one may draw from all of this is that Xuanzang’s
story of Baladitya becoming a novice (s72manera) seems to be based
on a Buddhist historiographical narrative about certain rulers of the
Gupta. Xuanzang’s story is more Nilanda-specific and explains how
the tradition of Nalanda monastery ranking novices by their real age
rather than their ‘monastic’ years came into being, a point which is
not confirmed by other sources.

Taking the Buddhist sources, Xuanzang, the Majusrimilakalpa
and the biography of Vasubandhu, together it looks as if they reflect
a Buddhist view of Gupta history that focuses on Baladitya as a
fervent Buddhist king who may be an amalgamation of different

¢ There are some problems with the transliteration of the name and its (in-
serted) explanation. First of all the second element (-@ditya) in Poluozhidiye ¥
WERRIE W/ *ba-la-drit-tejjia’, differs from the corresponding name part of the
royal father, azhiduo W% /* 2a-drit-ta. The analysis of the name shows some
flaws: Skt. bala does not mean ‘new’ (x7z #7), but Hans Bakker (verbal commu-
nication) reminds me that Baladitya in the sense of the ‘youthful sun, raising
sun’ may justify the interpretation of bala as ‘new (= young)’. See also Deleanu,
The Chapter on the Mundane Path, 190. What weighs more, however, is that the
compositional structure of the Skt. name is falsely analyzed by not transliterat-
ing the initial 4 of @ditya, and the syllable dz JEE/ *te’is either superfluous or rep-
resents a proclitic pronunciation *aditiya.

O OEEHERT, AEEVRD. BERLN, YIRTEEAH. EARSKFER
BAZA. ELHER, IRAEMBT. R FPREEN, BT F6EEEMER AE
B, SZ AR BEERIETZ (T no. 2049: 190b.184F).
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Gupta rulers. This may also explain why the position of Baladitya in
the Gupta lineage is not identical in the different Buddhist sources:
Xuanzang makes him the grandson (or son, in case Budhagupta and
Tathagatagupta are referring to the same ruler) of Budhagupta, in the
Manjusrimilakalpa Baladitya is the son of Kumaragupta and father
of Budhagupta, and in the ‘Life of Vasubandhu’ the king is the son of
Vikramaditya (Candragupta II).” Thus none of these lineages agrees
with the lineage reconstructed from the inscriptions nor do they with
each other, but for the purpose of the Buddhist narrative historical
correctness in this respect probably was not the most important
part of the story. What unites the Buddhist sources is that they all
give a king called Baladitya a prominent role in the Gupta lineage of
protecting the Buddhist dbarma and sarigha, a role which cannot be
ignored.

So are we entitled to assume that the silence of the inscriptions
on such an important king as Baladitya overwrite the Buddhist
voice, including Xuanzang? I am tempted to take a middle stance
and claim some historical reality behind the fragments of a Buddhist
narrative about a Gupta king Baladitya which is just not reflected in
the inscriptions, but whose historical identity may be unearthed at
some point in the future with a higher degree of certainty as yet. For
the time being, however, the comparison of sources clearly speaks in
favor of Xuanzang as a relatively reliable witness of a Buddhist histo-
riographical tradition which linked the Gupta kings in general, and
Baladitya in particular, with the sponsorship and patronage of the
greatest Buddhist monastery in India at the time of Xuanzang’s visit.

I For a discussion of the identity of Biladitya in the Vasubandhu ‘tradition’,
see Anacker, Seven Works of Vasubandhbu, 8ff., who suggests that baladitya is a
title given to Gupta crown princes (yzvarija) and identifies Baladitya with Govin-

dagupta, the oldest son of Candragupta II/Vikramaditya.
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