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Part I

Introduction





Origin and Scope of the Abhi-

dharma-Tradition

Das Wort “Abhidharma” setzt sich aus zwei Bestandteilen zusammen,
dem Präfix abhi und dem Nomen dharma. Beide Bestandteile sind
mehrdeutig, und so eröffnet der Begriff “Abhidharma” mannigfaltige
Deutungsmöglichkeiten … abhi ist hier im Sinne von “im Hinblick auf”,
“bezüglich auf” verwendet, während dharma hier die technische Bedeu-
tung “Daseinskonstituent” oder “-faktor” hat. Mithin bezeichnet der
Begriff “Abhidharma” zunächst und vor allem die Lehre von den Dasein-
skonstituenten. … Genau dieses Unterfangen, die Daseinskonstituenten,
also die dharmas, zu identifizieren, qualitativ und in ihrer Beziehung
zueinander zu bestimmen und zu kategorisieren, ist primär mit dem Be-
griff “Abhidharma” gemeint.

—Alexander von Rospatt (1997, p. 150)1

A
bhidharma literature as a specific genre arose in the period starting in the
late third century BCE2, seeing substantial growth in conceptual refinement and

textual proliferation that persisted until the second century CE3, when, upon having
accrued a distinct, systematized profile, it was slowly superseded by the flourishing

1 Note that further pertinent etymological and semantic interpretations of the term are provided
by Andersen and Smith (1924–48, p. 350), Hinüber (1996, p. 64), Geiger (1973b, p. 118)
and Willemen et al. (1998, p. 15).

2 Frauwallner (1971a, p. 106), quoted in Kragh (2002, p. 123). Dhammajoti (2009, p. 5)
presents the Abhidharmamahāvibhāṣā, “fully compiled around mid 2nd century”, as the first at-
tested source in which the mātṛkaādhara (specialist of ‘lists’) is rendered as abhidharmadhara—
specialist of ‘abhidharma’.

3 Frauwallner (1971a, p. 106).



4 Doctoral Dissertation, University of Hamburg

of commentarial literature, including “extensive compendia, and summaries” on the
‘root layer’ of the genre.

As von Rospatt (1997) shows, the Abhidharma-literature grew out of a basic de-
sire of the early scholiasts to determine the individual mental and physical factors
inhering in the psycho-physical aggregates (pañcaskandha) that comprise an indi-
vidual person (pudgala) and his or her surroundings4. These factors, viewed by the
Sarvāstivādins as objectively existent, ‘irreducable’ factors, were compiled in sys-
tematically grouped lists (mātṛka)5. It is precisely this process of systematization
of physical and metaphysical factors which is largely presented as providing the ori-
ginal impetus6 for the eventual growth of the Abhidharma-literature into the third
and final “doctrinal basket”, the abhidharmapiṭaka7. It is necessary to point out,
however, that in compiling these systematically grouped lists of orthodox Buddhist
terminology, the early Buddhist scholiasts much less sought to innovate than stream-
line8 the ‘word of the Buddha’ (buddhavacana) as they had inherited it in form of
the vinaya- and sūtrapiṭaka, presenting it in accordance with a novel, coherent,
internally consistent, taxonomy9.

To Frauwallner’s mind (1964, p. 65 and 1971, p. 106), the rise of Abhidharma-
literature marks the formative period of Buddhist scholasticism—indeed, might con-
stitute the very dawn of Buddhist philosophy itself10.

4 Rospatt (1997, pp. 150–1) shares his understanding in the following way: “Die Buddhisten
hatten sich von früh an darum bemüht, die Faktoren zu identifizieren, die unser psychisches
und physisches Dasein bestimmen und konstituieren. Diese Aufsplitterung des Daseins in
veschiedene Konstituenten wurde in einem zweiten Schritt auch auf unsere Umwelt und letzt-
lich das ganze Weltgeschehen ausgedeht. So ergab sich ein pluralistsisches Weltbild von einer
Vielzahl nicht mehr zu reduzierender, letzter Bestandteile, die dharmas genannt wurden. Diese
dharmas suchte man im Sinne einer kategorialen Prinzipienlehre allesamt zu erfassen und bes-
chreiben.”

5 Dhammajoti (2009, p. 1) states: “the term mātṛkā (Pāli: mātikā), meaning a matrix in the
form of a list summarily enumerating topics to be elaborated upon.”

6 See É. Lamotte ([1958] 1976, p. 197), Frauwallner (1964, p. 59), Kragh (2002, pp. 129–
31), Dhammajoti (2009, p. 1), and others.

7 Dhammajoti (2009, p. 1) explains that, as a rule, “the abhidharma-piṭaka is given as the last
of the tripiṭaka-s whose order is: vinaya, sūtra, abhidharma—or sūtra, vinaya, abhidharma in
the northern tradition. This very probably reflects the historical fact that the abhidharma
texts were evolved and compiled as a piṭaka later than the other two”.

8 Dhammajoti (2009, p. 1) remarks that despite the declared aim of rational objectivity in the
systematization of the individual psycho-physiological factors, “the sectarian coloring within
these two collections are by and large marginal compared to that in the abhidharma texts—a
well-known fact borne out by comparative studies of the extant Pāli nikāya and the Chinese
āgama texts.”

9 Winternitz (1913, vol II., p. 13).
10 Frauwallner (1964, p. 59).
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1.1 Previous Studies on the Abhidharma

Kragh (2002) provides a comprehensive and insightful introduction into the text-
historical development of the genre of scholastic metaphysics. Although Frauwall-
ner’s works11 “contain extremely compact discussions of the [philosophical] con-
tents of the early Abhidhamma-works in Pāli and the Sarvāstivāda-works extant in
Chinese”12, Kragh (2002, p. 125) points to the fact that these works oversimplify
problems of textual criticism, commending Willemen et al. (1998) for a more thor-
ough treatment of the material. Pāli Abhidhamma-sources have been surveyed by
Norman (1983, pp. 96–153) and analyzed more closely by Frauwallner (1971b,
pp. 103–121) Frauwallner (1972, pp. 95–132), Hinüber (1996) and, especially,
Willemen et al. (1998). For an understanding of which school accepted which
set of texts as authoritative, one might consult Bareau (1955), Mejor (1991)
and Nakamura (1987, pp. 104–113), though the latter work does not refer to re-
search made available over the last three decades and refers primarily to secondary
literature accessible to readers of the Japanese language.

Further sources

A number of contributions have been published in the Japanese language13, amongst
the most prominently cited are Sako (1987), Aohara (1988), Aohara (1992),
Iwasaki (1994), Moriyama (1994), Iwasaki (1995), Moriyama (1996), and Mat-
sunami (1980).

1.1.1 The Etymology of Abhidharma

Abhidharma, as has been noted in the introductory section to this chapter, consists
of the prefix ‘abhi-’ and the noun ‘dharma’, both of which convey multiple layers
of meaning. Since in modern-day secondary literature, Abhidharma-literature as a

11 Frauwallner (1951, 1956, 1958, 1963, 1964, 1970, 1971a, 1971b, 1972, 1973, 1982, 1984,
1994, 1995).

12 Kragh (2002, p. 125).
13 The Department of Indology of the Martin-Luther-University of Halle Wittenberg provides

an electronic index of secondary literature (SARDS 3) categorized by keywords which greatly
supported our access to Japanese language material. Last accessed Jan 30th, 2017, the url

was: http://www.sards.uni-halle.de/

http://www.sards.uni-halle.de/
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genre is often framed as “metaphysics”, it is helpful to note that this is not the ori-
ginal, indigenous connotation. Scholars have pointed to the following connotations
the prefix ‘abhi’ is imbued with:

1. ‘supreme’ (uttama)14.
2. ‘towards’, ‘facing’, ‘pertaining to’ or ‘concerning’15. The prevailing inter-

pretation in the ‘northern tradition’ antedates the Pāli reading of the term
abhidharma historically and consistently renders its meaning as ‘concern-
ing the doctrine’.16

3. distinctive, “special” (Skt. िवशेष, िविशĶ Pāli: visesa, visiṭṭa)17. Dhamma-
joti has traced two chief interpretations in the Pāli tradition, the first
being a mode of reference for “supplementary (atireka) doctrines”, the
second a designation for ‘special’ or ‘superior’ doctrines18. “These mean-
ings are based on the interpretation of the prefix, abhi, as ‘supreme’ or
‘excellent’, and of dhamma as ‘doctrine’.19”.

The term ‘dharma’, for its part, can be presented as carrying a general, a specific,
and even a dogmatic dimension. To wit:

1. In the general South Asian cultural context, ‘dharma’ refers to that which
‘sustains’ (

√
dhṛ) the universe20, generally understood in the context of

spiritual practice21. This is not the connotation that any Buddhist author

14 Dhammajoti (2009, fn. 28, 6) in reference to Aṅguttara-nikāya Aṭṭhakathā, iii, 271. Rospatt
(1997, p. 151) attests to a similar meaning: “Nun kann abhi aber auch ein nachfolgendes Nomen
im Sinne von ‘höher’ oder ‘überlegen’ qualifizieren, so daß mit ‘Abhidharma’ auch die ‘höhere,
überlegene Lehre’ gemeint sein kann. Bei dieser Analyse bezieht sich dharma also nicht …
konkret auf die Daseinskonstituenten, sondern bezeichnet die naturgesetzlich wahre Heilslehre
des Buddha.” This presentation is congruent with Cox (2019, p. 1).

15 Dhammajoti (2009, pp. 6–7), Lehmann (2013, p. 67).
16 Dhammajoti (2009, pp. 7–8) provides twelve major interpretations subdivided into 23

minor points as relayed in the *Abhidharmamahāvibhāṣāśāstra [contained in Takakusu and
Watanabe (1924, №1545)].

17 Dhammajoti (2015b, fn. 27, p. 7) cites the Dhammasaṅgani Aṭṭhakathā (2) in support
of this shade of meaning: kenaṭṭhena abhidhammo । dhammātirekadhammavisesaṭṭhena ।
atirekavisesaṭṭhadīpako hi ettha abhisaddo ।। . This shade of meaning has also been forwarded
in Cox (2019, p. 1)

18 Dhammajoti (2009, p. 6).
19 ibid.
20 Michaels (2012, p. 31) argues that ‘dharma’ is etymologically related to latin firmus (‘firm,

strong’) and forma (‘form, shape, figure’).
21 Though Michaels (2012, p. 31) provides an explanation tailored to the context of modern

‘Hinduism’, his observations remain relevant for other South Asian theistic (e.g. Sikh) and non-
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would have in mind when employing the term in the context of ‘abhid-
harma’.

2. Rather, in the ‘specific’ Buddhist usage, the term ‘dharma’ is used in
reference to the teachings of the Buddha22.

3. According to the dogmatic perspective of the Sarvāstivāda school, a dharma
is a real entity, comprising the basic, infintesimal ‘building block’ carrying
(
√
dhṛ) specific, causally efficacious physical and metaphysical qualities

(svalakṣaṇa)23.

The AbhidharmakośabhāṣyaI
2 defines both the ‘dharma’ in general, and the ‘abhi-

dharma’ in particular: “A dharma is so called because it sustains its own character-
istic. This dharma faces (abhi) toward the dharma in the highest sense, i.e., nirvāṇa,
or toward the charactersitics of dharma-s, thus it is abhidharma.”24

theistic schools, such as Jainism, which, in modern parlance, have sometimes been grouped
togeher under the category of ‘dharmic religions’: “Viele Hindus, vor allem die intellektuelle
Oberschicht, bezeichnen ihre Religion as sanātana dharma (‘ewigen dharma’), und dharma
ist daher auch ein Begriff, der gewöhnlich in vergleichenden Abhandlungen über die Defini-
tion von Religion auftaucht. Dharma, etymologisch mit lateinisch firmus (‘fest, stark’) und
forma (‘Form, Gestalt’) verwandt, ist das, was die Welt zusammenhält und stützt, das ewige
(sanātana) Gesetz, ‘die Ordnung im Vollzug’. Der Dharma gilt für Menschen und Tiere, aber
auch für Elemente; er umfaßt natürliche und gesetzte Ordnung, Recht und Sitte im weitesten
Sinne. Dharma ist das nach Normen und Regeln ritualisierte Leben, … Gesetzesreligion ohne
kodifiziertes Recht könnte man zum Dharma sagen, als dessen häufigste Quellen der Veda, die
Tradition (smṛti) und der gute Brauch (sadācāra, śiṣṭācāra, śīla) angegeben werden.” Partic-
ularly helpful is Michaels’s (2012: 31) observation that ‘dharma’ in the ‘Hinduistic’ context
is marked by a relativity of prescriptive and proscriptive injunctions, differing widely accross
the spectrum of the social strata. Such a relativistic conception of dharma, wherein the con-
duct of each ‘varṇa’ (roughly: ‘caste’) and ‘āśrama’ (here: ‘stage of life’) is held to widely
varying standards, is known as (varṇāśramadharma). This conception is in stark contrast to
the Buddhist conception of dharma, in particular as regards to ethics, which, as Gombrich
(1988, pp. 66–9), as well as in 1996, p. 51, explains, focuses on the ethical value of an act, with
particular emphasis on the motivation that drives it, rather than on the particularities of the
social status of the agent and object.

22 Von Rospatt (1997, p. 151).
23 Dhammajoti (2009, § 2.3.1–2.). Von Rospatt (1997, p. 151) adds: “Allerdings läßt sich nur

die Beschäftigung mit der buddhistischen Lehre als Abhidharma bezeichnen, die letz[t]lich auf
einem pluralistischen Weltbild mit den dharmas als nicht mehr reduzierbaren Daseinsfaktoren
fußt (deswegen ist die Deutung des Begriffs Abhidharma als Lehre von den dharmas auch
primär)”.

24 Translation taken from Dhammajoti (2009, p. 9). The original, as displayed in the Abhid-
harmakośabhāṣyai

2, runs as follows: Öवल±णधारणाĦमªः । तदयं परमाथªधम« वा िनवाªणं धमªल±णं वा ÿÂयिभमुखो धमª
इÂयु¸यते । .
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1.1.2 The Textual History of the Abhidharma-Literature

Cox (2019, p. 1) aptly summarizes the kernel of the inceptive stages of the generative
history of the textual tradition of abhidharma, noting that in

the centuries after the death of the Buddha, with the advent of settled
monastic communities, there emerged new forms of religious praxis and
modes of transmitting and interpreting the teaching. In this more or-
ganized setting, Buddhist practitioners began to reexamine received tra-
ditions and to develop new methods of organization that would make
explicit their underlying significance and facilitate their faithful transmis-
sion. Although begun as a pragmatic method of elaborating the received
teachings, this scholastic enterprise soon led to new doctrinal and textual
developments and became the focus of a new form of scholarly monastic
life. The products of this scholarship became revered tradition in their
own right, eventually eclipsing the dialogues of the Buddha and of his
disciples as the arbiter of the true teaching and determining both the
exegetical method and the salient issues that became the focus of later
Indian Buddhist doctrinal investigations. … This scholastic enterprise was
called abhidharma (Pāli: abhidhamma), a multivalent term used to refer
to the new techniques of doctrinal interpretation, to the body of texts
that this interpretation yielded, and finally to the crucial discriminating
insight that was honed through doctrinal interpretation and employed in
religious praxis.

As becomes clear from the above, the chief motivation of the actors involved in
the generation of the ‘Abhidharma-corpus’, hence was to (1) comprehend and (2)
preserve the Buddha’s teaching after it had already been formulated, and after its
chief formulating agent had passed. In order to achieve these aims, the existing

Although it has been established that Abhidharma canonical systems formed along
sectarian lines, it is not clear how many of the early schools possessed their own,
distinct, Abhidharma-canons25 since only the canonical Abhidharma of the Sar-
vāstivāda, originally transmitted in Sanskrit26, and the Theravāda, held in Pāli, have
survived. What we do know is that amongst the earliest sources of the abhidharma-

25 Dhammajoti (2009, p. 1).
26 Though originally transmitted in Sanskrit, the canon is extant fully only in Chinese. However,

the Sarvāstivādin Prajñaptiśāstra “is only a partial translation; a fuller version is preserved in
the Tibetan” (Dhammajoti 2004, p. 1).
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genre are the Dharmaskandhaśāstra, a “technical commentary on the sūtra-s”27,
transmitted in Sanskrit, and the Vibhaṅgappakaraṇa, preserved in Pāli28.

The question of authenticity: the autochtonous perspective

Within these two different strands, it is worth noting that the Sarvāstivāda school
and the the Theravāda tradition employ different methods to authenticate the origin
of their canonical works. The Theravādins contend that “Śāriputra transmitted
the abhidhamma to the disciples”—in fact, all “of the seven canonical abhidhamma
texts are said to be by the Buddha, the first ābhidhammika”. This presentation of
the historical origins is intertwined with mythological streaks according to which
the Buddha first taught Abhidharma “to the gods in the Thirty-three (tāva-tiṃṣa)-
Heaven; and it was studied and transmitted through Śariputra by a succession of
teachers.”29

The Sarvāstivāda school, for their part, assert the authenticity of the Abhidharma by
indirect ascription of the authorship to the Buddha, who is said to have proclaimed
its individual contents “in a dispersed manner”30. Vasubandhu, in the Abhidharma-
kośabhāṣya (Pradhan 1967, p. 3), remarks in this vein:

न िह िवनािभधमōपदशेेन िशÕयः शĉो धमाªÆÿिवचेतुिमित । स तु ÿकìणª उĉो भगवता ।
भदÆतकाÂयायनीपुýÿभृितिभः िपÁडीकृÂय Öथािपतो भदÆतधमªýातोदानवगêयकरणवत् ।। 31

However, as Dhammajoti (2009, p. 2) has observed, the Abhidharmamahāvibhāṣā
implicitly acknowledges that a reconfiguration of the original setting wherein the
Buddha had proclaimed a teaching—be that recontextualization undertaken by
Kātyāyanīputra or any other disciple—constitutes a form of innovation. After all, it
declares: “whether they are the Buddha’s or the disciples’ words, [so long as] they do
not contradict dharmatā, the Bhagavat allowed all of them to be studied (lit[erally]:
upheld) by the bhikṣu-s.” A more explicit admission is contained in the fragment

27 Dhammajoti (2015b, p. 2).
28 Dhammajoti (2015b, p. 50).
29 All quotes from Dhammajoti (2009, p. 2).
30 Dhammajoti (2009, p. 2)
31 Translation as given in Dhammajoti (2009, p. 2): “Without the exposition of the abhidharma,

the pupil is unable to examine the dharma-s. However, it was spoken by the Fortunate
One in a dispersed manner. The Venerable Kātyāyanīputra and others, having collected it,
established it [as the abhidharma]—just as the Venerable Dharmatrāta made the Udāna-varga
[by collecting the scattered sayings of the Buddha].”



10 Doctoral Dissertation, University of Hamburg

“[a]ccordingly, the Venerable” Kātyāyanīputra “made the compilation from what he
had heard from the line of tradition or from his examination through the power of
his resolution-knowledge”32. The basic logic behind this line of reasoning is well
exemplified by the fifth century CE Vaibhāṣika master Saṅghabhadra’s33 dictum in
the *Abhidharmanyāyānusara34: “The compilation of the abhidharma in accordance
with the Buddha’s noble teachings was permitted by the Buddha and can therefore
be called the Buddha’s words.”35

Attested origins

We have already noted36 that the Abhidharma evolved from the compilation of ‘lists’
(mātṛkā) of the individual psycho-physical constituent factors proclaimed by the
Buddha throughout the sūtras. Dhammajoti (2009, p. 4) likewise notes that
many “scholars believe that abhidharma evolved from mātṛkā”—after all, abhid-
harma-specialists were known as mātṛkādharas37 argues that the mātṛkā is but the
most conspicuous amongst a multiplicity of sources, from which the abhidharma-
genre arose:

1. The sūtras of the abhidharmakathā-cluster, for example the Mahāgosiṅgas-
utta38. As the term indicates, this type of format can be classified as “a
solemn dialogue between to bhikṣu-s concerning the spiritual path; others
are not permitted to interrupt.”39 Dhammajoti draws attention to the

32 The rendition of the fragments of the Abhidharmamahāvibhāṣā in English is taken from Dham-
majoti (2009, p. 2), with emphasis added.

33 For a concise and helpful overview of the most relevant nexus of facts concerning Saṅgh-
abhadra, refer to Mejor (1991, pp. 16–17).

34 T. 1562, 779 as referenced in Dhammajoti (2009, p. 2).
35 Dhammajoti (2009, p. 2). What is more, Saṅghabhadra compares Kātyāyanīputra’s com-

pilation of the abhidharmapiṭaka to the “compilation (saṃgīti) of the vinaya and the sūtra-s
by the Venerable Mahākāśyapa and others” (loc. cit.). In fact, Saṅghabhadra argues for the
superiority of the compilation process of the abhidharmapiṭaka on the grounds that, according
to his understanding, the other two “piṭaka-s, sūtra and vinaya, were compiled in accordance
with the words; it was only the abhidharma-piṭaka that was compiled in accordance with the
meaning” (loc. cit.).

36 Vide supra, pp. 1–
37 Dhammajoti (2009, p. 1) while at the same time showing that “the ancient triple designations

given to the specialists of the Buddhist Canon” were known as “vinaya-dhara, sūtra-dhara,
mātṛkā-dhara”.

38 Majjhima Nikāya, e.g. in the edition of Trencker et al. (1888–1925, i, 212 ff.).
39 Dhammajoti (2009, p. 3).
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fact that already the “6th century Theravāda commentator, Buddhaghoṣa
… links dhammakathika with abhidhamma.”40

2. From amongst the sūtras of the vedalla-typology, Dhammajoti lists the
Mahāvedallasutta and the Cūḷavedallasutta as examplary specimen41. This
sub-genre features dialogue between more than two senior figures which
‘breaks open’42 (√dal) a meaning ‘hidden’ below the explicit content.

3. The vibhaṅga (‘analysis’) scheme generally comprises “a brief, summarized
teaching … elaborated by the Buddha or a competent disciple”. The reason
Dhammajoti (2009, p. 4) also mentions ‘exposition’ as a valid monicker
for the genre, is grounded in the fact that the vibhaṅgasūtras elaborate on
pithy teachings given by the Buddha43.

4. The mātṛkā category is the most often noted source for the emergence of
the abhidharma-genre, amongst which the listing of 37 ‘limbs of enlightene-
ment’44 (bodhipakṣyādharmāḥ) is an oft-cited example45. Three principal
reasons for the scholarly accentuation of the ‘37 limbs of englightenment’
appear to be that
(a) the term abhidhamma explicitly features in the segment tesañca vo

bhiksave samaggānaṃ … sikkhataṃ siyaṃsu dve bhiksu abhidhamme
nānāvādā;

(b) the extract ye vo mayā dhammā abhiññā desitāprovides a basis for

40 loc. cit.
41 Dhammajoti (2009, p. 3).
42 For Saṅghabhadra’s explanation for the correspondence between

√
dal, vi-

√
dal and vi-√tul,

ascribed to the these three terms by the Sarvāstivāda and the Yogācāra, consult Dhammajoti
(2009, pp. 3–4), the Abhidharmasamuccaya (§Dharmaviniścaya), and its commentary.

43 Note that Dhammajoti (2009, p. 4) mentions that the term initially referred to a “vibhaṅga
methodology” which proceeds by way of rational analysis and is “to be understood as originally
representing a distinctive characteristic of the Buddha’s teachings, and not just a feature
characterizing an exposition on the brief teachings. The significance of being the elaboration
on brief teachings, however, came to predominate at least by the time of formation of the
nikāya/āgama collections.” Dhammajoti (loc. cit.) argues that the vibhaṅga method, by
dint of its analytical and logical modus operandi, contributed to the eventual formation of the
abhidharma genre.

44 Dhammajoti (2009, p. 4) informs us that these are first noted in the Kintisutta as contained in
the edition of theMajjhima Nikāya provided by Trencker et al. (1888–1925, ii, pp. 238). The
Mahāparinibbānasuttanta, reiterates these 37 ‘limbs of enlightenement’, presenting them as “a
summary of the Dhamma taught by the Buddha throughout His whole career” (loc. cit.) The
37 ‘limbs of enlightenment’ contain the following sub-categories: smṛtyupasthānas (4), samyak
pradhānas (4), ṛddhipādas (4), indriya (5), balas (5), bodhyaṅgas (7), āryāṣṭāṅgikamārgas (8).

45 Consult Willemen et al. (1998, p. 11), as quoted in Kragh (2002), Dhammajoti (2009,
p. 4), and others.
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the Sarvāstivādin interpretation of truly existent, mental factors and
subatomic particles (sarvāstitva46) that constitute the ultimate ac-
count (nitārtha, paramārtha) of the final nature of reality;

(c) the autochtonous commentarial literature highlights the soteriolo-
gical significance of the ‘bodhyaṅga’. For example, the “Abhidharma-
kośabhāṣya (AKB) refers to them as constituting the Buddha’s
Saddharma pertaining to realization (adhigama); that pertaining to
teaching (āgama; lit. ‘tradition’) is said to comprise the sūtra, vinaya,
adhidharma”47.

According to Dhammajoti48, the “whole of the Saṅgītiparyāya of the
Dīghanikāya may be considered as a mātṛkā, which in the Sarvāstivāda
evolved into a fundamental abhidharma text[,] entitled the Saṅgīti-
paryāya.”49 Evidence suggests that the term mātṛkā featured as in-
terchangeable synonym to abhidharma—at least in some commentarial
clusters—until at least the 5th century50.

5. The upadeśa, explained by Dhammajoti as “expository or exegetical dis-
course”51, has been defined by Saṅghabhadra, adherent of the orthodox
Kashmiri Vaibhāṣika school, and teacher of Vasubandhu52 in a manner
which dispenses of any noteworthy distinction between the terms upadeśa,
mātṛkā and abhidharma53. Likewise, according to the Yogācārin definition,
upadeśa “refers to all the mātṛkā-s, abhidharma-s. The investigation into

46 Dhammajoti (2009, pp. 61–63).
47 Dhammajoti (2009, pp. 4–5) here points to Pradhan (1975, p. 459) in conjunction with

the *Abhidharmamahāvibhāṣāśāstra [contained in Takakusu and Watanabe
(1924, №1545, 917c)], “where the Saddharma is subdivided into the conventional and the
absolute (paramārtha) … The former comprises the verbal teachings of the tripiṭaka; the
latter is the noble path, i.e., the outflow-free indriya, bala, bodhyaṅga and the mārgāṅga.”

48 Dhammajoti (2009, p. 5).
49 Dhammajoti (2009, p. 5) points to the Mūlasarvāstivādavinayakṣudrakavastu’s reference to

the Dharmasaṃgīti and the Dharmaskandha as mātṛkā-s.
50 “It is noteworthy that, as late as the 5th century C.E., we find Saṃghabhadra mentioning

mātṛkā unambiguously as being synonymous with abhidharma and upadeśa … and cites as
mātṛkā the early Sarvāstivāda canonical texts: the Saṅgītiparyāya, the Dharma-skandha and
the Prajñapti-śāstra” (Dhammajoti 2009, p. 5).

51 Dhammajoti (2009, p. 6).
52 Saṅghabhadra wrote a commentary in refutation of the AKB wherein he defended the orthodox

Vaibhāṣika-position (Willemen et al. 1998, p. 242). This work is known as the Abhidharma-
kośaśāstrakārikābhāṣya.

53 Dhammajoti (2009, p. 6) refers to the *Satyasiddhiśāstra as contained in Takakusu and
Watanabe (1924, 32, 245b), as well as Takakusu and Watanabe (1924, 29, 595b), in
rendering the following passage in English:
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the profound sūtra-piṭaka and the proclamation of all the essential tenets
of the sūtra-s—this is known as upadeśa.”54

Dhammajoti55 opines that that this statement “points clearly to the def-
inite connection that this last member (aṅga) of the dvādaśāṅga has with
the evolution of the abhidharma56: it is at the same time the last mem-
ber of the twelve aṅgas and an explanation of the former eleven. In that
vein, Saṅghabhadra “asserts that upadeśa is the non-erroneous revealing,
unraveling of difficulties and ascertainment, of the meaning of all the pre-
ceding 11 parts reiterating the orthodox ”Sarvāstivādin description of the
nature and function of abhidharma”57which according to the “northern
tradition”58 can be described as displaying the following characteristics:
(a) Teachings that form part of the sūtrapiṭaka, given by the Buddha,

on what constitutes authentic teachings of the Buddha (buddhava-
cana) and what is to be discarded as contrived or inauthentic. In
Saṅghabhadra’s conception, the upadeśa category is “represented by
the last of the Buddha’s twelve-fold teachings, serving to ascertain
the authenticity of all the other aṅga-s as buddha-vacana.”59

(b) Teachings by individuals other than the Buddha, these being
i. Senior disciples elaborating on brief discourses given by the

Buddha 60.

Upadeśa refers to the non-erroneous (aparyasta, aviparīta) revealing, an-
swering of objections and ascertainment, of the preceding [eleven] members.
According to some, upadeśa also refers to analytical explanations, in accord-
ance with reasoning, given by those who have seen the truth of the profound
meanings of the sūtra-s, or by other wise ones … It is none other than what
is called mātṛkā, for, when the meaning of other sūtra-s is to be explained,
this serves as the mātṛkā. It is also called abhidharma, on account of its
being face to face (abhi) with the characteristics of dharma-s, and of its
being a non-erroneous unravel[l]ing of the characteristics of dharma-s.

54 Takakusu and Watanabe (1924, 30, 419a) as referenced and translated in Dhammajoti
(2009, p. 5).

55 Dhammajoti (2009, p. 5).
56 The 12 aṅgas, as given by Saṅghabhadra, are: (1) sūtra, (2) geya, (3) vyākaraṇa, (4) gāthā,

(5) udāna, (6) nidāna, (7) avadāna, (8) itivṛttaka or itiyuktaka, (9) jātaka, (10) vaipulya or
vaitulya Dhammajoti (2009, p. 6) notes a possible etymological connection with vaidalya
(Pāli: vedalla), (11) adbhutadharma, (12) upadeśa

57 Dhammajoti (2009, pp. 5–6).
58 ibid.
59 ibid.
60 Dhammajoti (2009, p. 6) here also references the Abhidharmamahāvibhāṣāśāstra660

b

(Takakusu and Watanabe 1924, № 1545) as well as Yin Shun (1971,
pp. 617).
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ii. Any ‘wise individual’, according to Saṅghabhadra’s definition,
who upholds the tenet system of the canonical abhidharma
texts, including “certain authoritative post-canonical comment-
aries satisfying the Sarvāstivādin conditions”61.

The Theravāda and Sarvāstivāda schools both regard seven treatises as authoritat-
ive62, yet—due to the particular history of modes of textual transmission—there are
notable differences amongst the particular textual features. Willemen et al. (1998,
p. 177) suggests the following relative chronological order63:

1. the Saṅgītiparyāya by Mahākausṭhila
2. the Dharmaskandha by Śāriputra
3. the Prajñaptiśāstra by Maudgalyāyana
4. the Vijñānakāya by Devaśarman
5. the Dhātukāya by Pūrṇa
6. the Prakaraṇapāda by Vasumitra
7. the Jñānaprasthāna by Kātyāyanīputra

Moreover, the fact that canonization of the Abhidharma materials took place after
the tradition had fragmented into different schools64 means that, historically, textual
adherence developed also along sectarian lines and is thus not exclusively attribut-
able to the semantic authority of the texts alone. The Sanskrit titles of these works65

are known from Yaśomitra’s Sphuṭārthā Abhidharmakośavyākhyā (henceforth Abhi-
dharmakośavyākhyā).

61 See Dhammajoti (2009, p. 6).
62 Takakusu (1905, pp. 67–146).
63 A slightly different chronological sequence has been suggested by Frauwallner (1964, pp. 70–

1), “which is in accord with the order given by P’u-Kuang’s … Chinese commentary Chü-she
Lun Chi … (T1821.8b.24ff.) to [the] Abhidharmakośa” Kragh (2002, p. 141). Frauwallner
(1964) differs from Willemen et al. (1998, p. 206) in suggesting that the Dhātukāya precedes
the Vijñānakāya.

64 Bareau (1955, p. 7) and Kragh (2002, p. 125). For a detailed, canonical and post-canonical
textual chronology see Schmithausen (1994). For a pre-canonical transmission history, see
Kragh (2002, pp. 131–155) and Frauwallner (1971a, pp. 103–121).

65 Kragh (2002, p. 141), refers to the Chinese Commentary to the Abhidharmakośa, the Chü-
she Lun Chi by P’u-Kuang (T1821: 8b.24ff.) when arguing that the “list of authors differs in
other Chinese commentaries and is, therefore, questionable as historical evidence”.



Vasubandhu, Yaśomitra and the
greater Commentarial Tradition

2.1 Vasubandhu: his Life and Works

2.1.1 Sources for his Biography

F
ortunately, we have recourse to a modest number of resources directly
delineating aspects of Vasubandhu’s life; however, they are, though informative,

beset by infrequent instances of incongruence and contradiction66.

From amongst the extant material, four principal sources merit special attention,
two of which are extant in Chinese:

1. Paramārtha’s (499–569 CE) “Life of Vasubandhu”, a.k.a Posoupandou
fashi zhuan ( [or ] ), constitutes a translation of an original
Sanskrit into Chinese67. Kritzer (2019, p. 462) informs us that the work
was translated from 557–569 C.E. As regards the person of Paramārtha,
Takakusu (1904c) intimates that he was a prolific and venerated trans-
lator active in China from 546–569 C.E. Mejor (1991, p. 5) assumes

66 Kritzer (2019, p. 495) provides a helpful and detailed list of the differences in Paramārtha’s,
Xuanzang’s, and Bu-ston’s works in ‘table 1’, as well as an overview of the discrepancies in
attribution of works to Vasubandhu in ‘table 2’ (p. 499–504). It does not include Tāranātha’s
work, since, as Kritzer (2019, p. 492), observed, it “largely agrees with Bu ston concerning
the significant biographical events.”

67 Nanjō (1883, №1463), Taishō Vol. 50, №2049, translated into English by Takakusu (1905),
and, more recently, Dalia (2002).
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that Paramārtha “compiled his Life of Vasubandhu most probably at the
period of his work on the translation of the Abhidharmakośa, i.e. 563–569
A.D.” This source has been translated into English by Takakusu (1904c)
and, a century later, also by Dalia (2002).

2. Hsüan-tsang’s (600–664)68 Da Tang xiyu ji ( )69, authored in 646
CE regarding his travels in India from 629–645 C.E.70 Kritzer (2019,
p. 492) aptly characterizes this work “as a travelogue” that “does not
provide a continuous narrative of Vasubandhu’s life”71. Not only do
some accounts run directly counter to historical fact—for example, the
narrative describes a meeting between Asaṅga and Vasubandhu; what is
more, Hsüan-tsang intersperses supernatural elements in his account, for
example: Vasubandhu, in order to meet Asaṅga, is described as descend-
ing from Tuṣita-heaven. This portrayal, of course, allows Hsüan Tsang to
accomodate for the fact that such a meeting historically had not taken
place, since the episode is described as a quasi-mystical experience.

Two more sources have been transmitted in the Tibetan language, viz.

3. Bu-ston’s ཆོས་འʊང་72, which was originally penned in 1322 C.E.73, it has
been transmitted by Chandra (1971) (ff. 105b.2–107a6), translated by
Obermiller (1931, vol 2, p. 142–147), as well as by Stein and Zangpo

68 Note that Hsüan-tsang’s birth-date is dispute, with some sources giving 602 C.E. (Beal 1906;
Watters 1905) as the year of his birth, and others even 603 C.E.

69 Taishō 2087, translated by Beal (1906) and Rongxi Li (Xuanzang 1996).
70 Mejor (1991, p. 6) gives a pithy synopsis, remarking that the work is “split up into two inde-

pendent parts. The first narrative is concentrated on the composition of the Abhidharmakośa
and a subsequent controversy between Vasubandhu and Saṅghabhadra. It is stated explicitly
that Vasubandhu had composed the Kośa in order to refute the opinions of the Vaibhāṣika
masters. The other part tells the story of the brothers Asaṅga and Vasubandhu and the
conversion of the latter to Mahāyāna. Despite its legendary and miraculous character, the
episode of Vasubandhu’s death and Asaṅga’s ascent to the Tuṣita heaven has been accepted by
Frauwallner as a valid argument to corroborate his theory of two Vasubandhus. This episode
was supposed to be an element of the biography of Vasubandhu the elder” as supposed by
Frauwallner.

71 Kritzer (2019, p. 492) fittingly describes the first section as “a description of the country
of Modibulouguo ( , Matipura, probably in the northwest of modern Uttar Pradesh).
One of the prominent places in this area was a monastery where Saṅghabhadra died, and this
section mainly concerns Vasubandhu’s relationship with Saṁghabhadra”. Saṅghabhadra is
herein presented as a specialist on the Vibhāṣā.

72 Mejor (1991, p. 5, fn. 13) highlights the fact that Wogihara in Hastings (1921, 595b) does
not make mention of Bu-ston’s ཆོས་འʊང་.

73 Obermiller (1931, vol 2, p. 142–47).
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(2013, pp. 241–47). The work is divided into two sections, with an account
of Vasubandhu’s life74 comprising the first and a listing of works attributed
to Vasubandhu forming the second segment.

4. Tāranātha’s Ȣ་གར་ཆོས་འʊང་, transmitted by Schiefner (1868a, pp. 92.19–
98.19) and translated by D. Chattopadhyaya and Chimpa (1990,
pp. 167–75), was finalized in 1608 C.E.75

It should be stated that scholarly opinion has been divided on the dependability
of the traditional sources. Those scholars who ascribe more credibility to the tra-
ditional sources—“despite their obviously hagiographical nature”76—accept the in-
digenous presentation that the great diversity of views and standpoints apparent
in Vasubandhus works can be plausibly attributed to the philosophical develop-
ment of Vasubandhu himself. Thus it is posited that Vasubandhu, initially of Sar-
vāstivādin affiliation, had been gradually attracted to the Sautrāntika view, and
from Sautrāntika to the budding Yogācāra-school, in whose ascendancy both he
and his half-brother played pivotal roles.

Already early into the investigations of the historical facts regarding Vasubandhu’s
life, another group of scholars have doubted the plausibility of the traditional ac-

74 The brief summary provided by Mejor (1991, p. 6) is helpful for a first cursory introduction
to the episodes emphsized in the account: “Vasubandhu studied in Kashmir the Vibhāṣā and
seven Abhidharma treatises under the direction of Saṅghabhadra. In Nālandā he met his
brother Asaṅga and was converted by him to Mahāyāna. It was only after his conversion that
Vasubandhu composed the verses of the Abhidharmakośa. Saṅghabhadra, having read both
the aphorisms and the later commentary, expressed his will to meet Vasubandhu in a dispute,
but in the meantime Vasubandhu left for Nepal and shortly [thereafter] died there.”

75 As for an abbreviated synopsis of its contents and character, let us briefly display the sum-
mary given in Mejor (1991, p. 6). Taranātha “says that he derived his information on the
brothers Asaṅga and Vasubandhu both from Indian and Tibetan sources. It is said that Vas-
ubandhu was born a year after Asaṅga’s ordination. Vasubandhu was ordained in Nālandā,
studied the Abhidharma with Saṅghabhadra in Kashmir, and then, for many years taught
the Śravakapiṭakas in Kashmir and Magadha. In Magadha Vasubandhu met his elder brother
Asaṅga and was converted by him to Mahāyāna. The story about the composition of the
Abhidharmakośa is placed at the very end of Tāranātha’s account. Tāranātha tells us that
Vasubandhu was a contemporary of the Tibetan king Lha tho tho ri gñyan btsan, but the
legendary character of the king makes it impossible to ascertain his exact date”. In a con-
comittant footnote, Mejor (1991, p. 6, fn. 18) provides references to Golzio (1984, pp. 41,
43), Das (1881, pp. 216–), and A. Chattopadhyaya (1967, p. 179), whose overall assessment
of the historicity of the potentate can be briefly summarized thus: this “much alone can be
asserted that Lha-tho-tho-ri is mentioned as the fifth ancestor of Sroṅ-btsan-sgam-po, who
died in A.D. 650”.

76 Franco (2017, p. 961).
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counts. É. Lamotte (1936, p. 179), for example, states with regards to the ‘enig-
matic person’77 that is Vasubandhu:

Ses biographes, depuis Paramārtha jusqu’aux auteurs des mélanges Lan-
man, exigent trop de notre crédulité: qui donc croira que Vasubandhu,
sans parler de ses accointances avec le Sāṃkhya, fut Vaibhāṣika dans sa
jeunesse, Sautrāntika dans son âge mûr, Vijñānavādin dans sa vieillesse et
Amidiste[78] à sa mort? À notre avis, Vasubandhu a trop vécu, trop pensé,
trop écrit; et avant de se prononcer sur sa personnalité, il faudrait avoir
lu, critiqué et comparé toutes ses œuvres. Nous sommes loin de pouvoir
le faire.79

2.1.2 Dating Vasubhandhu’s Life

As Mejor (1991, p. 3) noted, two different theories as to the correct dating of Vasub-
andhu emerged in the inceptive stage of the 20th century. Péri (1911, pp. 339–390)
and Demiéville (1954, p. 397) dated him to the fourth century C.E.; Takakusu
(1904c, pp. 269–569)80 on the other hand, set his dates to 499–569 C.E. Ui set the
dates of Vasubandhu to 320–400, Frauwallner, distinguishing between Vasub-
andhu “the elder” and Vasubandhu the “Kośakāra”, sets the dates of the former to
320–380 C.E. and the dates of the latter to 400–480 C.E. Hikata, conversely, not

77 =‘personage énigmatique’ (É. Lamotte 1936, p. 179).
78 Kritzer (2019, p. 505) likewise notes that there “is no evidence in the biographical literat-

ure for Vasubandhu’s Pure Land beliefs, and the East Asian assertion of such seems to be
connected with Vasubandhu’s putative authorship of the Sukhāvatīvyūhopadeśa. Although
Vasubandhu is named as the author at the beginning of the Chinese translation, it is unclear
when this statement of authorship became part of the text (T.1524 [XXVI] 230c16). The
attribution is found also in the Kaiyuan shijiao lu (T.2154 [LV] 41a22), but this could well be
based on the text’s own attribution.”

79 Translated in E. Lamotte (1987, p. 32): “His biographers, from the time of Paramārtha up
to the authros included in the Lanman collection, demand too much of our credulity: who
can believe that Vasubandhu, without mentioning his acquaintance with the Sāṃkhyā, was
a Vaibhāṣika in his youth, a Sautrāntika in his mature years, a Vijñānavādin in his old age,
and a Pure Land follower of Amitābha at his death? In our opinion, Vasubandhu lived too
long, thought too much, and wrote too much; and before giving a verdict with respect to his
personality, one should have read, criticized and compared all of his works. And we are now
far away from being able to do so.”

80 Also refer to his subsequent studies (Takakusu 1905; Takakusu 1929).
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making such a distinction, dates the life of Vasubandhu to 400–480 C.E.81, thereby
aligning precisely with the assessment in Mejor (1991, p. 5).

The exact dates of his life remain to be ascertained, though assessments by contem-
porary experts—who have had the opportunity to assess and evaluate the research
advanced in the 20th century—differ merely in the scope of decades82. Kritzer
(2019, p. 492) believes “the second half of the 4th century to the first half of the 5th

century CE” to be a more accurate delimitation. Wogihara in Hastings (1921,
595b) suggests a slightly later date, assuming the period of ca. 420–500 CE as the
demarcation of Vasubandhu’s life span.

2.1.3 Is there more than one Vasubhandu?

In 1919, La Vallée Poussin, following a line of reasoning that was “based on
the evidence provided by Yaśomitra in his” Sphuṭārthābhidharmakośavyākhyā, had
already suggested that we need to “distinguish the Kośakāra, i.e., the author (° kāra)
of the Abhidharmakośa, from an earlier Vasubandhu”83. The textual evidence he
cited in support of this argument is the reference to “the old teacher Vasubandhu”
(वृĦाचायªवसुबÆध)ु84 and “the elder Vasubandhu”85 (ÖथिवरवसुबÆधु). In and of itself, it could
be plausibly argued that ‘elder’ as an epithet is here employed simply in order to
express Yaśomitra’s reverence, without necessarily implying a distinction between

81 Refer to Hirakawa (1973, pp. ii–iii) for a more intricate recapitulation of the arguments of Ui,
Hikita, and also Frauwallner. Note that each of the scholars spin a slightly differing nexus
of dates of inter-related personæ, with Ui dating Maitreyanātha to 270–350 C.E. and Asaṅga
to 310–390 C.E. Frauwallner dates Maitreyanātha to ca. 300 and Asaṅga to 315–390 C.E.
Hikata dates Maitreyanātha to 350–430 C.E. and Asaṅga to 395–470 C.E.

82 In the early 20th century, Kern situated Vasubandhu in the sixth century (Péri 1911, p. 339).
Kritzer (2019, p. 496), with a reference to Takakusu (1929, pp. 79–81) shows how “by 1920,
various dates of Vasubandhu’s death between 350 and 533 had been suggested by Western
and Japanese scholars”.

83 Buescher (2013, p. 368).
84 Refer to Wogihara (1936, p. 35, l. 20): आौयभतूपणािदित अपर इित । वृĦाचायªवसुबÆधुः । .
85 Refer to Wogihara (1936, p. 289, l. 6) Öथिवरो वसुबÆधुराचायªमनोरथोपाÅयाया एवमाह । ; likewise, there

is an occurrence in Ch. 4 Wogihara (1936, p. 247, l. 9): ÖथिवरवसुबÆधुÿभृितिभरयं हतेुŁĉः । .
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historical personæ86. Since, however, evidence regarding Vasubandhu’s dates87 is at
the time both sparse and partially contradictory, and since there is a noteworthy
diversity in philosophical approaches88 attested in his works, one should not dismiss
the theoretical possibility of such a state of things without sufficient scrutiny.

La Vallée Poussin surmised that this “old teacher”, the “elder Vasubandhu” was
maybe Asaṅga’s brother who, through the active involvement of Asaṅga, later con-
verted to the Mahayāna89; according to that theory, he was not in fact the author of
the Abhidharmakośa—nor indeed of the Abhidharmakośabhāṣya—but possibly the
teacher of the author of both of these works90.

Frauwallner (1951, pp. 23–24), for his part, noted “a divergent traditional chrono-
logy, viz. that which is found in Paramārtha’s Life of Vasubandhu and Hsüan-tsang’s

86 Admittedly, this objection holds more weight with regards to the term Öथिवर than with the
appellation वृĦाचायª. Mejor (1991, p. 4), for example, takes the opposite view, arguing that
that the use of these epithets should be regarded as dependable evidence for the Yaśomitra’s
distinction of two Vasubandhus and that Yaśomitra, in employing them, “expressis verbis
testified to the existence of an elder Vasubandhu.”

87 For the dating of Vasubandhu’s life, consult p. 28.
88 For Vasubandhu’s philosophical development, consult p. 27.
89 Buescher (2013, pp. 368–9).
90 If the lives of the elder and younger Vasubandhus overlapped chronologically, which would have

been the case if the former had been the direct teacher of the latter, the question understand-
ably could be asked who composed the Abhidharmakośabhāṣya; after all, both the scenario
that the “elder Vasubandhu” composed the work in support of his protegée is plausible—which
would also account for the fact that a few of the original Sarvāstivāda tenets are criticized—as
is the general understanding that the work is an autocommentary composed by the Kośakāra,
Vasubandhu “the younger”. Schmithausen (1987, p. 262) believes the latter scenario is more
likely, with a (stringently abbreviated) outline of some of his counter-arguments against ob-
jections to this position referred to in footnote 156 on page 37 of the present publication. In
fact, if it were accepted that indeed there had been two different Vasubandhus, their (near-
)contemporaneity is indeed established via Schmithausen (1992, pp. 392–7), who noted that
the Triṃśikā is quoted in (Guṇabhadra’s Chinese version of) the Laṅkāvatārasūtra. This dis-
covery, as Franco (2017, p. 962) notes, “made the two Vasubandhus, if two they ever were,
almost contemporaries. However, in spite of various acknowledged problems, Schmithausen
has not given up the assumption of the existence of two Vasubandhus, not only out of deference
to Frauwallner, but also because it is essential to his theory of Sautrāntika presuppositions in
the Viṃśatikā and Triṃsikā”.
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records”91, and in view of those discrepancies92, explored de la Vallée Poussin’s
budding theory further—eventually becoming its marked proponent. Essentially,
he posited that the evidence points towards the existence of two distinct historical
personæ, each named ‘Vasubandhu’, that were erroneously conflated only with the
passage of time. It should be emphasized, however, that according to Frauwall-
ner’s theory, the lives of the ‘elder’ (c. 320–380 C.E.) Vasubandhu, whom he
understood to be Asaṅga’s (half-)brother, the co-founder of the Yogacāra, and the
‘younger’ (400–480 C.E.) Vasubandhu—whom he identified as the ‘Kośakāra’ as well
as the composer of the Viṃśatikā[kārikā] and Trimśikā[kārikā]93—did not overlap;
hence Frauwallner never entertained the thought that one was the direct teacher
of the other.

Frauwallner’s theory was met with early and sustained criticism94.Jaini (1958)
read Frauwallner as positing that Vasubandhu the elder had converted to the
Mahāyāna, and that Vasubandhu the younger had not. On the basis of that un-
derstanding of Frauwallner’s argument, Jaini points to passages in the Abhid-

91 Mejor (1991, p. 4). Note that from among the two sources, Frauwallner (1951, p. 11)
clearly favoured Paramārtha’s account, since it precedes the Chinese rendition by about a
hundred years. That being said, Mejor (1991, p. 4) notes that shortly thereafter, Frauwall-
ner (1951, p. 18) writes somewhat disparagingly that the work is not only ”pieced together
by someone among his disciples on the basis of information hailing from him”, but, what is
more, that the conflation of the two separate persons of the name of Vasubandhu is directly
attributable “to a mistake by his pupils.” Mejor (1991, p. 4, fn. 9) likewise points out to us
that Demiéville (1961, p. 473, fn. 12), likewise, regarded Paramārtha’s account as ‘a source
of mediocre quality’ (“une source de médiocre aloi”).

92 Mejor (1991, p. 4) acknowledges that Frauwallner (1951, p. 11) also notes the reference
to an “old” and “elder” Vasubandhu in Yaśomitra, yet chides him for considerating him “only
as a supplementary witness”. Instead, he believes, (op. cit 4–5) “one should give the priority
to Yaśomitra for it is his commentary that contains several explicit references to the ancient
Vasubandhu and because it is preserved in Sanskrit, a fact which cannot be ignored in a
situation where this is the single commentary on the Abhidharmakośa preserved both in its
original Sanskrit and in the Tibetan translation.”

93 Refer to Frauwallner (1956, p. 351) and Frauwallner (1961, p. 132). As Mejor (1991, p.
4, fn. 5) notes, Schmithausen (1967, pp. 109–136) argues in favour of Frauwallner’s the-
ory, making the case that on “account of these Sautrāntika-elements, Viṃśatikā and Triṃśika
may be attributed to the author of Abhidharmakośaḥ. At the same time it appears that
such elements are wanting in the commentaries on the works of Matreyanātha and Asaṅga
attributed to Vasubandhu, a fact which seems to support the ‘two-Vasubandhu-hypthesis’ put
forward by Frauwallner.”

94 That is to say, Hirakawa (1973, introduction), providing ample references to Japanese lan-
guage works, gives a fair, yet critical assessment of even the discussion—incluing the revised
theory which Frauwallner formulated in response to Jaini’s initial objections.
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harmapradīpa, in which Vasubandhu the younger likewise is attacked for purported
Mahāyāna tendencies. A decade after first formulating his initial theory, Frauwall-
ner (1961, pp. 129–32) responded to Jaini’s objection and provided a more specific
argument in return, according to which the elder Vasubandhu, Asaṅga’s brother, “
‘was converted relatively early to the Mahāyāna and was the author of the ‘mass
of commentaries on the Sūtras and on the older Mahāyāna works.’95” The younger
Vasubandhu, Frauwallner (1951, pp. 129–32) holds, composed the Abhidhar-
makośa and the Vādavidhi, and—after likewise converting to the Mahāyāna in his
old age, indited the Viṃśikā and the Triṃśikā96. Kritzer (2019, p. 497) reminds
the reader that prior to that clarification in Frauwallner (1961), most

scholars have been under the impression that, according to Frauwallner,
Vasubandhu the elder was responsible for all the Mahāyāna works attrib-
uted to Vasubandhu, while Vasubandhu the younger was the author only
of the Abhidharmakośa and Paramārthasaptati. Although the references
to the “old Vasubandhu” could not be ignored, they have been generally
been written off as referring to “someone who has nothing to [do] with
Yogācara-Vijñavāda”97.

Although Frauwallner (1969, p. 425) reads Schmithausen (1967) as a cor-
roboration of his thesis regarding two Vasubandhus, it is important to note that
the latter employed a different methodology when assessing the material and had
a different set of concerns when analyzing Vasubandhu’s works. Franco (2017,
pp. 962–63) shows that the motivation behind Schmithausen’s more or less tacit
espousal of the theory of two Vasubandhu cannot be solely attributed to the re-
spect he held for Frauwallner, since the two Vasubandhu theory “is essential to
his theory of Sautrāntika presuppositions in the Viṃśatikā and Triṃśikā. Accord-
ing to Schmithausen, the brother of Asaṅga was a full-fledged Yogācāra, whereas
the Younger Vasubandhu only gradually gravitated towards the Yogācāra (Kośa,
Karmasiddhi, Viṃśatikā, Triṃśikā) in a process that never came to an end, for

95 Frauwallner (1951, pp. 129–32) cited in Kritzer (2019, p. 497).
96 It should be noted that Frauwallner (1951, p. 56) at first remained reticent, not willing to

ascribe these latter two works to either the “elder Vasubandhu” or the “younger Vasubandhu”.
Half a decade later, Frauwallner (1956, p. 351) proclaims that, if pressed, he would tend to
attribute the works to the “younger Vasubandhu”, though not without hesitation. Franco
(2017, 962, fn. 2) notes a peculiar detail that might underscore that Frauwallner (1956,
pp. 350–) was in doubt about the correct ascription, and that is that “these two works are the
only ones that appear under the heading of The Older Vasubandhu […] I am not sure whether
this indicates that at some earlier stage Frauwallner held the opposite opinion.”

97 Kritzer (2019, p. 497) in this last segment quotes Buescher (2013, p. 370.1).
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even in his last work, the Triṃśikā, certain Sautrāntika presuppositions are still
apparent.”

In response to a division of Vasubandhu’s purported works into two groups, separ-
ated along doctrinal lines98 which Schmithausen published a decade afterwards,
Buescher (2013, pp. 376–392) argues that the person who wrote the commentaries
on the Mahāyāna śāstras99 was a different individual from the author of the texts
Schmithausen (1987, 262n

101) attributed to the composer of the Abhidharmakośa.

Sthiramati’s Madhyāntavibhāgaṭīkā, in turn attributes the Madhyāntavibhāgabhāṣya
to a certain Vasubandhu; the latter text, in turn, has been contrasted with the
Mahāyānasūtrālaṃkārabhāṣya by Buescher (2013), who, basing his verdict primar-
ily on congruences amongst the two texts in the exposition of the ālayavijñāna,
concludes that both where composed by the identical Vasubandhu. At the same
time, Buescher (2013, pp. 382–385) argues that the composer of these three texts
is unlikely identical to the author who composed the Abhidharmakośabhāṣya, since
the philosophical exposition of the ‘person’ (पुģल) markedly differs stylistically100

in the final chapter of the Abhidharmakośabhāṣya and the Mahāyānasūtralaṃkāra-
bhāṣya. As regards the expositions regarding ‘momentariness’ (±िणकÂवा) contained
in these two works, Buescher (2013, pp. 385–92) has found a exposition in the
latter that is philosophically congruent with the former101; the former, in turn, is
attributed to “Vasubandhu the elder” by Yaśomitra. It is on the strength of his
doctrinal and stylistic analysis that Buescher (2013, p. 392) espouses the theory
that the commentary—the Abhidharmakośabhāṣya—was composed before the ‘root
text’ (Abhidharmakośakārikā) 102, the former by “Vasubandhu the younger”, the
latter by “Vasubandhu the elder”, who in turn betrays a philosophical and temporal
proximity to Asaṅga.

98 Refer to § 2.1.6 on page 37
99 Refer to the list of ten items subsumed under the category of ‘Commentaries on Mahāyāna

sūtras attributed to Vasubandhu incepting on page 42
100 Since it might be argued that the stylistic argument might not occupy the highest rungs in

the hierarchy of persuasiveness, one might wish to investigate Buescher (2013, pp. 382–85)
as referenced in Kritzer (2019, p. 497) and evaluate the matter on an individual basis.

101 [497]Kritzer2019 points to Buescher’s remarks, who “notes that the author of the former
criticizes a position according to which the cause of the disappearance of a flame is the absence
of firewood. Yaśomitra ascribes this position to the sthavira Vasubandhu”.

102 Kritzer (2019, p. 497), in this context, cites Buescher (2013, p. 392): “it has become
necessary to strictly distinguish this Vasubandhu [the Kośakāra] from an earlier Vasubandhu,
the Bhāṣyakāra, whose commentaries on important [Yogācāra-Vijñānavāda] works represent
an exegetical phase in closer proximity (temporally and otherwise) to Asaṅga”.
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Mejor (1991, p. 11) expresses his support for the theory of two Vasubandhus in no
uncertain terms, initially proclaiming that his “study of the commentaries on the
Abhidharmakośa confirms the fact of the existence of an earlier Vasubandhu, different
from the author of the Abhidharmakośa”. This claim is backed by a rigorous analysis,
specifically—but by no means exclusively—of the relevant fragments in Yaśomitra’s
ÖफुटाथाªिभधमªकोशÓया´या103. He summarizes his findings by saying that his assessment of
the situation, as well as the

data so far collected seem to speak in favour of Frauwallner’s hypothesis
of two Vasubandhus but, at the same time, his argument offered for the
priority of Asaṅga before the Kośakāra Vasubandhu cannot be accepted
because of inadequate interpretation of Yaśomitra’s testimony. On the
basis of the data collected above one can draw the following picture:
Vasubandhu the Kośakāra seems to be aware of the philosophical (Ab-
hidharmic) activity of an elder Vasubandhu; the elder Vasubandhu was
a preceptor of ācārya Manoratha and seems to be an adherent of the
Vibhāṣā, although his followers’ interpretations were subject to criticism
as non-Vaibhāṣika; the opinion of the elder Vasubandhu was ultimately
accepted by the Kośakāra; there are certain grounds to assume that the
interval between the elder Vasubandhu and the Kośakāra Vasubandhu
was not very long since in the discussion the commentators quote also
the opinions of Saṅghabhadra and Śrīlāta, two masters contemporary
with the Kośakāra; the references to the pūrvācāryas in the Abhidhar-
makośa and in Yaśomitra’s Vyākhyā as well as in Sthiramati’s Tattvārtha
are to the Yogācāras, Pūrṇavardhana refers to the pūrva-Sautrāntikas,
and Haribhadra’s reference is to the transmisison of the Prajñāpāramitā
tradition.

Though the scope and depth of analysis, clarity of thought, and knowledge of the
prior studies in this work is compelling, Mejor (1991, p. 49, fn. 217) himself finds
it necessary—at times—to rescind aspects of his verdict, as in the case of his noting
the (Kośakāra) Vasubandhu’s contemporaneity with Saṅghabhadra and Śrīlāta. In
this context, he remarks that he has the “impression that this fact (combined with
the preceding observations) seems to put a question mark before the hypothesis of
two Vasubandhus and to suggest a similar interpretation as in the case of Vāgbhaṭa.”

Evaluating the arguments brought forth by Frauwallner—who, incidentally, like-
wise argued that there were two Vasumitras104—and Buescher, it appears that the

103 For the kernel of the argument, refer to Mejor (1991, pp. 42–49).
104 Refer to Dhammajoti (2015b, p. 138), who explains that as “evidence for his assertion that
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narrower argument, viz. that certain works of Vasubandhu’s works can be stylist-
ically and philosophically grouped into distinct clusters appears convincing; and in
fact Schmithausen (1987) had made similar observations.

However, despite certain uneasy details regarding the dating of Vasubandhu, it ap-
pears more plausible to posit that one author underwent an internal development as
a natural process of maturation of thought, rather than to posit a complex scenario
where two distinct authors known as Vasubandhu lived closely one after the other,
both eventually converting to the Mahāyāna.

Dan Lusthaus (2000, p. 43, fn. 2) offers a different perspective in adressing the
theory regarding two different individuals known by the name of Vasubandhu, which,
in his estimation, mostly

arises from historical and chronological discrepancies between secondary
sources (such as Paramārtha’s biography of Vasubandhu) rather than
from a serious reading of the primary texts themselves[105]. Textually
it seems clear to me that Vasubandhu undergoes precisely the type of
evolution of thinking that one would expect from someone starting in
Sarvāstivādin thought, moving through Sautrāntika and related critiques,
and finally settling in Yogācāra. Two quick examples: (1) Vasubandhu’s
‘Mahāyānic’ works are as concerned with Abhidharmic categories as is the
Abhidharmakośa. His works exhibit a progressional unfolding. His Pañca-
skandha[-]prakāraṇa deals with a dharma list that is somewhere between
the seventy-five list (the kośa list) and the hundred list (the doctrinal
Yogācāric account) [...]; and the same could be said for the Triṃśikā
(though the Ch’eng Wei-shih lun attempts to account for both lists). His
One-hundred Dharma Treatise (T.31.1624) gives the mature account. (2)
The Triṃśikā mentions arhats but not bodhisattvas, indicating, at the

the second Vasumitra who proposes the kāritra theory — unlike the earlier Vasumitra — does
not teach migration of dharma-s in time, Frauwallner cites” *Abhidharmamahāvibhāṣāśāstra393

c

[contained in Takakusu and Watanabe (1924, №1545)].
105 It should be noted that Buescher (2013), in making his case in support of the two-

Vasubandhu theory over a decade after the publication of this excerpt, appears to have taken
this objection seriously, and considered philosophical and stylistic indicators in the primary
literature to buttress his stance, though significant difficulties remain.
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least, that Vasubandhu was still thinking in ‘pre-Mahāyānic’ categories
while writing it.”106,107

Though this segment is a somewhat abbreviated rendition108 of the main features
of the arguments fielded in support of, and in opposition to, the theory of two Vas-
ubandhus, it is hoped that it nevertheless relays the main arguments with sufficient
intricacy to facilitate understanding of the discussion as relevant to our present
purpose.109

106 Lusthaus (2000, p. 43, fn. 2) continues: “Though A. K. Warder, Amar Singh and their fol-
lowers have remained steadfast in their insistence that we should sharply distinguish between
two Vasubandhus, Frauwallner, the most important voice originally arguing for two Vasub-
andhus, has recanted and finally accepted that there was only one.

107 Franco (2017, 962–63, fn. 4) provides further specifications to Schmithausen’s assessment
of Vasubandhu’s stance towards the ‘आलयिव²ान’ not immediately apparent in Schmithausen
(1967): reading “Schmithausen’s 1967 paper, one certainly gets the impression that he argues
that in the Viṃśatikā, Vasubandhu did not accept the existence of the ālayavijñāna and the
multilayered series of cognition (see especially pp. 129–130). However, when I pointed out
that in this case one would have to assume that Vasubandhu accepted the ālayavijñāna and
multilayered series in the Karmasiddhi, rejected them in the Viṃśatikā and reaccepted them in
the Triṃśikā, Schmithausen kindly informed me that he did not mean to say that Vasubandhu
did not accept them, but only that he did not use them. Under this interpretation, it would
be difficult to maintain that a real developmemt has occured in Vasubandhu[’s] thought at
the time that separates ‘the system of the Viṃśatikā’ from ‘the system of the Triṃśikā.’ ”

108 An interesting tangent not further discussed in this presentation is the fact that, as Mejor
(1991, p. 15, fn. 58) remarks, “it has escaped the notice of the scholars that Tāranātha in
his Rgya gar chos ’byuṅ mentioned another (third?) Vasubandhu, an active propagator of the
Abhidharma. Due to a complicated question of Tāranātha’s chronology of teh Pāla kings”
[cf. (Naudou 1968, pp. 26–)] “it is not possible to ascertain his date with precision and
only very tentatively we can put the presumable date of this Vasubandhu about the middle of
the 9th century.” The segment in question is given in the edition of Tāranātha’s account by
Schiefner (1868a, p. 164, l. 4–5) as: ȝོབ་དཔོན་བ་ɖ་བནɂ་ཞེས་ȕ་བ་[5]དȕིག་གཉེན་ȋི་མཚན་ཅན་ཞིག་ȕོན་ཏ།ེ
ཆོས་མངོན་པའི་Ǹེ་Ǻོད་མང་Ɂ་གɖངས་སོ༎.

109 If a more in-depth scrutiny of the nuances of the arguments in support of, and in opposition
to, the theory is sought, the reader may consult some of the works listed in Skilling (2000,
p. 298, fn. 2), including Wayman (1961, pp. 19–24), Aiyaswami (1964, pp. ii–vi), Anthony
Kennedy Warder (1970, pp. 444–47), Hirakawa (1973, introduction), Dantinne (1980,
pp. 13–18), Nakamura (1980, pp. 268–73), Kochumuttom (1982, pp. xi–xiv), Anacker
(1984, pp. 1–24), Corless (1989, pp. 455–62), Pāsādika (1991, pp. 15–21), and Mejor
(1991, pp. 1–13).
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2.1.4 Broad Overview of Vasubandhu’s Philosophical Devel-
opment

The monastic scholar Vasubandhu (Tib. དȕིག་གཉེན་)110 composed a number of treat-
ises, amongst of which the most renowned are the Abhidharmakośabhāṣya, the
Triṁśikā, and the Viṁśikā. The last two works have, with the support of gen-
eral consensus, been characterized as “short texts written from the Yogācāra point
of view that are the basis for further developments in Yogācāra/Vijñānavāda philo-
sophy”111. The Abhidharmakośabhāṣya—presented in greater detail below112—on
the other hand, is an autocommentary to his verse presentation of Sarvāstivādin
Abhidharma, an autocommentary that differs from the root text insofar as that it
directly criticizes pivotal tenets of the orthodox Vaibhāṣika doctrine.

The scholarly consensus113 regarding Vasubandhu’s broader philosophical develop-
ment holds that in his earliest active period, Vasubandhu was an adherent of the Sar-
vāstivādin tenet system. The Abhidharmakośakārikā was composed from the Vaib-
hāṣika perspective114, its commentary, the Abhidharmakośabhāṣya, however, sup-
posedly written from the Sautrāntika-perspective115 criticized a number of the views

110 In the Chinese language, वसुबÆधु is transcribed as ‘Posoupandou’ ( ), and translated as
‘Shiqin’ ( ) or, alternatively, ‘Tianqin’ ( ).

111 Kritzer (2019, p. 492).
112 Refer to subsection 2.1.6 incepting on page 33.
113 Refer to Kritzer (2019, p. 505), who furthermore explains that four works in particular are

generally held to be doubtlessly attributable to Vasubandhu: The Abhidharmakośakārikā, the
Abhidharmakośabhāṣya, the Viṃś[at]ikā, and the Trimśikā.

114 Note that Kritzer (2019, p. 505) argues that “it is well known that even in the Abhidhar-
makośakārikās, which supposedly expound Vaibhāṣika doctrine, Vasubandhu uses the word
kila (“so they say”) to indicate that he disagrees with the Vaibhāṣika. Since it is also generally
accepted that the Abhidharmakośabhāṣya is a text about Vaibhāṣika rather than a Vaibhāṣika
text, we have no evidence outside of the biographies that Vasubandhu ever subscribed to
Vaibhāṣika doctrines.”.

115 Kritzer (2019, p. 505) lists some of the philosophical characteristics typically associated
with the Sautrāntika perspective as: “a denial of the reality of past and future dharmas,
a downgrading of certain dharmas, particularly the cittaviprayuktasaṃskāras, to the status
of prajñaptisat (the provisionally real), an explanation of personal karmic continuity in
terms of saṃtatipariṇāmaviśeṣa (transformation of the life-stream; Cox, 1995, 95) and bīja
(seeds), and certain versions of an ālayavijñāna,(storehouse consciousness). All of these,
save ālayavijñāna, are found in the Abhidharmakośabhāṣya.” Note that the ālayavijñāna is
mentioned and utilized as a concept in the Karmasiddhiprakaraṇa and the Pratītyasamutpā-
davyākhyā (*Pratītyasamutpādādivibhaṅganirdeśa). As Kritzer2019 (ibid.) has noted, with
a reference to É. Lamotte (1936, p. 178), Matsuda (1982, p. 44) and Kritzer (1999,
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espoused in the Abhidharmakośakārikā—some of them integral to the Vaibhāṣika sys-
tem. After Asaṅga had effected Vasubandhu’s conversion to the Mahāyāna, the lat-
ter indited the Viṃśikā, the Trimśikā, and the Trisvabhāvanirdeśa from the Yogācāra
point of view. As Kritzer (2019, p. 505) notes,

The Viṃsikā is famous for rejecting the real existence of the external
world, the Triṃśikā for its exposition of ālayavijñāna, and the Trisvab-
hāvanirdeśa for its explanation of the three natures, kalpita (the fabric-
ated), paratantra (the dependent), and pariniṣpanna (the perfected). The
Viṃśikā and Triṃśikā are in many ways the basis of what is considered
to be the “Yogacāra” school.

Kritzer (2019, p. 505) reminds us that many “other works have been attributed
to Vasubandhu some of which have been characterized as Sautrāntika, others as
Yogācāra.”116

2.1.5 Vasubandhu’s Life

“In a study of the biographies of Vasubandhu we are faced with a number
of doubtful, contradictory and purely legendary elements. It is by no
means an easy task to determine which factors among those which we are
not at all certain in character are trustworthy.”

—Mejor (1991, p. 6)117

pp. 198–99): some “scholars have considered the concept of ālayavijñāna to be a peculiarly
Sautrāntika one”.

116 Kritzer (2019, p. 505) proceeds to remark that while “the information provided by traditional
sources on the life, thought, and works of Vasubandhu cannot be blindly accepted, neither can
it be blithely ignored. Many of the works that are not widely acceptedd today as Vasubandhu’s
were attributed to him at very early dates. It is quite possible that Vasubandhu’s prestige was
a factor in attracting his name to works composed by others. Nevertheless, these problematic
works also deserve careful study, regardless of whether or not they were, in fact, written by
Vasubandhu.”

117 Note that Mejor (1991, p. 7) might by slightly more sceptical than necessity warrants in
narrowing the window of probable facts down to a summary of “two points: 1° Vasubandhu’s
composition of the Abhidharmakośa-kārikā and bhāṣya and a subsequent controversy with a
Kashmirian Vaibhāṣika master, Saṅghabhadra,
2°Vasubandhu’s conversion to Mahāyāna under the influence of his elder brother Asaṅga.”.
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In evaluating the historical data regarding Vasubandhu’s life, it has become clear
that at the very outset, the issue regarding the exact delimitations of Vasubandhu’s
lifespan remains to be settled118. Nevertheless, there is little reason to vehemently
disagree with the broad era envisaged by Kritzer (2019, p. 492), which he assumes
would havein all likelihood spanned from around “the second half of the 4th century
to the first half of the 5th century CE”.

According to the inceptive segments of Paramārtha’s account, Vasubandhu was born
into a family of high standing, to a father known as the Brāhmin Kauśika. Of his
elder (half-)brother we learn that he had been the famous Sarvāstivāda monk who,
later in life, co-founded the Yogācāra (or Cittamātra) branch of the Mahāyāna doc-
trine, adopted the name ‘Asaṅga’, and—supposedly as a consequence of a celestial
vision of Tuṣita heaven—composed the Yogācārabhūmi ( ). Bu-ston relates in
the opening segments of his ཆོས་འʊང་ that while Vasubandhu was born to a Brah-

min, Asaṅga “was born from a union with a kṣatriya”119. Paramārtha’s account
also lists a certain ‘Viriñcivatsa’ as Vasubandhu’s younger brother. Since nothing
much is known about the individual known as Viriñcivatsa, apart from his having
been a Sarvāstivāda monk who “was said to have attained arhatship”120, it is likely
a factually correct statement that, in spite of its indubitable devotional and cultural
value, has been omitted by the authors of the other sources for its lack of broader
historical and philosophical purport.

According to Paramārtha’s account, Vasubandhu was born in Puruṣapura121; Bu-
ston, however, appears to indicate that Vasubandhu was born in Central India.

Further information remains fragmentary. Bu-ston remarks that Vasubandhu, in his
early life, began to study the Vibhāṣā and the seven canonical Abhidharma texts
with Saṅghabhadra in Kashmir. He reminds the reader that the Jñānaprasthān-
aśāstra was composed in that locality, together with the Vibhāṣā, mentioning that
these texts were to be shielded from doctrinal contamination by rival doctrines,
and by the Mahāyāna doctrine in general122, though that effort was ultimately un-

118 Refer to § 2.1.2 on page 18 above.
119 Mejor (1991, p. 6).
120 Kritzer (2019, p. 492).
121 According to K. T. Sarao (2017), Puruṣapura has been “identified with modern Peshawar,

capital of Khyber Pakhtunkhwa in Pakistan”. Mejor (1991, p. 5) likewise provides ”Pe-
shawar” in bracketed parenthesis, without giving further sources or explanantion. Hsüan-
tsang’s account, not being specific about the precise locality of Vasubandhu’s birth, gives
Gandhāra as the general region of his birth.

122 Though it is factually correct that these texts emerged in Kashmir, we should not assume
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successful, since the Vibhāṣā was introduced to Ayodhyā via a teacher known as
‘Posousubatuoluo’ ( ).

Paramārtha intimates that, upon learning that in his absence, the elderly Buddhist
monk Buddhamitra had lost a doctrinal dispute in Ayodhyā123 with the Sāṃkhya pro-
ponent known as ‘Vindhyavāsa’, Vasubandhu composed the *Paramārthasaptati124

( ) with the aim of refuting Vindhyavāsa’s *Sāṃkhyaśāstra ( , a.k.a
125). Paramārtha mentions that as a consequence, Vasubandhu was rewar-

ded by king Vikramāditya and crafted the Abhidharmakośakārikās126 as a result
thereof. These “root verses” of the Abhidharmakośa, as Kritzer (2019, p. 492)
notes, engage “the meaning of the Vibhāṣā” and forwarded these to his teachers
in Kashmir—more specifically, according to Bu-ston’s account, Vasubandhu sent
the root-verses of the treasury of Abhidharma to Saṅghabhadra127. According to
Bu-ston, Saṃghabhadra positively received the Abhidharmakośakārikā, and even
composed the *Sūtrānurūpa128 (མདོ་དང་མɀན་པ་) as a result of being inspired by Vasu-
bandhu’s composition. Vasubandhu indited the Abhidharmakośabhāṣya either after
having received a request for further clarification (as Bu-ston presents it), or, as
Hsüan-tsang opines, in order to refute the notions of the Vaibhāṣika teachers. Bu-
ston’s account presents the genesis of the Abhidharmakośabhāṣya as the effect of
Saṅghabhadra’s students’ discontent over Vasubandhu’s use of the term “िकल” (‘as

that their composition was temporally proximate to Vasubandhu’s arrival in Ayodhyā ( ).
Willemen et al. (1998, p. xii) helpfully provide the historical backdrop to the generation of
these works in explaining that when “the Kuṣāṇas come to power, i.e. from the 1st. cen-
tury A.D., the Sarvāstivādins in Kaśmīra gained influence. In the 2nd. century the people
of Kaśmīra organized their Abhidharma into one text plus six. The *Aṣṭagrantha was rein-
terpreted and renamed *Jñānaprasthāna and its *Mahāvibhāṣā, together with the six earlier
texts became the orthodoxy of the Sarvāstivādins, their Abhidharmapiṭaka, under the patron-
age of the Kuṣāṇas. It is noteworthy that also the Sthaviravādins had seven texts in their
Abhidharma”.

123 Paramārtha informs us this was during the period of Vikramāditya’s rule.
124 Circumstances surrounding the writing of the *Paramārthasaptati are absent in Hsüan-tsang’s

account, as well as in Bu-ston and Tāranātha.
125 Taishō №2137
126 According to Bu-ston (and Tāranātha), Vasubandhu had returned to Nālandā before compos-

ing the Abhidharmakośakārikās—that is to say, they posit that “it was only after his conver-
sion to Mahāyāna that Vasubandhu wrote the verses of the Abhidharmakośa” (Kritzer 2019,
p. 494).

127 Note that Hsüan-tsang does not relay specifics regarding the genesis of the Abhidhar-
makośakārikās.

128 This is the reconstruction put forward by Kritzer (2019, p. 494) with reference to the argu-
ments relayed in Mejor (1991, p. 29).
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it is called’) in his critique of the Sarvāstivāda129, since it implies an act of distan-
cing from the point made from the side of the speaker. As we shall investigate in
greater detail below130, the Abhidharmakośabhāṣya is fundamentally a Sarvāstivādin
exposition of the Abhidharma with a significant degree of Sautrāntika influence; this
latter fact caused some consternation amongst his Kashmiri teachers, who objected
to Vasubandhu’s departure from Sarvāstivāda orthodoxy.

King Vikramāditya’s son, prince Bālāditya, so Paramārtha informs us, was tutored
by Vasubandhu. From here on, now Paramārtha’s account differs from Hsüan-
Tsang’s, with the former stating that owing to this fact, Bālāditya, upon assuming
the throne, as an act of grateful reverence, made offerings and invited Vasubandhu
to dwell in Ayodhyā, much to the chagrin of Bālāditya’s brother in law, Vasurāta,
who attacked the Abhidharmakośabhāṣya from the perspective of grammar (Óयाकरण).
This attack was unsuccessful, however, since Vasubandhu invalidated both each at-
tack launched against him and Vasurāta’s treatise in toto. This prompted Vasurāta
to summon Saṅghabhadra from Sindh131 and task him with the scholarly refutation
of the Abhidharmakośabhāṣya. As a result, the latter composed the *Samayapradīpa
( , Tōh №1563) and the *Nyāyānusāra ( Tōh №1562). Whilst the former
treatise can be characterized as a straightforward commentary to the Vibhāṣā, the
second is of a more polemical nature, defending the Vibhāṣā against the Abhidhar-
makośabhāṣya and attacking the later in turn. Vasubandhu, citing old age, put down
an invitation for debate forwarded by Saṅghabhadra.

Hsüan-tsang’s account of this episode differs in that it posits that Saṅghabhadra
composed the Jushebao lun ( )—what was to become the *Nyāānusāra—as a
guideline for his students to criticise Vasubandhu, in particular the Abhidharmakoś-
abhāṣya. According to Hsüan-tsang’s take, Vasubandhu was residing in Ṭakka in the
town of Śākala132 when he learnt that Saṅghabhadra was arriving in the vicinity133.
Hsüan-tsang’s account likewise states that Vasubandhu turned down the opportun-
ity to debate the master, yet frames the rationale for this decision in a different
manner: Vasubandhu’s supremacy would not be adequately acknowledged by the
congregation gathering in Śākala, and so he set out for central India before Saṅgh-

129 Kritzer (2019, p. 495).
130 Refer to subsection 2.1.6, beginning on page 33.
131 Chin. Tianzhou ( ).
132 Kritzer (2019, p. 493) mentions that this locality corresponds to Sialkot in Pakistan.
133 Bu-ston and Tāranātha, in contrast, write that Vasubandhu left for Nepal with the specific

aim of avoiding a debate with Saṅghabhadra, yet citing the wish to visit the Svayambhū stūpa
as a reason.
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abhadra had completed his journey. The letter, falling ill, instructed his pupils to
transfer the Jushebao lun to Vasubandhu before passing away. The work was de-
livered to the latter, together with Saṅghabhadra’s wish that Vasubandhu study it
with a benign intention, and not cast aspersions on the composition. Vasubandhu,
Hsüan-tsang writes, clearly made the messenger aware of his capacity to fully inval-
idate Saṁghabhadra’s wok, yet would not do so because it, in fact, corroborated
Vasubandhu’s own stance. Instead, so Hsüan-tsang, Vasubandhu chose to alter the
title of Saṅghabhadra’s work to *Nyāyānusāra ( )

Anticipating Asaṅga’s invitation of Vasubandhu to return to Puruṣapura, Para-
mārtha interjects a statement that Vasubandhu was, at that stage of his life, a
stout proponent of the Śrāvakayāna who eschewed the Mahāyāna, and proclaimed
the latter cannot be counted as authentic teaching of the Buddha (बुĦवचन). Directly
addorsed to this interjection is a description of how Asaṅga, feigning illness, impelled
his brother to return to his native Puruṣapura134, where he harshly—and effectively
—reproached a repentant Vasubandhu for his disdain for the Mahāyāna135. Hsüan-
tsang, Paramārtha (and Tāranātha) describe the process of tutoring his younger
brother in the essentials of the “great vehicle”, he instilled a sense of the superiority
of the Mahāyāna in the latter, and caused the penitent Vasubandhu to henceforth
dedicate himself to the study and propagation of the Mahāyāna path.

In closing his account, Paramārtha lists the works he deems plausibly attributable to
Vasubandhu136 and specifies Ayodhyā to be the place of Vasubandhu’s death at the
ripe age of eighty—yet not before making a bold statement regarding the purport
of Vasubandhu’s works, declaring that “all who study Hīnayāna and Mahāyāna in
India and in the bordering regions use Vasubandhu’s writings as the basis for their

134 Bu-ston actually states that prior to meeting Asaṅga, Vasubandhu actively criticized Asaṇga
and the Mahāyāna whle being active at Nālandā; also, Bu-ston (and Tāranātha) state that the
cause of Vasubandhu’s and Asaṅga’s meeting was Vasubandhu’s hearing Asaṅga’s students
recite the Akṣayamatinirdeśa and the Daśabhūmikasūtra in a monastery (in section II of Hsüan-
tsang’s account). Bu-ston states that Asaṅga, in fact, intentionally sent two of his disciples
with the express order to recite these texts to Vasubandhu. Bu-ston then relates that it was
to those two disciples that Vasubandhu made the offer to cut out his tongue, and that it was
those two students who in turn instructed Vasubandhu to seek out Asaṅga.

135 The sources unequivocally state that Vasubandhu offered to cut out his tongue as a symbolic
act of penance, which Asaṅga rejected in all sources. According to Paramārtha, Asaṅga instead
enjoined him to teach the Mahāyāna, Hsüan-tsang’s account states that Asaṅga implored
him to praise the Mahāyāna, Bu-ston and Paramārtha, in contrast, describe how Asaṅga
instructed Vasubandhu in the Mahāyāna and—rather than cutting out his tongue—incited
him to compose commentaries on Mahāyāna treatises.

136 Refer to 2.1.6 on page 38.
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study”137. According to Bu-ston and Tāranātha, Vasubandhu passed away in Nepal,
and Hsüan-tsang, not specifying the locality of Vasubandhu’s demise, relays that
Vasubandhu passed away three years after Buddhasiṃha, the disciple of Asaṅga.

Mejor (1991, § 4, p. 13–18) provides a concise, yet dense, account of Vasubandhu’s
teachers, disciples, commentators, and opponents.

2.1.6 Vasubandhu’s Works

Sources

From amongst the four bibliographical accounts of Vasubandhu briefly presented
above138, Paramārtha’s, Hsüan-tsang’s, as well as Bu-ston’s account present differing
lists of works ascribed to Vasubandhu139 Tāranātha’s Chos ’byung, a comparatively
late source (1608 C.E.), nevertheless intermittently offers useful information worthy
of critical weighing140.

In addition, scholars have consulted the Chinese Tripiṭaka141 and Tibetan Bstan
’gyur (Ui 1934) and analyzed the diverse loci wherein works are attributed to Vas-
ubandhu.

137 Kritzer (2019, p. 493).
138 Refer to section 2.1.1 on page 15.
139 For a separate listing of attribution in Paramārtha’s Life of Vasubandhu, refer to Mejor

(1991, § 3a, pp. 7–8); for Hsüan-tsang, consult Mejor (1991, § 3b, p. 8). For the earliest
Tibetan source listing works of Vasubandhu, the early 9th century lhan (d)kar ma catalogue
as translated and edited by Lalou (1953), refer to Mejor (1991, § 3c, pp. 8–9), for the
listing in Bu-ston’s Chos ’byung refer to Mejor (1991, § 3d, pp. 9–10). In general, as Mejor
(1991, p. 11) notes, “the list of works ascribed to Vasubandhu the elder is very much similar
to Paramārtha’s list, and the list of works ascribed to Vasubandhu the younger is close to the
lists of Hsüan-tsang and Bu-ston. The list compiled by” Yamaguchi (1966) “covers most of
the works which are ascribed to Vasubandhu by the Chinese and Tibetan catalogues of the
Buddhist Tripiṭaka and contains 30 items.”

140 For example, as Mejor (1991, pp. 9–10) notes, Tāranātha “objected to Bu-ston’s threefold
division of Vasubandhu’s works arguing that the term prakaraṇa can be applied only to short
works in which some selected and important problems are explained; it cannot be used with
regard to commentaries, as for example the Pratītyasamutpādavyākhyā, nor to works of a lex-
icographical character, as for example the Vyākhyāyukti. Refer also to D. Chattopadhyaya
and Chimpa (1990, p. 172) and Vasiliev (1869, Part III, p. 130).

141 Consult Nanjō (1883, appendix i.6) and Demiéville et al. (1978, p. 275).



34 Doctoral Dissertation, University of Hamburg

What is more, Mejor (1991, pp. 11–12) gives a helpful overview of the most relevant
exernal references to works purportedly authored by Vasubandhu:

In Yaśomitra’s Abhidharmakośa-vyākhyā there are explicit references to
the Vyākhyāyukti and the Pañcaskandhaprakaraṇa, as well as implicit ref-
erences to the Pratītyasamutpāda-vyākhyā as the works of the Kośakāra-
Vasubandhu[142]. A lost work, the Paramārthasaptati(kā) is mentioned
by Kamalaśīla together with the Abhidharmakośa as works by Vasub-
andhu[143]. Probably a stanza from the Paramārthasaptatikā is quoted
in Kamalaśīla’s Pañjikā [144] and in Yaśomitra’s Vyākhyā [145]. It was de-
termined by La Vallée Poussin that the Gāthāsaṃgraha, a short work
preserved in the Tibetan translation, shows a direct dependence on the
Abhidharmakośa[146]. Sthiramati’s Triṃśikā-bhāṣya[147] contains a refer-
ence to the Pañcaskandhaprakaraṇa, and Haribhadra’s Abhisamayālaṃ-
kārālokā [148] refers to the Vyākhyāyukti. The latter text is referred to in

142 Refer to Mejor (1991, pp. 38–41, 57–62)
143 Note that Mejor (1991, p. 12) here refers to the segment in the तßवसंúहपिėका in the edition

provided by Krishnamacharya (1926, p. 134): “एवमाचायªवसुबÆधुÿभृितिभः कोशपरमाथªसĮितकािदÕविभÿया
ÿकाशनात् पराøाÆतम् ।। ”. Cf. Schayer (1934, pp. 92–) as well as (Takakusu 1904a; Takakusu
1904b).

144 According to Schayer (1934, p. 93) as cited in Mejor (1991, p. 12, fn. 34), Kamalaśīla
quotes a stanza which may have been taken from the परमाथªसĮित: “यदवे दिध तÂ±ीरं यÂ±ीरं तĥधीित च ।
वदता Łåरलेनैव ³यािपना िवÆÅयवािसना” (Krishnamacharya 1926, p. 22).

145 Wogihara (1936, p. 699, l. 25): “वषा तपाां क ोमयि तयोः फलम ् । चमपमेो ऽिनः
खतुदेसलः ।। ”, which in the Tibetan (P Tg, Chu, 381b

5) is transmitted as follows: “མཁའ་ལ་
ཆར་ཉིས་ཅི་ཞིག་ȕ། །དེ་གཉིས་འȖས་Ɇ་པགས་ལ་ཡོད། གལ་ཏེ་པགས་འȐ་ད་ེམི་ǳག གལ་ཏེ་མཁའ་འȐ་འȖས་Ɇ་མདེ༎”. Mejor
(1991, p. 12, fn. 35) with help from Prof. Schmithausen, has traced further references
in Frauwallner (1951, p. 151) as well as in Frauwallner (1982, p. 809). Likewise, he
notes that the “ascription of the stanza to Dharmakīrti by LVP, Kośa, IX, p. 233 n. 1 and
by Stcherbatsky, The Soul Theory of the Buddhists, Petrograd 1920, p. 952 n. 9, seems to
be wrong - the stanza is not found in any of his works (cf. E. Steinkellner, Verse-Index of
Dharmakīrti’s Works).”

146 Mejor (1991, p. 12, fn. 36) points to La Vallée Poussin (1924, addition to p. 137):
“L’essentiel de la doctrine des dix mauvais chemins de l’acte dans le commentaire du Gāthāsaṃ-
graha de Vasubandhu analysé par Schiefner” (Schiefner 1876–1881, p. 574) ”ou la théorie
du meurtre (objet, motifs, etc.; les Perses tuant père et mère, etc.) est prise exactement du
Kośa”.

147 Lévi (1925, p. 39, l. 4).
148 Refer to Wogihara ([1932] 1973, p. 137, l. 26–p. 138, l. 6): “तý ÿयोजनं सिपÁडाथ« पदाथªः सानुसंिधकः

स चोīपåरहारĲ वा¸यः सूýाथªवािदिभः । इित पĖिभराकारैः सूýं Óया´यातÓयिमित ाायुौ िनणêतम् । ”. This corres-
ponds to the Óया´यायुिĉ as transmitted in P Bstan ’gyur, Si, 33b

4–5): “འདིར་Ȭས་པ། མདོ་དོན་Ȭ་བ་
དག་གིས་ནི། །དགོས་པ་བɭས་པའི་དོན་བཅས་དང་། ཚƾག་དོན་བཅས་དང་མཚམས་Ȩོར་བཅས། །བǨལ་ལན་
བཅས་པར་བǲད་པར་ȕ༎”. Cf. Skilling (2000, p. 318, fn. 54), who remarks that the verse
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Vasubandhu’s Karmasiddhiprakaraṇa[149]. It was shown that large frag-
ments of the Pratītyasamutpāda-vyākhyā are quoted in the Karmasiddhi-
prakaraṇa[150]. Dignāga, one of the commentators of the Abhidharmakośa,
in his Pramāṇasamuccaya criticizes the logical works of Vasubandhu, the
Vādavidhi and the Vādavidhāna[151].i

Competing Theories regarding the scope of Vasubandhu’s authorship

Kritzer (2019, table 2) provides a comprehensive overview over the attested works,
the stratification of which, together with an extensive trove of information, has been
adapted for the display of the ensuing information, albeit with not insignificant
subsidiary information gleaned from Mejor (1991, pp. 7–13). That being said,
it is necessary to mention that the list of Vasubandhu’s works here reproduced,
though based on the most up-to-date evaluations in secondary literature, is not
uncontested. Noteworthy objections include the proposition forwarded by Wayman
(1989, pp. 202–3) that the commentary to the Mahāyānasutrālaṃkāra was written by
Asaṅga, not Vasubandhu152. Lastly, one might likewise wish to consult Nakamura
(1980, pp. 268–73) for an informative and detailed list of works ascribed to Vasu-
bandhu.

identified here “is also cited at Bu ston (Obermiller) I 71, and Sa-skya Paṇḍita adapts the
five topics in his mKhas pa la ’jug pa’i sgo” (Jackson 1987, vol I, p. 195).

149 Refer to the Karmasiddhiprakaraṇa in É. Lamotte (1936, fol 166a, p. 200, p. 252). As
Mejor (1991, p. 12, fn. 39) notes, “the Vyākhyāyukti together with its ṭīkā by Guṇamati
was extensively used by Bu-ston in his Chos ’byung (transl. Obermiller, passim). Obermiller
calle dattention to a passage which occurs in the Vyākhyāyukti (Tg, mdo lviii, 138a1-139b6)
and in the commentary on the Sūtrālaṃkāra (xii.9) ascribed to Vasubandhu (Chos ’byuṅ, I,
p. 26 n. 206)”. Also refer to Lindtner (1984, p. 154).

150 Refer to Muroji and 室寺 (1985)
151 Hattori (1968, p. 3).
152 Skilling (2000, p. 299, fn. 3) provides further leads to pertinent points of dispute regard-

ing the veracity of authorship ascriptions, including Braarvig (1993, pp. cxvii–cxxx), who
provides a in-depth scrutiny into the authorship-question regarding the Akṣayamatinirdeśa-
sūtra; Kiyota (1978b, pp. 249–96), Éracle (1984, pp. 293–323), and Inagaki (1998), in their
respective studies, assess the indicators in the textual fabric of the *Sukhāvatīvyūhopadeśa,
extant only in its Chinese translation.
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May153, a proponent of Frauwallner’s two-Vasubandhu-theory ascribes the fol-
lowing works to ‘Vasubandhu the elder’:

1. a commentary on Āryadeva’s Śataśāstra
2. the Madhyāntavibhāgabhāṣya
3. the Saddharmapuṇḍarīkopadeśa
4. a commentary on the Vajraccedikā
5. the Bodhicittotpādanaśāstra
6. the Mahāyānasūtrālaṃkārabhāṣya
7. a commentary on the Daśabhūmika

Conversely, the following works May attributes to ‘Vasubandhu the younger’:

1. the Abhidharmakośa
2. the Karmasiddhiprakaraṇa
3. the Pañcaskandhaka
4. the Vādavidhi
5. the Vādavidhāna
6. the Vādasāra (no longer extant)
7. the Viṃśatikā
8. the Triṃśikā

As we have noted previously154, external historical evidence regarding Vasubandhu’s
life and works is both contested and sparse. For that reason, scholars who have
grappled with the question of which works have been composed by Vasubandhu’s
works rather than simply attributed to the latter mostly take the approach that
Skilling (2000, pp. 298–99) has opted for in focusing primarily on cross-references
and stylistic features155. Evaluating the works with respect to these characteristics,

153 May (1971, p. 285, fn. 49; p. 288, fn. 63; p. 295, fn. 81; p. 296, fn. 82) as referenced in
Mejor (1991, p. 10, fn. 28). Lastly, one might also consider consulting the juxtaposition
May’s attribution of works to the ‘elder’ and the ‘younger’ Vasubandhus with scholars who do
not make any distinction between the two, such as Yamaguchi (1966) as cited in Hirakawa
(1973, xi, fn. 20) and Nakamura (1977), both summarized in Mejor (1991, § 3e, (2) pp.
10–11).

154 Refer back to the opening paragraph of section 2.1.5 beginning on p. 28; likewise refer to
section 2.1.1, beginning on p. 17.

155 To give full justice to the methodology employed by Skilling (2000, pp. 298–99), let us
briefly quote his rationale: “I use two main criteria. The first is cross-references in the works
of Vasubandhu himself or those of his commentators. These establish that the works are
related: that they were known to and accepted by Vasubandhu, or held by representatives of
his lineage to be his own compositions. The second criterion is style. Vasubandhu’s prose style
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Skilling (2000, p. 299) holds that the following set of works can be attributed to
the Kośakāra with relative certainty:

1. Works shown to be by the Kośakāra on the evidence of internal cross-references
or references by Vasubandhu’s commentators, and confirmed by style, sources
used, methodology, and development of ideas: the Vyākhyāyukti, the Karma-
siddhiprakaraṇa;

2. Works that may be accepted as by the Kośakāra on the evidence of style,
sources used, methodology, and development of ideas: the Gāthāsaṃgraha
texts (and their excerpt, the Ekagāthābhāṣya), the Viṃśatikā, the Triṃśikā,
and the Trisvabhāvanirdeśa.

Note that Skilling (2000, p. 299, fn. 3) emphasizes that his is an open list, and that
by the time of writing of his contribution, he had not had time to further investigate
other works commonly ascribed to Vasubandhu, “such as the commentaries on the
Madhyāntavibhāga and the Mahāyānasūtrālaṃkāra.”

Schmithausen (1987, p. 262) on the other hand, places slightly more emphasis
on the doctrinal indicators and philosophical characteristics borne out in the works
under scrutiny as an indicative factor of whether or not the composition in question
can be ascribed to Vasubandhu or not. In his evaluation attributes the following
works to ‘Vasubandhu the Kośakāra’156:

1. The Abhidharmakośabhāṣya
2. The Vyākhyāyukti
3. The Karmasiddhi
4. The Pratītyasamutpādavyākhyā
5. The Pañcaskandhaka

is distinctive: it is confident and learned, replete with citations and allusions to canonical and
other literature, and to the opinions of different teachers or schools. It often employs debate:
an ‘opponent’ raises an objection, which is resolved through recourse to reasoning or scripture.
Vasubandhu’s prose cannot be mistaken for that of, say, Asaṅga or Candrakīrti. His verse
is terse: compact, concise, mnemo[n]ic, it could not be mistaken for that of Nāgārjuna or
Śāntideva.”

156 Schmithausen (1987, p. 262) refers the reader to Matsuda (1984b, 96; 85 n. 5) in support
of his view, yet acknowledges that his own “position has been vehemently disputed by Amar
Singh (1984, 23ff., esp. 31ff.). His rigid dissociation of the author of AKBh from all works
cotaining any Yogācāra elements is, however, contradicted not only by undeniable internal
affinities (cp. Muroji and 室寺 (1985), passim [KSi, PSVy, AKBh]) but also by express
cross-references including a reference to AKBh in PSVy (cp. Matsuda (1984a, p. 1042)).”
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6. The Viṃśatikā
7. The Triṃśikā

Schmithausen (1987, p. 263) separates the above group from the following set of
works, “because in these certain central doctrinal peculiarities of the comparable
parts of the first group seem to be lacking (or at best marginal)”157.

1. The Madhyāntavibhāga
2. The Dharmadharmatāvibhāga
3. The Mahāyānasaṃgraha
4. The Mahāyānasūtrālaṃkāra

It should be noted that Schmithausen (1987, p. 263) here merely isolates clusters
of works that display a fundamental set of dogmatic coherence and affinity whilst
emphasizing that this fact “should not […] be misunderstood as a committment with
regards to the authorship problem”.

Attribution to Vasubandhu is largely uncontested

1. The Abhidharmakośakārikā 阿毗達磨俱舍論 has been translated by Hsüan-
Tsang as in 651 CE. Attribution of the Abhidharmakośakārikā
to Vasubandhu in the primary literature extends to Paramārtha, Bu-ston
(and Tāranātha). In the Taishō №1560, Vasubandhu is referred to as

. As regards further sources, Kritzer (2019, p. 499) has traced an at-
tributon of the Abhidharmakośakārikā to Vasubandhu in Kayuan shijiao lu
(Taishō№2154[LV] 557a

20)158

2. The Abhidharmakośabhāṣya has been translated by Hsüan-tsang159 as the
in 651–4 CE and by Paramārtha160 as the between

563–8 CE Attribution of the Abhidharmakośabhāṣya to Vasubandhu in
the primary literature extends to Paramārtha, Hsüan-tsang, Bu-ston (and
Tāranātha). In the Taishō №1558, Vasubandhu is referred to as , in Taishō
№1559, he is referred to as . As regards further sources, Kritzer (2019,
p. 499) has traced an attributon of the Abhidharmakośabhāṣya to Vasubandhu

157 For illustrations, consult Schmithausen (1987, p. 263, fn. 1–2).
158 further instances of attribution are interspersed in the work.
159 Tōh. №1558.
160 Tōh. №1559.



Michael Zrenner (Ven. Gyalten Jigdrel) 39

in the Kayuan shijiao lu (Taishō№2154[LV] 557a
22) It is the autocomment-

ary to the Abhidharmakośa and presents the material mostly in congruence
with the Sarvāstivādin perspective, yet, as has been widely observed, does
not remain uncritical with certain dogmatic standpoints of the Sarvāstivādin
stance on metaphysics161. As will be shown at a later stage in more detail162,
two editions have been produced on the basis of a fully extant Sanskrit text.
While Pradhan’s edition might be regarded as generally somewhat more de-
pendable than Shastri’s publication163, Birgit Kellner164, has pointed to
the fact that ̄the first edition (Pradhan 1967), in a noteworthy number of
instances, provides more solid readings than the second edition of the work
(1975).

The Abhidharmakośabhāṣya has been translated into Tibetan (T. 4090; Peking
5591) by Jinamitra and Dpal brtsegs ra kSi ta.

On the basis of Hsüan-tsang’s Chinese translation, a French translation has
been prepared by La Vallée Poussin (1971), which in turn has been trans-
lated into English by Pruden (1990).

The Chinese translation by Hsüan-tsang was translated by Nishi ([1935] 1978)
into Japanese in its entirety. Portions of the Abhidharmakośa have been
translated into Japanese from the Tibetan by Funabashi and S. Yamagu-
chi (1955)165 and from the Sanskrit by Funabashi (1987)166, Sakurabe and
Odani (1991), and Sakurabe, Odani, and Honjō Yoshifumi (2004).

Kritzer (2005, p. xx), moreover, highlights the significance of Saeki’s (1978)
“annotated edition of the Chinese translation … Hirakawa’s index to the
Sanskrit, Chinese, and Tibetan” (1973; 1977; 1978) and Fukuhara’s “study
of the kārikas” (1973; 1986) for the study of the Abhidharmakośabhāṣya.

3. The Viṃśikā (Tōh. №1588) has been translated by Prajñāruci between 538–
43 CE as the , by Paramārtha as the (Tōh. №1589) between
557–69 C.E., and by Hsüan-tsang as (Tōh. №1590) in 661 CE At-

161 Kritzer (2005, p. xx).
162 See § 4.1.4 onwards.
163 Shastri’s edition is published in four volumes (1970; 1971; 1972; 1973).
164 By way of personal communication, dated 14.4.2015.
165 Note that occidental scholarship at times renders ‘Funabashi’ as ‘Funahashi’, as, for example,

Kritzer (2005, p. xx).
166 Note that the work includes corrections to Wogihara’s edition.
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tribution of the Viṃśikā to Vasubandhu in the primary literature extends to
Paramārtha, Hsüan-tsang, Bu-ston (and Tāranātha). In the Taishō №1560
and №1589 Vasubandhu is referred to as , in the Taishō №1590, Vasu-
bandhu is referred to as . As regards further sources, Kritzer (2019,
p. 499) has traced an attributon of the Viṃśikā to Vasubandhu at the begin-
ning of the postface of Taishō№1589 ([XXXI] 73c

16) as well as in the Kayuan
shijiao lu (Taishō№2154[LV] 545c

5)

4. The Triṃśikā (Tōh. №1586) has been translated by Hsüan-tsang in 648
CE as the . Attribution of the Viṃśikā to Vasubandhu in the
primary literature extends to Hsüan-tsang, Bu-ston (and Tāranātha). In the
Taishō №1586, Vasubandhu is referred to as . As regards further sources,
Kritzer (2019, p. 499) has traced an attributon of the Triṃśikā to the Kay-
uan shijiao lu (Taishō№2154[LV] 545c

1).

5. The Vyākhyāyukti (ǹམ་པར་བཤད་པའི་རིགས་པ་, D № 4061) is attributed to Vasu-
bandhu in Bu-ston and Tāranātha’s accounts, as well as in Yaśomitra’s Abhi-
dharmakośavyākhyā 167, and the colophon of D 4061. Assessing internal and
external evidence168, Skilling (2000, p. 299) concludes that the

Vyākhyāyukti and the Vyākhyāyuktikhaṇḍaśata are interdependent.
Without reference to the Vyākhyāyukti, the Vyākhyāyuktikhaṇḍaśata
is a random collection of brief passages from the scriptures. Without
reference to the Vyākhyāyuktikhaṇḍaśata, the Vyākhyāyukti is incom-
plete, since the latter gives the extracts in abbreviation. Given this
interdependence, there is no reason to doubt that the two works are
indeed by the same author — Vasubandhu, according to the colo-
phons.

6. The *Vyākhyāyuktikhaṇḍaśata (ǹམ་པར་བཤད་པའི་རིགས་པའི་མདོ་Ǹེའི་Ɂམ་Ɇ་བȢ་ D №

4061) is attributed to Vasubandhu at the beginning of P № 5561169.

7. The Pañcaskandhaka (=Pañcaskandhaprakaraṇa), preserved in Taishō№1612,
has been translated by Hsüan-tsang in 647 CE as the . In Taishō
№1612, Vasubandhu is referred to as Vasubandhu is referred to as . Bu-
ston and Tāranātha ascribe the work to Vasubandhu, as does Yaśomitra170,

167 As contained in Pradhan (1975, vol 1, p. 9, l. 12). Kritzer (2019, p. 499) here refers to
Skilling (2000, p. 300, fn. 4).

168 Consult Skilling (2000, pp. 299–300) for further details.
169 Kritzer (2019, p. 499).
170 Skilling (2000, p. 304) has located four citations of the work in the Abhidharmakośavyākhyā.
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Guṇaprabha and Pṛthivībandhu171. Kritzer (2019, p. 499) has traced an
attributon of the work to the Kayuan shijiao lu (Taishō№2154[LV] 556c

22).

8. The Pratītyasamutpādavyākhyā (ǳེན་ཅིང་འȖལེ་པར་འʊང་བ་དང་པོའི་ǹམ་པར་དȕེ་བ་
བཤད་པ་, D № 3995) is attributed to Vasubandhu by Bu-ston, Paramārtha, and
in the colophon to D 3995.

9. The Karmasiddhiprakaraṇa as transmitted in Taishō№1608 has been trans-
lated as the by 172 in 541 CE Hsüan-tsang’s translation, entitled

, is contained in Taishō№1609 and has been completed in 651 CE. It is
attributed to Vasubandhu by Bu-ston and Tāranātha, as well as in the preface
to Taishō 1608 ([XXXI] 777b

10) and in Kaiyuan shijiao lu (Taishō№2154[LV]
556c

8). In Taishō№1608, Vasubandhu is referred to as , in Taishō№1609,
he is referred to as .

Works tentatively attributed to Vasubandhu

1. The Gāthāsaṃgraha (བǵན་བཅོས་ཚƾགས་ɖ་བཅད་པ་བɭས་པ་, D № 4102) attributes the
work to Vasubandhu in its colophon, though Kritzer (2019, p. 500) notes
that Ōtake (2013, p. 32) doubts this attribution.

2. The Gāthasaṃgrahaśāstra (ཚƾགས་ɖ་བཅད་པ་དོན་བɭས་པ་, D № 4103) is attributed
to Vasubandhu in the concomitant colophon.

3. The Ekagāthābhāṣya (ཚƾགས་ɖ་བཅད་པ་གཅིག་པའི་བཤད་པ་, D № 3988) is attributed
to Vasubandhu in its colophon, though Kritzer (2019, p. 500) notes that
Ōtake (2013, p. 32) doubts this attribution.

4. The Trisvabhāvanirdeśa has been attributed to Vasubandhu in the colophon

171 Consult Skilling (2000, pp. 304–5) for a demonstration of how “both Guṇaprabha and
Pṛthivībandhu, like Yaśomitra, attribute theKośa and Pañcaskanhaprakaraṇa to the same Vas-
ubandhu and treat the latter as a natural continuation of the former. La Vallée Poussin’s
notes show other places in which alternate definitions proposed by the Kośakāra reappear in
the Pañcaskandhaka” (La Vallée Poussin 1971, p. 121). Skilling (2000, p. 304) notes that
Dantinne (1980, pp. xxiii–iv) “has noted the relationship between the Pañcaskanhaprakaraṇa
and the Abhidharmakośa, Asaṅga’s Abhidharmasamuccaya, and the Triṃśikā-kārikā”s.

172 Kritzer (2019, p. 500) has suggested a retranslation into either *Vimuktisena or
*Vimokṣasena.
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of རང་བཞིན་གɖམ་ལ་འȸག་པའི་ʙབ་པ (D № 3843). Note that, however, the colophon

of རང་བཞིན་གɖམ་ངེས་པར་བǵན་པ་ (D № 4058) attributes the work to Nāgārjuna.

Commentaries on Mahāyāna sūtras attributed to Vasubandhu

1. The *Daśabhūmikasūtrabhāṣya (alt. *Daśabhūmikavyākhyā) has been trans-
lated by Bodhiruci as (Taishō№1522) in 508 CE, wherein he refers to
Vasubandhu as . Attribution of the work to Vasubandhu in the primary
literature extends to Hsüan-tsang, Bu-ston, and Tāranātha. As regards fur-
ther sources, Kritzer (2019, p. 500) has traced an attributon of the work to
Vasubandhu in the preface to Taishō№1522 ([XXVI] 123a

18), he also notes173

(ibid.) that one “passage is attributed to Vasubandhu in Mile pusa suowen
jinglun [ ]”. An attribution is also made in Kaiyuan shijiao lu
(Taishō№2154[LV] 541a

8)174

2. The *Vajracchedikāprajñāpāramitopadeśa has been translated by Bodhiruci
as (Taishō№1511) in 509 CE, wherein he refers to Vasub-
andhu as . It has likewise been translated by Yijing in 711 CE as the

(Taishō№1513), wherein Vasubandhu is referred to as
. Kritzer (2019, p. 501), crediting Ōtake, shows an attribution “to

Vasubandhu in Jingang xian lun [ ], a record of Bodhiruci’s lectures on
the commentary” (Taishō№1512 [XXV] 799a

13–20). Kritzer (2019, p. 501)
has likewise traced an attributon of the work to Vasubandhu in the Kaiyuan
shijiao lu (Taishō№2154[LV] 541a

14).

3. The *Saddharmapuṇḍarīkopadeśa has been translated by Bodhiruci and Tanlin
as (Taishō№1519) between 508–535 C.E., wherein he refers to
Vasubandhu as . It has likewise been translated by Ratnamati and
Seungnang in 508 CE (Taishō№1520), wherein Vasubandhu is referred to as

. The work is attributed to Vasubandhu by Paramārtha as well as in
the Kaiyuan shijiao lu (Taishō№2154[LV] 540b

4).

4. The *Sukhāvatīvyūhopadeśa has been translated by Bodhiruci as
(Taishō№1524) in either 529 or 531 C.E., wherein he refers to Vasubandhu as

173 Note that Kritzer (2019, p. 500) here credits Ōtake Susumu with tracing the source and
communicating the find per electronic message (Feb. 2, 2017).

174 further instances of attribution are interspersed in the work.
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. The work is attributed to Vasubandhu by Paramārtha as well as in
the Kaiyuan shijiao lu (Taishō№2154[LV] 541a

22).

5. The *Viśeṣacintābrahmaparipṛcchāśāstra is categorized as a commentary at-
tributed to Vasubandhu in Kritzer (2019, p. 501); however, no traceable
textual attribution has been provided further specifying this listing. The work
has been translated by Bodhiruci as (Taishō№1532) in 531
C.E., wherein he refers to Vasubandhu as .

6. The *Gayāśīrṣasūtraṭīkā has been translated by Bodhiruci as
(Taishō№1531) in 535 CE, wherein he refers to Vasubandhu as . Bu-ston
and Tāranātha attribute this work to Vasubandhu, as does the Kaiyuan
shijiao lu (Taishō№2154[LV] 541a

16).

7. The Sanskrit title of the (Taishō№1534) has not been reconstructed
either in Kritzer (2019, p. 501) nor in Lancaster and Park (2004, vol.
470, K 568)175—nor even in the Taishō shinshū daizōkyō electronic Chinese
Buddhist Canon176. Note that the latter two sources posit the translator was
Vimokṣaprajñā, whereas Kritzer (2019, p. 501) surmises that a duo accom-
plished the translation, with being either Vimuktisena or Vimokṣasena
and —in Kritzer’s estimation an equivalent to —referring to
Prajñāruci as accomplice. Apart from an attribution of the work to Vasub-
andhu in the preface of Taishō№1534, there is a parallel attribution in Kaiyuan
shijiao lu (Taishō№2154[LV] 543a

26).

8. The Sanskrit title of the (Taishō№1533) has not been reconstruc-
ted either in Kritzer (2019, p. 501) nor in Lancaster and Park (2004, vol.
470, K 569)177—nor even in the Taishō shinshū daizōkyō electronic Chinese

175 Lancaster and Park (2004, vol. 470, K 568) however helpfully notes that, according to
the concomitant colophon/preface, the work was translated “on the 13th day, 9th month, 3rd
year of Hsing Ho (建和), Eastern Wei dynasty (東魏) (October 18th, A.D. 541) in Chin-hua
Monastery (金華寺), Yeh-ch’eng (鄴城).” Lancaster’s entry, based on the colophon/preface,
also lists an attribution of the work to Vasubandhu “San chü tsu ching yu po t’i she (1 chüan)
(Vasubandhu) 三具足經憂波提舍”.

176 The canon is also known as 大正新脩大藏經. Refer to the entry listed under Taishō№1534
as contained in volume 26 of the “Śāstra section” via https://ntireader.org/taisho/t26.

html
177 Lancaster and Park (2004, vol. 470, K 569) however helpfully notes that, the work was

translated “11th day, 8th month, 3rd year of Hsing Ho (興和), Eastern Wei dynasty (東
魏) (September 16th, A.D. 541) in Chin-hua Monastery (金華寺), Yeh ch’eng (鄴城).” Lan-

https://ntireader.org/taisho/t26.html
https://ntireader.org/taisho/t26.html
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Buddhist Canon178. As regards the translator(s) of said work, note that the
same situation here applies as with the insofar as that that the latter
two sources posit the translator was Vimokṣaprajñā, whereas Kritzer (2019,
p. 501) surmises that a duo accomplished the translation, with being
either Vimuktisena or Vimokṣasena and —in Kritzer’s estimation an
equivalent to —referring to Prajñāruci as accomplice. Kritzer (2019,
p. 501) also posits a connection to . In the work, Vasubandhu is re-
ferred to as . Apart from an attribution of the work to Vasubandhu by
Paramārtha, as well as in the preface of Taishō№1533, ([XXVI] 355c

6) there
is a parallel attribution in Kaiyuan shijiao lu (Taishō№2154[LV] 543a

28).

9. The Sanskrit title of the (Taishō№1526) has not been reconstruc-
ted either in Kritzer (2019, p. 501) nor in Lancaster and Park (2004, vol.
470, K 569)179—nor even in the Taishō shinshū daizōkyō electronic Chinese
Buddhist Canon180. As regards the translator(s) of said work, note that the
same situation here applies as with the insofar as that that the latter
two sources posit the translator was Vimokṣaprajñā, whereas Kritzer (2019,
p. 501) surmises that a duo accomplished the translation, with being
either Vimuktisena or Vimokṣasena and —in Kritzer’s estimation an
equivalent to —referring to Prajñāruci as accomplice. Kritzer (2019,
p. 501) also posits a connection to . In the work, Vasubandhu is re-
ferred to as . The preface of Taishō№1526, ([XXVI] 273c

230) attributes
the work to Vasubandhu; there is a parallel attribution in Kaiyuan shijiao lu
(Taishō№2154[LV] 543a

24).

10. *Nirvāṇaśāstra (Taishō№1527) has been translated by Dharmabodhi during
the Yüan Wei dynasty181. The work is attributed to Vasubandhu by Para-
mārtha, and also in the Kaiyuan shijiao lu (Taishō№2154[LV] 543b

27); Ōtake

caster’s entry, also lists an attribution of the work to Vasubandhu “Chuan fa lun ching yu
po t’i she (1 chüan) (Vasubandhu) 轉法輪經憂波提舍”.

178 The canon is also known as 大正新脩大藏經. Refer to the entry listed under Taishō№1534
as contained in volume 26 of the “Śāstra section” via https://ntireader.org/taisho/t26.

html
179 Lancaster and Park (2004, vol. 470, K 569) however helpfully notes that, the work was

translated “11th day, 8th month, 3rd year of Hsing Ho (興和), Eastern Wei dynasty (東
魏) (September 16th, A.D. 541) in Chin-hua Monastery (金華寺), Yeh ch’eng (鄴城).” Lan-
caster’s entry, also lists an attribution of the work to Vasubandhu “Chuan fa lun ching yu
po t’i she (1 chüan) (Vasubandhu) 轉法輪經憂波提舍”.

180 The canon is also known as 大正新脩大藏經. Refer to the entry listed under Taishō№1526
as contained in volume 26 accessible via http://ntireader.org/taisho/t1526.html

181 The colophon reads: 第 26 冊　 No. 1527 涅槃論婆藪槃豆作元魏達磨菩提譯共 1 卷, which

https://ntireader.org/taisho/t26.html
https://ntireader.org/taisho/t26.html
http://ntireader.org/taisho/t1526.html
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(2013, p. 30), however, believes the work to be a Chinese original composition
falsely attributed to Vasubandhu. In Taishō№1527, Vasubandhu is referred
to as .

Contested Attribution

The Sanskrit title of the (Taishō№1565) has not
been reconstructed either in Kritzer (2019, p. 501) nor in Lancaster and
Park (2004, vol. 522, K 589)182. The title is listed in Kritzer (2019,
p. 502) as attributed to Vasubandhu via Jiziang’s 183 (Taishō№1824
[XLII] 1c

26–7); yet Lancaster and Park (2004, vol. 522, K 589) attribute
the authorship to Nāgārjuna, Piṅgala, or Asaṅga184. The sources both give
Prajñāruci as the translator185 with Lancaster and Park (2004, vol. 522,
K 589) citing the latter more fully as “Gautama Prajñāruci”.

Mahāyāna Śāstra attributed to Vasubandhu

1. The Mahāyānasaṃgrahabhāṣya has been translated by Paramārtha as
(Taishō№1595) in 563 CE. It has likewise been translated by Dharmagupta
and Xing Ju between 605–616 in 711 CE as the 186 (Taishō№1596).
Lastly, it has been translated by Hsüan-tsang as the (Taishō№1595)
between 648–9 CE. All versions refer to Vasubandhu as . Attribution to

is translated as “Volume 26, No. 1527 Nirvāṇaśāstra (Niepan Lun) Composed by Vasub-
andhu, translated by Dharmabodhi in the Northern Wei in 1 scroll” (https://ntireader.

org/taisho/t1527.html). Lancaster and Park (2004, vol. 470, K 567) helpfully adds
that the Yüan Wei (元魏) dynasty dates from 386–535 CE.

182 Lancaster and Park (2004, vol. 522, K 589) notes that the work was translated on the
“10th day, 8th month, 1st year of Wu Ting (武帝), Eastern Wei dynasty (東魏) (A.D. 543) at
Shangshu (尚書).”

183 Kritzer (2019, p. 502) here references Ōtake (2013, p. 30).
184 Lancaster and Park (2004, vol. 522, K 589): Shun chung lun i ju ta po jo po lo mi ching

(2 chüan) (Nāgārjuna, Piṅgala, Asaṅga) 順中論義入大般若波羅蜜經.
185 Kritzer (2019, p. 502) equates with , which is the Chinese rendition of Pra-

jñāruci.
186 The colophon, as translated at http://ntireader.org/taisho/t1596.html reads: “第 31

冊　 No. 1596 攝大乘論釋論世親菩薩造隋笈多共行矩等譯共 10 卷 Volume 31, No. 1596
Mahāyānasaṅgrahabhāṣya (She Dacheng Lun Shi Lun) Composed by Vasubandhu, translated
by Dharmagupta and Xing Ju in the Sui in 10 scrolls”.

https://ntireader.org/taisho/t1527.html
https://ntireader.org/taisho/t1527.html
http://ntireader.org/taisho/t1596.html
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Vasubandhu as the author of the work is made in Paramārtha, in the colophons
to Taishō№1596 ([XXXI] 321a

7) and Taishō№1596 ([XXXI] 380a
15–16), as well

as in the Kaiyuan shijiao lu (Taishō№2154[LV] 541a
14).

2. The Sanskrit title of the (Taishō№1610) has not been reconstructed
either in Kritzer (2019, p. 502) nor in Lancaster and Park (2004, vol.
536, K 596)187. In the work, Vasubandhu is referred to as . The work is
attributed to Vasubandhu in Kaiyuan shijiao lu (Taishō№2154[LV] 545c

1).

3. The *Mahāyāna śatadharmaprakāśamukhaśāstra has been translated by
Hsüan-tsang as (Taishō№1614) in 648 CE. Attribution to Vas-
ubandhu as the author of the work is made in the Kaiyuan shijiao lu
(Taishō№2154[LV] 556c

26). In Taishō№1614, Vasubandhu is referred to as
.

4. The Mahāyānasūtrālaṃkārabhāṣya has been translated by Prabhākaramitra as
(Taishō№1604) in 630 CE. The work is attributed to Vasubandhu

in Bu-ston and Tāranātha. Kritzer (2019, p. 502) shows that the prose
is “attributed to Vasubandhu by Ji ( ) in the (T. 1830 [XLIII]
352b

12–14), by Huizhao ( ) in the Cheng weishilun liaoyi deng ( ,
T. 1832 [XLIII] 666b

9), by Wŏnch’ŭk ( ), according to” Ui (1961, p. 1)

5. The *Mahāyānasūtrālaṃkārabhāṣya has been translated by Prabhākaramitra
as (Taishō№1604) in 630 CE. The work is attributed to Vasubandhu
in Bu-ston and Tāranātha. Kritzer (2019, p. 502) shows that the prose
is “attributed to Vasubandhu by Ji ( ) in the (T. 1830 [XLIII]
352b

12–14), by Huizhao ( ) in the Cheng weishilun liaoyi deng ( ,
T. 1832 [XLIII] 666b

9), by Wŏnch’ŭk ( ), according to” Ui (1961, p. 1)

6. The Madhāyātavibhāgabhāṣya (དɆས་དང་མཐའ་ǹམ་པར་འȕེད་པའི་འȌལེ་པ་) has been
translated by Paramārtha as (Taishō№1599) between 557–569 CE.
It has likewise been translated by Hsüan-tsang in 661 CE as the

187 Lancaster and Park (2004, vol. 470, K 568) however helpfully notes that, according to the
concomitant colophon/preface, the work was translated “between the 1st year of Yung Ting
(永定) and the 1st year of T’ai Chien (泰建), Ch’en dynasty (陳) (A.D. 557-569) at Chih-chih
Monastery (制旨寺).” In full, the colophon says: “第 31 冊　 No. 1610 佛性論天親菩薩造陳
真諦譯共 4 卷 Volume 31, No. 1610 Fo Xing Lun Composed by Vasubandhu, translated by
Paramārtha in the Chen in 4 scrolls” (http://www.acmuller.net/descriptive_catalogue/

files/k0596.html)

http://www.acmuller.net/descriptive_catalogue/files/k0596.html
http://www.acmuller.net/descriptive_catalogue/files/k0596.html
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(Taishō№1600)188 (Taishō№1596). Lastly, it has been translated by Hsüan-
tsang as the (Taishō№1595) between 648–9 CE. Both versions refer
to Vasubandhu as . Attribution to Vasubandhu as the author of the work
is made in Bu-ston and Tāranātha, as well as by Sthiramati in the Mad-
hyāntavibhāgaṭīkā189, in the colophon to Taishō№1599 ([XXXI] 464a

19), and in
the Kaiyuan shijiao lu (Taishō№2154[LV] 545c

2).

7. The *Akṣayamatinirdeśaṭīkā (ȗོ་Ȍོས་མི་ཟད་པས་བǵན་པ་Ȣ་ཆེར་འȌལེ་པ་, D № 3994),
though attributed to Vasubandhu by Bu-ston and Tāranātha, is doubted as
the former’s work by Braarvig (1993, vol. II, cxxciii–cxxx).

8. The *Ṣaṇmukhīdhāraṇīvyākhyāna (Ǫོ་ʅག་པའི་གɏངས་Ȇི་ǹམ་པར་བཤད་པ, D № 3989)
is attributed to Vasubandhu by Bu-ston and Tāranātha, as well as in the
concomitant colophon.

9. The *Caturdharmakavyākhyāna (Ǫོ་ʅག་པའི་གɏངས་Ȇི་ǹམ་པར་བཤད་པ, D № 3990)
is attributed to Vasubandhu by Bu-ston and Tāranātha, as well as in the
concomitant colophon.

10. The *Dharmadharmatāvibhāgavṛtti (ཆོས་དང་ཆོས་ཉིད་ǹམ་པར་འȕེད་པའི་འȌལེ་པ་, D №
4028) is attributed to Vasubandhu by Bu-ston and Tāranātha, as well as in
the concomitant colophon.

11. The *Bhadracaryāpraṇidhāṇaṭīkā (འཕགས་པ་བཟང་པོ་Ȧོད་པའི་ȁོན་ལམ་ȋི་འȌེལ་པ་),
though attributed to Vasubandhu in the colophon of D № 3994, the attribu-
tion is doubted by Ōtake (2013, p. 13).

12. A commentary on *Śataśāstra ( , Taishō 1569) (འཕགས་པ་བཟང་པོ་Ȧོད་པའི་ȁོན་
ལམ་ȋི་འȌེལ་པ་). The work is attributed to in the preface to Taishō №1569
([XXX]167c

25–26), it is quoted in Taishō 2145 [LV] 77b
2 and in the Kaiyuan shijiao

lu (Taishō№2154[LV] 608b
1) though attributed to Vasubandhu in the colophon

of D № 3994, the attribution is doubted by Ōtake (2013, p. 499).

13. The *Bodhicittotpādanaśāstra ( ) (Taishō 1659) (འཕགས་པ་བཟང་པོ་Ȧོད་
པའི་ȁོན་ལམ་ȋི་འȌེལ་པ་). It has been translated by Kumārajīva between 402–409

188 The colophon, as given in the English rendition of Lancaster and Park (2004, vol 539, K
601) reads: “Translation by Hsüan-tsang: between the 10th and 30th days, 5th month, 1st
year of Lung Shuo (龍朔), T’ang Dynasty (唐) (June 12th-July 2nd, A.D. 661) in Yü-hua
Monastery (玉華寺).”.

189 Buescher (2013, p. 382).
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CE. Vasubandhu is being referred to as . The work is attributed to Vas-
ubandhu or Maitreya in the Kaiyuan shijiao lu (Taishō№2154[LV] 609c

3); it
is attributed to Vasubandhu as the sole author in Taishō№2153[LV] 407b

27).
Either attribution is doubted by Ōtake (2013, p. 499), who instead posits
the work to be a Chinese composition.

14. The *Buddhānusmṛtiṭīkā (སངས་Ȣས་ɖ་Ȑན་པའི་Ȣ་ཆེར་འȌལེ་པ་, D № 3987). The
work is attributed to Vasubandhu in the colophon to D № 3987.

15. The Sanskrit title of the (Taishō№1655) has not been reconstructed
either in Kritzer (2019, p. 503) nor in Lancaster and Park (2004, vol.
470, K 566)190. It has been translated by Yijing in 711 CE. The work is
attributed to Vasubandhu in Kaiyuan shijiao lu (Taishō№2154[LV] 567c

13). In
the work, Vasubandhu is referred to as . Kritzer (2019, p. 504) gives no
source attributing this work to Vasubandhu.

16. The Sanskrit title of the (Taishō№1607) has not been reconstruc-
ted either in Kritzer (2019, p. 503) nor in Lancaster and Park (2004,
vol. 548, K 633)191. It has been translated by Yijing in 703 CE. The work
is attributed to Vasubandhu in Kaiyuan shijiao lu (Taishō№2154[LV] 567c

13).
In the work, Vasubandhu is referred to as . Note that in the Kaiyuan
shijiao lu (Taishō№2154[LV] 610a

21), Asaṅga is credited with the authorship
of the verse-segments whereas Vasubandhu is listed as the author of the prose-
sections192.

17. The *Śīlaparikathā (Ɋལ་Ȋིམས་Ȇི་གཏམ་) is attributed to Vasubandhu in the colo-
phon of D № 4028.

190 Lancaster and Park (2004, vol. 470, K 566) however helpfully notes that, the work was
translated during the “4th year of T’ai Ch’ing (太淸), Ch’en dynasty (陳) (A.D. 550).).” The
colophon, as rendered at http://ntireader.org/taisho/t1528.html reads: “第 26 冊　
No. 1528 涅槃經本有今無偈論天親菩薩造陳真諦譯共 1 卷 Volume 26, No. 1528 Da Ban
Niepan Jing Ben You Jin Wu Ji Lun Composed by Vasubandhu, translated by Paramārtha
in the Chen in 1 scroll”.

191 Lancaster and Park (2004, vol. 548, K 633) however helpfully notes that, the work was
translated during the “4th day, 10th month, 3rd year of Ch’ang An (長安), T’ang dynasty
(唐) (November 17th, A.D. 703) in Hsi-ming Monastery (西明寺).”

192 The colophon, as rendered at http://ntireader.org/taisho/t1607.html reads:“第 31 冊
　 No. 1607 六門教授習定論無著本世親釋唐義淨譯共 1 卷 Volume 31, No. 1607 Liu Men
Jiaoshou Xi Ding Lun Composed by Asaṅga, explained by Vasubandhu, translated by Yijing
in the Tang in 1 scroll”.

http://ntireader.org/taisho/t1528.html
http://ntireader.org/taisho/t1607.html
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18. The Sanskrit title of the (Taishō№1529) has not been reconstructed
either in Kritzer (2019, p. 504) nor in Lancaster and Park (2004, vol.
470, K 564)193 It has been translated by Paramārtha, either in 557 or between
558–69 CE. In the work, Vasubandhu is referred to as . Although the
work is attributed to Vasubandhu in the Dasheng fayuan yilin zhang shizi hou
chao ( ) of Taishō№2323, ([LXXI] 601c

20–21), Ōtake (2013,
p. 30) believes the work to be an indigenous Chinese compostion rather than
a translation from the Sanskrit.

19. The Sanskrit title of the (Taishō№1528) has not been recon-
structed either in Kritzer (2019, p. 504) nor in Lancaster and Park (2004,
vol. 470, K 566)194. It has been translated by Paramārtha in 550 CE. The work
is attributed to Vasubandhu in Kaiyuan shijiao lu (Taishō№2154[LV] 567c

13).
In the work, Vasubandhu is referred to as . Kritzer (2019, p. 504) gives
no source attributing this work to Vasubandhu; Ōtake (2013, p. 30) believes
the work to be an indigenous Chinese compostion rather than a translation
from the Sanskrit.

Works no longer extant that are attributed to Vasubandhu in primary
sources

1. Paramārthasaptati is attributed to Vasubandhu in Paramārtha’s account and
is mentioned “in the Tattvasaṅgrahapañjikā in conjunction with Vasubandhu,
but not specifically attributed to him”195.

193 Lancaster and Park (2004, vol. 470, K 564) however helpfully notes that, the work was
translated “ between the 1st or 2nd year of Yung Ting (永定) and the 1st year of T’ai
Chien (泰建), Ch’en dynasty (陳) (A.D. 557 or 558-569).” The colophon, as rendered at
http://ntireader.org/taisho/t1529.html reads: “第 26 冊　 No. 1529 遺教經論天親
菩薩造陳真諦譯共 1 卷 Volume 26, No. 1529 Yi Jiao Jinglun Composed by Vasubandhu,
translated by Paramārtha in the Chen in 1 scroll”.

194 Lancaster and Park (2004, vol. 470, K 566) however helpfully notes that, the work was
translated during the “4th year of T’ai Ch’ing (太淸), Ch’en dynasty (陳) (A.D. 550).” The
colophon, as rendered at http://ntireader.org/taisho/t1528.html reads: “第 26 冊　
No. 1528 涅槃經本有今無偈論天親菩薩造陳真諦譯共 1 卷 Volume 26, No. 1528 Da Ban
Niepan Jing Ben You Jin Wu Ji Lun Composed by Vasubandhu, translated by Paramārtha
in the Chen in 1 scroll”.

195 Kritzer (2019, p. 504) here makes a reference to Shastri (1968, vol. I, p. 164).

http://ntireader.org/taisho/t1529.html
http://ntireader.org/taisho/t1528.html
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2. The *Paramārthasatyaśāstra ( ) is attributed to Vasubandhu in Hsüan-
tsang’s account.

3. Paramārtha mentions a commentary on the Buddhāvataṃsakasūtra.

4. A commentary to the Prajñāpāramitāsūtra(s) is mentioned by Paramārtha,
Bu-ston, and Tāranātha. Kritzer (2019, p. 504) surmises that this work
might possibly identical to the Shunzhonglun yiru da bore boluomi jing chupin
famen.

5. Paramārtha mentions a commentary on the Vimalakīrtinirdeśa.

6. Paramārtha mentions a commentary on the Śrīmālāsiṃhanādasūtra.

7. Paramārtha mentions a commentary on the .

8. Regarding the fragements of the Vādavidhi, Vādavidhāna, and Vādasāra
mentioned in Frauwallner (1961, p. 131), they have been attributed
to Vasubandhu by Shentai in Limen lun shuji ( ) (T. 1839 [XLIV]
77b

28–9). Kritzer (2019, p. 504), pointing towards a reference from Vincent
Eltschinger, who in turn cites Hattori (1968, p. 32) notes that Diṅnāga
denies Vasubandhu’s authorship.
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2.2 Yaśomitra

In order to avert unnecessary confusion at the outset, it is worth noting that in
addition to Yaśomitra, the author of the Abhidharmakośavyākhyā, Mejor (1991,
p. 38) has traced three further instances, in which the name features in a Buddhist
context:

“Yaśomitra” has been known as “a hero of an avadāna, a name of the
Buddha196, a commentator of the Abhidharmakośa, and a mahāpaṇḍita
from Rājagṛha with whom the Tibetan pilgrim Dharmasvāmin studied”197.

2.2.1 Dating Yaśomitra’s Life

Mejor (1991, p. 38) traces the earliest known mention of ‘prince Yaśomitra’, author
of the Abhidharmakośavyākhyā, to the Lhan (d)kar ma catalogue198, which dates to
around 800–812 CE This, consequently, presents us with a provisional indicator
towards a more dependable terminus ante quem of the latter’s life. Tāranātha’s
account199, if taken at face value, appears to contradict the evidence gleaned from
the entry in the Lhan (d)kar ma catalogue since Yaśomitra is therein presented
as a contemporary of Śrī Harṣadeva of Kaśmīr, who, according to Mejor’s scru-
tiny200, ruled from 1089–1101 C.E. Meanwhile, Mejor shows that there are at least
two potentates associated with that name: (a) Śrīharṣadeva of Kaśmir, whose reign
spanned from 1089–1101 C.E.201 and (b) Harṣavardhana of Kanauj who reigned
from 606–647 C.E.202. Since Tāranātha describes prince Yaśomitra as contempor-
ary of Śākyamati, Śīlabhadra and paṇḍita Pṛthivībandhu203, Mejor (1991, p. 39)
establishes that Tāranātha demonstrably confused the former with the latter since

196 Mejor (1991, p. 38, fn. 154) shows that the entry ‘Yaśomitra’ features as № 334 “on a list of
1000 Buddhas in the Bhadrakalpikasūtra” as edited by Weller (1928).

197 Mejor (1991, p. 38, fn. 155), in referencing Roerich and Altekar (1959), shows that
Dharmasvāmin (1197–1264 CE) “studied under Yaśomitra at Rājagṛha in 1235” CE.

198 Lalou (1950, № 688).
199 ed. Schiefner (1868b, §157.11–13).
200 Mejor (1991, 39 fn. 156).
201 Mejor (1991, p. 38).
202 Naudou (1968, pp. 58–,167–8) and La Vallée Poussin (1935, pp. 73, 83) as referenced in

Mejor (1991, p. 39).
203 To quote the passage as rendered in ed. Schiefner (1868b, §157.11–13) in full :

“Śā kya blo gros daṅ / Naṅ tshul bzaṅ po daṅ / Rgyal sras Grags pa bśes gñyen daṅ /
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all other individuals named in the passage were (near-)contemporaries of the 7th

century monarch204. Both owing to the evidence provided in the Lhan (d)kar ma
and his scrutiny of the listing of prince Yaśomitra’s contemporaries in Tāranātha’s
account, Mejor (1991, p. 39) “dates him before 800 A.D.”

As regards a viable terminus post quem, we can draw inferences both from internal
and external textual evidence.

As regards the internal textual evidence, we know that Yaśomitra quotes the first
stanza of Diṅnāga’s (480–540 CE) Pramāṇasamuccaya205, which indicates that
Yaśomitra composed the Abhidharmakośavyākhyāafter the Pramāṇasamuccaya was
indited206. Secondly, the Abhidharmakośavyākhyā mentions two earlier commentat-
ors on the Abhidharmakośa—Vasumitra and Guṇamati, the teacher of Sthiramati
(510–570 C.E.)207. Opinions differ as to how far removed from these early luminaries
prince Yaśomitra himself might have been—Frauwallner argues that Yaśomitra

paṇḍi ta Sa’i rtsa lag rnams byuṅ źiṅ / kha che’i yul du Hri haṛsa de va źes pa rgyal
srid byed do //”.

204 Mejor (1991, p. 38) explains: “Śākyamati is known as a commentator on Dharmakīrti’s
Pramāṇavārttika” and has been dated by Frauwallner “in [sic] the years c. 660–720 A.D.”
As for Śīlabhadra, we know that he was “met by Hsüan-tsang during his stay in Nālandā in 633
AD” (Mejor 1991, p. 39). Frauwallner dates Śilabhadra to 529–645 CE Pṛthivībandhu,
for his part, is known to have “commented on Vasubandhu’s Pañcaskandhaprakaraṇa; [t]he
Tibetan translation of his Pañcaskandha-bhāṣya (Tohoku 4068) was made by Jinamitra, Dān-
aśīla, Ye śes sde” (Mejor 1991, p. 39). We know that Jinamitra, Dānaśīla, and Ye shes sde
were contemporaries and leading (Rhaldi 2002, p. 20) figures in the translation process of
many a canonical work, as well as the Sgra sbyor bam po gnyis pa, datable to the reign of Sad
na legs (also known as Khri lde srong btsan), which span from between 797 and 804 to 815 CE
For more detailed historical information on the Sgra sbyor bam po gnyis pa, see Simonsson
(1957), Panglung (1994), and Scherrer-Schaub (2002); also consult the critical edition by
Ishikawa (1990). Apart from the evidence in theSgra sbyor bam po gnyis pa, Zimmermann
(2002b, 179, fn. 7) notes that Ye shes sde, for one, “is mentioned in all of the colophons” of
the Tathāgathagarbhasūtra which Prof. Zimmermann scrutinized in his study and likewise
concludes that Ye shes sde “was active at the beginning of the ninth century”. Also consult
Rhaldi (2002, p. 20), who relates that no “reliable biographical information could be obtained
about Ye-Shes-sDe except that he belonged to the Nyingma [Ancient] sect and that he lived
in the later part of the 8th century and in the early decades of the 9th century”.

205 Mejor (1991, p. 39, fn. 160) here points to (Wogihara 1936, pp. I.7.5–6): “ÿमाणभूताय
जगिĦतैिषणे ÿणÌय शाľे सुगताय ताियने ।। ”.

206 Steinkellner (2005, p. iii) contends that the Pramāṇasamuccaya “was composed shortly
before 540 CE”

207 See Mejor (1991, p. 39) and Frauwallner (1982, p. 859).
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would have been a “younger contemporary of Paramārtha” (499–569 C.E.)208. He
hinges his argument on the fact that, despite Sthiramati being the “much more
important and famous disciple of Guṇamati”209, whom Frauwallner believes to
presumably have been “a contemporary of Dignāga”210 (480–540 C.E.), Yaśomitra
does not refer to Sthiramati in any overt manner in the Abhidharmakośavyākhyā,
instead mentioning Guṇamati and Vasumitra. This is only likely to be the case,
Frauwallner argues, given a scenario wherein Yaśomitra had not been cognizant
of, or read, Sthiramati’s (Abhidharmakośaṭīkā)tattvārthā211. After all, it is highly
unlikely that he would have consigned the eminent and significant commentary to
those hapless ‘other commentators’ he voices his discontent against212. Therefore,
Frauwallner posits, the Abhidharmakośavyākhyā must have been composed be-
fore the proliferation of Sthiramati’s commentary, and Yaśomitra must have lived
before Sthiramati’s (productive) period.

Mejor (1991, p. 40), on the other hand, believes that it “is difficult to say whether
Yaśomitra did make use of Sthiramati’s commentary or not”. As a consequence, he
argues, the precise dating of Yaśomitra is not readily ascertainable from that spe-
cific nexus of textual evidence alone. As regards the potential testimony inhering
in the Tibetan sources, not only is their assessment “complicated by the fact that
the Tibetan translation of Sthiramati’s Tattvārthā was based upon an uncertain
Sanskrit version and the missing parts were later supplemented from the comment-
aries of Yaśomitra and Pūrṇavardhana.”213 What is more, according to the colophon
of the Tibetan translation of the Tattvārthā, it was translated during the 15th to
16th century—a millenium after its composition214. What can be established des-

208 Frauwallner (1951, p. 21, fn .1)
209 Frauwallner (ibid.)
210 Frauwallner (1951, p. 21 fn. 1).
211 Note that Nobochiyo Odani and Kazunobu Matsuda, as announced in Matsuda (2016,

p. 48), are in the process of editing a Sanskrit manuscript of the in cooperation with the
Austrian Academy of Sciences. See www.ikga.oeaw.ac.at/Abhidharma_texts (link active as
of 24.09.2018).

212 Mejor (1991, pp. 39–40) shows that these indistinct ‘earlier commentators’ are referenced
in the introductory stanzas (4–8) of the Abhidharmakośavyākhyā, the gloss on “तÖमै नमÖकृÂय”
(Abhidharmakośa I.1), viz. “अý बहवो Óया´यानकार मुĻिÆत” (Wogihara 1932, 6, ll. 16–17) and “łपं
िĬधा” (Abhidharmakośa I.10a), i.e “नैतद् Óया´यानकारैिवªचाåरतम”् (Wogihara 1932, 25, l. 22). Also,
note Wogihara (1936, 723, ll. 7–8):

यो ऽधीÂय सवªशाľािण िवĬīशा यशोिमýः ।
स इमांकृतवाÆÓया´यां Óया´याÖवÆयाÖवसंतुĶः ।।

213 Mejor (1991, p. 40).
214 Matsuda (2016, p. 225) explains how further factors obfuscate the evidence which can be

www.ikga.oeaw.ac.at/Abhidharma_texts
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pite these obstacles is that Sthiramati both draws on sources that are also attested
to in the Abhidharmakośavyākhyā and on sources that are not. However, the in-
dicative evidence is too ambiguous and insubstantial to serve as a basis for the
argument that Yaśomitra either was, or was not, influenced by the views and for-
mulations expressed in Sthiramati’s commentary.215 Nevertheless, Mejor appears
to contend that it would be advisable to situate Yaśomitra somewhat later than ori-
ginally suggested by Frauwallner’s, reminding the reader that “Yaśomitra had
many predecessors”216. Mejor hence seems less hesitant than Frauwallner to
consider the possibility that Yaśomitra might have read Sthiramati’s work without
ascribing to it any distinctive qualities and hence proceeded to group it under the
same category as the unspecified ‘earlier commentators’ which he set out to correct
in his Abhidharmakośavyākhyā.

After all, as Mejor (1991, p. 39) points out, Yaśomitra himself declared to be
“dissatisfied with the previous commentaries on the Abhidharmakośa”.

De Jong (1975, p. 117), for his part, “favors placing Yaśomitra more towards the
end of the period 550–750” on the ground that “neither Hsüan-tsang nor I-ching
make any mention of Yaśomitra”217, although, as de Jong admits, one “cannot rely
too much on an argumentum ex silentio”218. De Jong argues that it “is possible
that Vīryaśrīdatta has known Yaśomitra’s Vyākhyā” though he admits to having

gleaned from the Tibetan translation: “according to the colophon the translation was based
on a set of [merely] two manuscripts: a main maunscript and an incomplete supporting ma-
nuscript, which lacked a section from the middle of chapter two to the middle of chapter four
… As yet, the main manuscript has not been found.” Dependability is further compromised
by the fact that Matsuda (2016, p. 228) has “come across many cases of poorly translated
passages that cast doubt on the abilities of the Tibetan translator.”

215 Cf. Mejor (1991, p. 41). On one hand, as Mejor shows, Sthiramati and Yaśomitra both rely
heavily on the formulations of Saṅghabhadra, and both draw on Śrīlāta (ibid.). On the other
hand, the Tattvārthā differs in quoting the “opinions of a certain ācārya *Āryadāsa (’Phags
pa’i ’baṅgs)” (op. cit. fn. 166), and an otherwise unattested “ācārya Guṇanandin”; neither of
which are mentioned in the Abhidharmakośavyākhyā. “A reference to Āryaśūra’s (slob dpon
Dba’ bo) work Legs pa’i lam bstan pa(’i gtam) [= Supathadeśanāparikathā, Tohoku 4175] is also
found” (loc. cit. fn. 168) in Sthiramati’s work, and not in the Abhidharmakośavyākhyā. “The
opinion of a certain Bhadanta in the Abhidharmakośa-bhāṣya (ad I.20a-b; III.14)” (loc. cit.
fn. 169) “was identified by Sthiramati as the opinion of a Dārṣṭāntika sthavira Dharmatrāta”
(op. cit. 40–1, see op. cit. 41 fn. 170). “Yaśomitra remarks that it was Bhagavadviśeṣa who
identified Bhadanta with sthavira Dharmatrāta” (op. cit. 41, see op. cit. 41 fn. 171).

216 Mejor (1991, p. 40).
217 According to Lusthaus (2000, Appendix), Hsüan-tsang (Xuanzang) attested translations can

be traced to the years 645–664 C.E.
218 Loc. cit. Nevertheless, given that their works mention almost all noteworthy Buddhist schol-
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“failed to find any definite evidence that Vīryaśrīdatta has quoted the Vyākhyā”.
Mejor (1991, p. 41) points to the fact that while both Yaśomitra219 and Vīryāśrī-
datta quote the early 6th century paṇḍita Guṇamati, the colophon of Vīryāśrīdatta’s
Arthaviniścayasūtranibandha indicates that Vīryāśrīdatta lived after Yaśomitra220.
On these grounds, he concludes that Yaśomitra is a 7th century figure221, most
likely hailing from “the first half of the 7th century”222.

As regards the latest findings relevant to the question of dating the Sphuṭārthā, it
might be noted that Shanshan Jia, in a lecture held on 13th October223, 2021, in addi-
tion to tracing quotations taken from other works of the vyākaraṇa-genre224, shared
her discovery of an extremely close textual parallel shared between the Sphuṭārthā
and the Kāśikāvṛttī, a highly influential seventh-century grammatical commentary
attributed to Jayāditya and Vāmana. She noted that the following quote in the
Sphuṭārthā225,

अकृतल±णो वा तÂपुŁषो मयूरÓयंसकािदषु þĶÓय इÂयनेन

is strongly reminiscent of Kāśikāvṛttī (II.1.72)

अिविहतल±नÖतÂपुŁषो मयूरÓयंसकािदषु þĶÓयः

Though one cannot dismiss the possibility that the Kāśikāvṛttī itself had borrowed
said segment from a previous source—which might in turn also have been the original
source for the Sphuṭārthā—it is more plausible to read Shanshan Jia’s discovery of

ars who lived before them—and even their contemporaries—the absence of any mention of
Yaśomitra is still somewhat conspicous.

219 Wogihara (1936, p. 1, l. 11): गुणमितवसुिमýायैर् Óया´याकारैः पदाथªिववृितर् या । सुकृता सािभमता मे िलिखता च
तथायमथª इित ।। . Moreover, consult Matsuda (2014, p. 10, fn. 31).

220 Mejor (1991, 41, fn. 174) shows that, according “to the colophon, Vīryaśrīdatta lived in
Nālandā during the time of the king Dharmapāla (ca. 770–810 A.D.”).

221 Mejor (1991, p. 41)
222 Mejor (1991, p. 41) bases the contention that this dating reflects a general consensus also

on Bareau (1964, p. 87), on a conversation he had with the latter on the 25.04.1980, and a
letter from Lamotte, who wrote that “[on est] tombé assez juste en plaçant Yaśomitra au
VIIe siècle. On pourrait dire à la fin du VIe” (Mejor 1991, 41, fn. 175).

223 Shanshan Jia: “Linguitic Analyses in the First Chapter of Yaśomitra’s Sphuṭārthā Vyākhyā
and their renderings in the Tibetan Translation”. Khyentse Centre Guest Lecture, University
of Hamburg, held on 13th October, 2021.

224 In her lecture, Shanshan Jia moreover discussed how grammar-related quotations can be
traced back to to Pāṇini, Cūrṇikāra (Patañjali), and Candravṛtti (fourth to mid fifth Century
C.E.).

225 Wogihara (1936, p. 3, ll. 24–25)
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the abovementioned textual parallel as supportive of the arguments that establish
the seventh century C.E. as terminus post quem for the production of the Sphuṭārthā.

What is more, Shanshan Jia, in an electronic message dated Nov. 11th, 2021, kindly
brought to our attention the noteworthy contribution of Kano, Ye, et al. (2020),
who have been analyzing possible parallels between Sthiramati’s Tattvārtha and
Yaśomitra’s Sphuṭārthā226, mentioning ongoing studies on the Tattvārtha that may
corroborate indicators of textual affinity between the two works further227.

2.2.2 Yaśomitra’s Works

Despite the fact that the Tibetan Bstan ’gyur lists four commentaries ascribed to
Yaśomitra, only the Sphuṭārthābhidharmakośavyākhyā is attestedly penned by the
author. Let us briefly present them as follows:

1. The Sphuṭārthābhidharmakośavyākhyā
2. The (falsely attributed) Bodhisattvaśīlaparivartaṭīka (Tohoku 4046)
3. The (falsely attributed) Abhidharmasamuccayabhāṣya (Tohoku 4053)
4. The (falsely attributed) Abhidharmasamuccayavyākhyā (Tohoku 4054)

Mejor (1991, pp. 41–2) shows that the term “Ȣལ་བའི་Ȝས་” is the likely cause for
this misattribution. According to the Mahāvyutpatti (№ 629), the term is used as
a rendition of “Jinamitra”, not the epithet “Rgyal po’i sras” ‘Rājaputra’ (№1090)
associated with Yaśomitra (Grags pa’i bshes gnyen)228.

226 One should note at the outset that Kano, Ye, et al. (2020, p. 114) point out that textual
parallels between the Tibetan renditions of the Sphuṭārthā and the Tattvārtha can—at least in
part—be attributed to the fact that the Tibetan translators consulted both works in compar-
ative fashion when crafting their translation: “Another example of a passage that the Tibetan
translators probably did not understand properly is found at AKTT(T) 41b2: shākya nad pa
rnams la ni dmigs kyis bsal ba yin te / ’dis ni bcom ldan ’das kyi bka’ las snga phyi ’gal ba spang
pa yin te / thal bar ’gyur ba yongs su spang ba’i phyir zhes bya ba la chang ni lan cig ’thungs
kyang zhen pa can du ’gyur te. The corresponding passage in the Sanskrit … reads: śākyeṣu
punar glāneṣv apavādaḥ prasaṅgaparihārārtham iti sakṛtpītam api madyaṃ vyasanībhavati …
The second sentence of the Tibetan translation (’dis ni bcom ldan ’das kyi bka’ las snga phyi
’gal ba spang pa yin te) is clearly missing in the Sanskrit text. Notably, we find exactly this
sentence in the Abhidharmakośavyākhyā (AKVy 380, 6f.): anena bhagavadvanasya pūrvāpara-
virodhaṃ pariharanti” … Thus, in this case of the Tibetan translators obviously complemented
their translation of the Tattvārtha with a sentence from the Vyākhyā.”

227 Consult specifically Kano, Ye, et al. (2020, pp. 115–6).
228 Mejor (1991, p. 42) informs us that according “to Tibetan tradition, the author of the com-

mentaries on Asaṅga’s Abhidharmasamuccaya was Rgyal ba’i sras [= Jinamitra], sometimes
identified wrongly with Yaśomitra. The Chinese tradition ascribed these texts to Sthiramati”.



Basic philosophical Concepts

3.1 The Wider Context

I
n order to more readily understand the philosophical discussion around
which Yaśomitra’s commentary to the AbhidharmakośabhāṣyaIV

1-8 is centered, it
might be helpful to briefly set out the contextual backdrop against which the philo-
sophical discussion unfolding in that section is taking place. The segment chosen
for the edition of this publication focuses on the operative mechanisms of cause and
effect, in particular according to the Sarvāstivāda (a.k.a Vaibhāṣika) on the one
hand, and the Sautrāntika-school on the other.

The pivotal difference between these schools, in the estimation of the editor, appears
to be that the Sarvāstivādin school posits that any functional thing needs to be onto-
logically reified in order to remain causally operative229 whereas the Sautrāntikas on
the other hand believe that phenomena can remain causally functional with a much
less stringently established ontological status. Since this very same discrepancy lies
at the heart of the fundamental intellectual confrontations between proponents of

229 Refer to Dhammajoti (2015b, p. 74), who likewise notes that at the crux of the matter, “the
criterion for reality is clearly causal efficacy”, and that “[w]hat is real is what has a svabhāva.”
Analyzing what precisely such a svabhāva is in the presentation of the Sarvāstivāda, he notes
(loc. cit.) that among “the various synonyms of svabhāva is the term avayava, ‘part’. A ‘part’
here refers to the smallest possible unit which cannot be further analyzed; it is the ultimate
real. Whatever can be further analyzed either physically or mentally — (e.g., a person) — is
‘having a part’ (sāvayava); it is a relative real, superimposed on the ultimate reals (e.g., the
five skandha-s). This also means that what is real or what exists truly is what exists from the
highest or ultimate standpoint (paramārtha-sat), as opposed to what exists … conventionally
(saṃvṛti-sat).”
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non-buddhist ātmavādin and buddhist anātmavādin conceptions of reality, the sig-
nificance of the philosophical debate chosen for systematic scrutiny in this study are
far more wide-ranging in its implications, and much more relevant for the large-scale,
strategic confrontations than one might assume at first glance.

Taking the abovementioned presupposition as the tacit230 precondition upon which
to construe their epistemological model, the Sarvāstivādin arrives at the conclu-
sion that sense-bases must exist inherently, since they can perceive objects (िवषय),
objects must exist inherently, since these can give rise to the respective conscious-
ness (²ान), and that consequently all components comprising the six sense spheres
(षडायतन) are established as ‘truly existing’. Since the Buddha has declared in the
Saṃyutta-nikāyaiv

13 that all phenomena (धमाª) are contained within the 12 sense-
spheres (आयतना)231, it follows, Saṅghabhadra argues, that all (सवª) constituent com-
ponents of reality—all its individual ‘building blocks’—truly exist (अिÖत). Though
the Sarvāstivādins employed a number of taxonomical models232, the ‘five group’
classificatory scheme that divides truly existent components of reality into 75 phe-
nomena (धमाª) became prevalent with the rising influence of the पĖवÖतुक Pañcavastuka
of Vasumitra’s Abhidharmaprakaraṇaśāstra ( Tōh №1542).

3.1.1 The 75 Constituents (dharmā) of Reality according to
the classificatory Scheme of Five Groups

As Dhammajoti (2015b, § 2.3, p. 21–8) explains, the Sarvāstivādins arrive at a
‘definite’ list of 75 intrinsically existent dharmas by classifying phenomena in ac-

230 Note that as we shall see unfolding starting from p. 73 below, this basic assumption undergirds
the formulation of the chief four arguments in defense of the tenet of sarvāstitva as borne out
in the SamyuktāgamaIII

14.
231 Dhammajoti (2015b, pp. 32, 37, 74, 541) moreover refers the reader to Pradhan (1975,

p. 301), the Majjhima-Nikāyai
3, as well as to the Mahānidessa133 (“sabbaṃ vuccati dvā-

dasāyatanāni”). Moreover, Dhammajoti (2015b, p. 37) helpfully provides an English rendi-
tion of *Nyāyānusāra447

b ( Tōh №1562): “The totality of dharma-s is just the twelve
āyatana-s, i.e. the visual, auditory, olfactory, gustatory and mental consciousness, with their
corresponding cognitive objects, the visibles, sound, odors, tastes[,] tangibles and dharma-s”.
Important taxonomical incongruities between the expositions of the major masters are listed
in Dhammajoti (2015b, pp. 36–8).

232 Refer to the helpful diagram provided in Dhammajoti (2015b, p. 39), for a useful overview
over the diverse classificatory schemes of धमªs as subsumed under the ‘five categories’, five
ÖकÆधs, twelve आयतनs and eighteen धातुs.
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cordance with their ‘particular characteristic’233 (Öवल±ण), their ‘common character-
istic’234 (सामाÆयल±ण), their capacity for (categorical) ‘subsumption’235 (संúह), ‘con-
junction’236 (संÿयोग), by analyzing phenomena as to their ‘cause’ (हतेु), ‘condition’

233 Note that Dhammajoti (2015b, p. 21) renders Öवल±ण as ‘intrinsic/unique characteristic’.
He notes that Vasubandhu’s definition of a धमª is “Öवल±णधारनाĦमªः । ”—‘that which sustains its
particular characteristic’ (Pradhan 1967, p.2, l.8) persistently throughout time irrespective of
its transient modalities. For example, a sensation may change from unpleasant into pleasant,
yet irrespective of that, it remains subsumed under the class of वेदना. On these grounds,
the Sarvāstivādins hold that these phenomena are ‘ultimately established by way of their
particular characteristic’ since धमªs can never mutate to the degree that they will appertain
to another category—वेदना can never obtain the ‘particular characteristics’ of being ‘assailed’
(łÈयते), ‘(phyiscally) obstructive’, and ‘visible’, and cannot hence ever become a type of form
(łप). To stress this point, Yaśomitra (Wogihara 1936, p. 524, l. 17) provides the following
gloss: “परमाथ¥न सत ।् Öवल±ण सिदÂयथªः । एवं वदेनाोऽिप िा इित । ”. Note that the reference given by
Dhammajoti (2015b, p.21, fn. 16) is beset by an inadvertent typographical error.

234 *Abhidharmamahāvibhāṣāśāstra179
b (as well as op. cit. 196

c ) provides a definition of the ‘common
characteristic’ (सामाÆयल±ण), translated by Dhammajoti (2015b, p. 22) as: “[t]he intrinsic
nature (svabhāva) of a dharma is the intrinsic characteristic of a dharma. Homogeneity in
nature is [its] common characteristic”. Moreover, Dhammajoti (loc. cit.) explains: thus “all
rūpa-s, vedanā-s, saṃjñā-s, etc. have the nature of being impermanent. This impermanent
nature is a common characteristic. Whereas a sensory consciousness cognizes only the intrisnic
characteristic of a dharma, the mental consciousness with its ability of abstraction can cognize
the common characteristic. Thus, the latter pertains to the domain of inference (anumāna),
the former, to direct perception (pratyakṣa).” Note that the Sarvāstivāda distinguishes between
the particular characteristic of a specific dharma (þÓयÖवल±ण) as an isolated phenomenon and the
characteristic shared with all dharmas of the same class (आयतनÖवल±ण). Refer to Dhammajoti
(2015b, p. 24) for further elaboration upon this last point.

235 The concept of ‘subsumption’ संúह hinges on the assumption that the ‘particular characteristic’
(Öवल±ण) of a dharma can be essentially differentiated from the particular natures of other
phenomena (परभाव). In AbhidharmakośabhāṣyaI

18 (Wogihara 1936, p. 12), Vasubandhu ex-
plains: “िवयुĉो िह परभावेन धमªः । तÖमाĭ येन िवय्ुĉÖतेनैव संगृहीतो युºयते । तīथा च±ुåरिÆþयं łपÖकÆधेन च±ुरायतनधातुËयां च
दःुखसमुदयसÂयाËयां च संगृहीतम् । तÂÖवभावÂवात् । नाÆयैः ÖकÆधािदिभÖतĩाविवÍĉÂवात् । ”. Dhammajoti (2015b, p. 25)
renders this segment thus: “[t]his is because a dharma is distinct from an other-nature (i.e.
from that which is not itself). Therefore it is not reasonable that it is subsumed by that from
which it is distinct. For instance, the visual faculty (cakṣur-indriya) is subsumed under the
matter-aggregate, by the visual abode (cakṣur-āyatana) and the visual element (cakṣur-dhātu),
and the truths of unsatisfactoriness and origin. This is because they constitute its intrinsic
nature. It is not [subsumed under] the other aggregates, etc[.], for it is distinct in nature from
them.”

236 Dhammajoti (2015b, p. 27) defines the term संÿयोग as referring to “an investigation into the
dynamic interaction among simultaneously existing mental elements.” In the Sarvāstivādin
conception, five aligned, simultaneous conditions—technically referred to as a ‘sameness in five
[ways]’ (पĖसमता)—of mental factors needs to arise conjoinedly for the concept of ‘conjunction’
(संÿयोग) to be applicable. To quote Dhammajoti (2015b, p. 27) verbatim:
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(ÿÂयय), and ‘result’237 (फल), as well as by scrutinizing them as to their acquisition
(ÿािĮ) and non-acquisition238 worldview, a धमª’s positive ontology is directly fused
with its functional characteristic. Since ontologically, a dharma is established as
permanent, it logically follows that it must carry out its function at all times—past,
present, and future. In recognition of that fact, the Sarvāstivādins contrived the
concept of ‘acquisition’ (ÿािĮ). Dhammajoti (2015b, § 2.3.6, § 11.3.1) explains this
concept thus: a permanently existent and permanently operative धमª such as crav-
ing (राग) is never objectively eliminated either ontologically or functionally. Instead,
when ‘abandoned’ (ÿहीण), it is disjoined from the (psycho-physical) continuity (सÆतन)
of the person by the power of ‘non-acquisition’ (अÿािĮ), and conjoined to the (psycho-
physical) continuity of the person by the power of ‘acquisition’ (ÿािĮ) when ‘adapted’.
As Dhammajoti (2015b, § 11.3.1) explains, that ÿािĮ is classified as neither material
nor immaterial. (अÿािĮ), ‘endowment’ (समÆवागम), and ‘non-endowment’239 (असमÆवागम).

Before giving the list of 75 dharmas here faithfully240 reproduced (p. 41–2), Dham-

1. they must be supported by the same sense[-]organ (āśraya-samatā)
2. they must take the same object (ālambana-samatā)
3. they must have the same mode of understanding (ākāra-samatā)
4. they must be simultaneous (kāla-samatā)
5. they must, in each case, be of a singular substance (dravya-samatā): only one sensation

(vedanā), one ideation (samjñā), etc. is conjoined in one citta, though there can be
various types of sensation and ideation.

237 As Dhammajoti (2015b, p. 27) notes in a number of instances (§ 2.3.5, § 4.1.2, § 6–7) the
Sarvāstivādins were also known as Hetuvādins on account of the particular emphasis they
placed on the question how ontologically distinct, permanent entities can nevertheless be
subject to conditioning forces (संÖकार) as demanded by the fundamental buddhist tenet of
‘dependent arising’ (ÿतीÂयसमुÂपाद). As a result, they formulated a system of four conditions, six
causes, and five fruits (see subsection ??, beginning on ?? below).

238 We know from *Nyāyānusāra432
b ( Tōh №1562), as well as from the *Abhidharmamahā-

vibhāṣāśāstra393
c , that according to the Sarvāstivādin

239 ‘Endowment’ (समÆवागम), sometimes also ‘obtainment’ (लाभ), principally refers to the contin-
ued possession (ÿािĮ) or non-possession अÿािĮ of a धमª after having first been conjoined with it
or separated from it. Vasubandhu, in his AbhidharmakośabhāṣyaII

35 (Pradhan 1967, p. 62),
defines it thus: “िĬिवधा िह ूािरÿाĮिवहीनÖय चलाभः ÿितलÊधेन च समÆवागमः । िवपयªयादÿिĮåरित िसĦम् । ”; Dham-
majoti (2015b, p. 336) offers the following translation of the segment: “[a]cquisition is of two
types: the obtainment (lābha = pratilambha) of what has not been acquired or of what has
been lost [and re-acquired], and the endowment with what has already been obtained. It is
established that non-acquisition is the opposite”. Refer to Dhammajoti (2015b, p. 24, as
well as § 11.3.1.1–3) for a more detailed exposition.

240 Aside from few minor and select changes in manner of expression, one term has been rendered
in a substantially different manner in § 3e. Since Edgerton (1953, p. 380) gives both “en-
vious rivalry” and “contentiousness” for the term ‘ÿदाश/°स’ (Mahāvyutpatti №1964 འཚƾག་པ་),
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majoti (2015b, p. 40) reminds the reader that the fourth group, “the condition-
ings disjoined from thought, represent a distinctive doctrinal development in Sar-
vāstivāda Abhidharma, not to be found in the Theravāda”. There are, however,
more loci of contention—not least of all the concept of (non-)revelatory (matter),
or (अ)िव²िĮ(łप)—as we shall discuss at a later stage of our investigation below.

1. matter (łप)—11 items

(a) visual faculty (च±ुåरिÆþय)
(b) auditory faculty (®ोýेिÆþय)
(c) olfactory factory (ŅाणेिÆþय)
(d) gustatory faculty (िजĽेिÆþय)
(e) tangible faculty (कायेिÆþय)
(f) visual object (łपाथª)

(g) auditory object (शÊदाथª)
(h) olfactory object (गÆधाथª)
(i) gustatory object (रसाथª)
(j) tangible object (ÖÿĶÓयाथª)
(k) non-revelatory matter (अ-

िव²िĮłप)

2. thought (िच°)—1 item

3. thought-concomitants (चैतिसकधमाª)—46 items

(a) universal phenomena (महाभूिमकधमाª)—10 items

i. sensation (वेदना)
ii. volition (चेतना)
iii. ideation (सं²ा)
iv. predilection (छÆद)
v. contact (Öपशª)
vi. understanding (ÿ²ा)

vii. mindfulness (Öमृित)
viii. mental application (मनस्-

कार)
ix. resolve (अिधमो±)
x. concentration (समािध)

(b) wholesome universal phenomena (कुशलमहाभूिमकधमाª)—10 items

i. faith (®Ħा)
ii. diligence (अÿमाद)
iii. pliancy (ÿ®िÊध)
iv. equanimity (उपे±ा)
v. modesty (Ćी)

vi. shame (अपýाÈय)
vii. non-greed (अलोभ)
viii. non-hatred (अĬेष)
ix. harmlessness (अिवहéसा)
x. vigour (वीयª)

noting that “it is always associated with mrakṣa and īrṣyā” (loc. cit), the term “depraved
opinionatedness” as given in Dhammajoti (2015b, p. 42) has not been adopted.
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(c) universal phenomena of defilement (Ċेशमहाभूिमकधमाª)—6 items

i. ignorance (मोह)
ii. non-diligence (ÿमाद)
iii. negligence (कौशीī)

iv. lack of faith (आ®Ħõ)
v. torpor (ÖÂयान)
vi. restlessness (औĦÂय)

(d) unwholesome universal phenomena (Ċेशमहाभूिमकधमाª)—2 items

i. non-modesty (आĆी³य) ii. lack of shame (अनपýाÈय)

(e) defilements of restricted scope (परी°Ċेशभूिमकधमाª)—10 items

i. anger (øोध)
ii. enmity (उपनाह)
iii. dissimulation (शाĝ)
iv. jealousy (ईÕयाª)
v. contentiousness (ÿदाश/°स)

vi. concealment [of vice] (ă±)
vii. avarice (माÂसयª)
viii. deceptiveness (माया)
ix. pride (मद)
x. harmfulness (िविहसंा)

(f) indeterminate phenomena (अिनयतधमाª)—8 items

i. remorse (कौकृÂय)
ii. sleep (िमĦ)
iii. reasoning (िवतकª )
iv. investigation (िवचार)

v. greed (राग)
vi. hostility (ÿितघ)
vii. conceit (मान)
viii. doubt (िविचिकÂसा)

4. conditionings disjoined from thought (िच°िवÿयुĉसंÖकारधमाª)—14 items

(a) acquisition (ÿािĮ)
(b) non-acquisition (अÿािĮ)
(c) group-homogeneity (िनकायसभाग)
(d) being free from ideation (आसंि²क)
(e) attainment without ideation (आसंि²समापि°)
(f) attainment of cessation (िनरोधसमापि°)
(g) vital faculty (जीिवतेिÆþय)
(h) characteristic of production (जाितल±ण)
(i) characteristic of duration (िÖथितल±ण)
(j) characteristic of deterioration (जराल±ण)
(k) characteristic of impermanence (अिनÂयताल±ण)
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(l) words (नामकाय)
(m) phrases (पदकाय)
(n) syllables (Óयėनकाय)

5. unconditioned phenomena (असंÖकृतधमाª)—3 items

(a) space (आकाश)
(b) cessation through deliberation (ÿितसं´यािनरोध)
(c) cessation not [effected by] deliberation (अÿितसं´यािनरोध)
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3.1.2 Categories of Existence accepted by the Sarvāstivādin
School

Upon learning that the Sarvāstivādins, as demonstrated above, see inherent exist-
ence of phenomena as a necessary precondition for the functionality of compounds
formed from 75 substantially existant constituents of reality one might feel impelled
to investigate the degree of exposure to Śūnyavādin critique. Even a cursory in-
vestigation of the matter would soon prove that there was indeed sufficient chrono-
logical and geographical overlap to allow for an active interchange of ideas—after
all, Nāgārjuna’s Madhyamaka school, propounding the doctrine of ‘absence of in-
herent nature’ (िनःÖवभाव) most explicitly and emphatically, actually predates the
Sarvāstivādin school, albeit only slightly241. What is more, there is ample textual
evidence that the latter were very much aware of the arguments and taxonomical
schemes employed by the Śūnyavādins, Sautrāntikas, and other schools, and that
their objections had evidently been directly and sustainedly launched against the
Sarvāstivādin worldview in textual exchange and verbal debate242. It is hence clearly
not the case that the Sarvāstivādins had been unaware of the tacit underpinnings of
their positions; in fact, it is very likely in reaction to these very onslaughts on what
their opponents perceived to be weak points in the Sarvāstivādin exposition that
the Vaibhāṣika model grew in complexity, producing at times a rather roundabout
mode of explanation, resulting in what Lopez and Buswell (2014, § Sarvāstivāda)
have termed a “rather tortured explanation”243. It is hence difficult to convincingly
argue that the Sarvāstivādin view represents an early, basic, unelaborate exposition

241 In defense of the Sarvāstivādins, it must be mentioned that the Madhyamaka school and the
Sarvāstivāda have distinctly differing conceptions of Öवभाव—whereas the former define it as a
permanent and unchanging, intrinsic characteristic of a given phenomenon, the “imperman-
ence of the svabhāva of conditioned dharma-s is no problem at all for the Sarvāstivādins, the
Dārṣṭāntikas included” (Dhammajoti 2015b, p. 133). Moreover, the Sarvāstivādins hold that
the “intrinsic nature of a dharma, although existing throughout time (sarvadā asti), is not
permanent” since it takes on different ‘modes of being’ (भाव). Consult Dhammajoti (2015b,
pp. 134–5) for a brief overview of four closely intervowen theories regarding possible ‘per-
mutations’ that a phenomenon can undergo: (1) ‘change in mode of being’ (भावाÆयथाÂव), (2)
‘change in characteristic’ (ल±णाÆयथाÂव), ‘change in state’ (अवÖथाÆयथाÂव), (4) change in [temporal]
relativity (अÆयथाÆयथाÂव).

242 Dhammajoti (2015b, p. 87) refers the reader to the following textual evidence to buttress
this claim: “it may be noted that in his *Nyāyānusāra[432

b ( Tōh №1562)], Saṃgh-
abhadra repeatedly accuses the Sautrāntika of siding with the followers of the ‘sky-flower’
( ; ākāśa-puṣpa) doctrine — apparently referring to the Śūnyatāvāda prevailing at the time
— obstinately denying the svabhāva of all dharma-s.”

243 Lopez and Buswell (2014, § Sarvāstivāda) are here referring to the Sarvāstivādin causal
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of the Abhidharma whose errors are gradually rectified and whetted away on the free
market-place of ideas. Rather the opposite holds true, with the Sarvāstivādins hold-
ing on to their basic tenets, defending them by producing a highly sophisticated and
elaborate—if possibly intermittently opaque and betimes slightly counterintuitive
—philosophical exposition.

To buttress this point, let us note at this juncture that, as Dhammajoti (2015b,
§ 3.5.1) shows, the Sarvāstivādins had been very much cognisant of a wide variety of
conceptual qualifications of modes of existence, displaying an ability—blessed with
varying degrees of success—to defend their point of view whilst operating under
their opponents’ paradigms. As the *Nyāyānusāra432

b ( Tōh №1562) bears out,
the Vaibhāṣikas were clearly acquainted with the following classificatory schemes
and their concomitant concepts:

1. The twofold division into:

(a) relative truth (संवृितसÂय)
(b) absolute truth (परमाथªसÂय)244

2. Twofold scheme of types of existents:

(a) substantially real existents (þÓयसत)्: the *Mahāvibhāṣa gives the ÖकÆधs
as example.

(b) designationally real existents (ÿ²िĮसत)् as imputed upon substan-
tially real existents: the *Abhidharmamahāvibhāṣāśāstra42

a–b cites the

model as it pertains to inherently and eternally existent phenomena that can nevertheless be
said to be impermanent from a conventional (i.e. designational) standpoint.

244 Dhammajoti (2015b, p. 75) shows that in the *Nyāyānusāra ( Tōh №1562), these are
explained with reference to the ‘four truths of the noble ones’ (चÂवाåर आयªसÂयािन). Note that
the distinction between relative and absolute truth made by Vasubandhu in his Abhidharma-
kośabhāṣyaVI

4 (Pradhan 1967, p. 334) is drawn between the relative, or ‘conventional truth’
(संवृितसÂय)—such as it appertains to a ‘vase’—that is imputedly existent (ÿ²िĮसत)् in depend-
ence on its immutable parts, the sub-atomic particles (परमाणुs), which in turn constitute the
‘ultimate truth’ (परमाथªसÂय) of a vase, and are substantially existent (þÓयसत)्. Saṅghabhadra
makes a similar distinction in his the *Abhidharmamahāvibhāṣāśāstra. One should note that
this distinction differs markedly from the Śūnyavādin categorization, whereby ‘ultimate truth’
(परमाथªसÂय) is defined as bereft of any positively established ontological status. For a translation
of both these authors’ segments one might consult Dhammajoti (2015b, pp. 77–8)—though
regrettably, no reference to the location within the original Sanskrit text of the *Abhidharma-
mahāvibhāṣāśāstra is given.
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concept of ‘male’ and ‘female’ as imputed upon a substantially real
aggregate of form (łपÖकÆध) as an example245.

3. Threefold scheme of types of existents:

(a) relative existence as existing in relation to phenomenon x (‘short’)
but not in relation to phenomenon y (‘long’)

(b) localized, compounded existents such as a chariot or ‘person’ (पुģल)
(c) impermanent existents

4. Fivefold scheme of types of existents:

(a) Existent in name [only] (e.g. a hare’s horn)
(b) substantially real (þÓयसत)् existents endowed with their inherent

nature (Öवभाव)
(c) conventionally real existents (e.g. a forest)
(d) compounded phenomena that are designationally real existents

(ÿ²िĮसत)्, such as a ‘person’ (पुģल)
(e) relative existence as existing in relation to phenomenon x (‘short’)

but not in relation to phenomenon y (‘long’)

3.1.3 The Adoption of impermanent functional States of per-
manent Phenomena

As briefly noted above246 the Sarvāstivādins forward a theory according to which
permanent, intrinsically existent (Ä­Óयसत)् phenomena247 (धमाª) remain nevertheless
nominally ‘impermanent’ (अिनÂय) since they are said to be ‘coursing through time’248

245 See Dhammajoti (2015b, p. 75). Also refer to *Nyāyānusāra521 ( Tōh №1562):
“संवृितसिदित संÓयवहारेण सत् । परमाथªसिदित परमाथ¥न सत् । ÖवÐकषणेन सिदÂयथªः । ”

246 Refer to fn. 241 on p. 64.
247 Note that धमाª, understood as ‘phenomena’ or ‘entities’ are, in the narrower context, defined by

their ‘particular characteristic’; hence Abhidharmakośabhāṣya states: [it is] ‘a dharma since
it sustains is particular characteristic’ [िनवªचनं तु] (Öवल±णधारनाĦमªः । ) (Pradhan 1967, p. 2, l.8).
Refer to our footnote 233 on page 59 for a brief note on the Sarvastivādin definition of Öवल±ण.

248 Dhammajoti (2015b, p. 153), cites the *Abhidharmanyāyānusāra633
a (= , Taishō

№1562) as a textual reference for this claim, giving the following translation: “[Svabhāva is
not permanent, for] whatever is permanent does not go through time. Neither should [the
Sthavira Śrīlāta] say ‘svabhāva remains constant ( )’, … for we concede that the bhāva
( ) of an existent in the past, present, and future varies.”
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(अÅवÆसंचार), therein taking on different ‘modes of being’ (भाव). The Sarvāstivādin
definition of time, in turn, is intricately connected to the concept of any given
phenomenon’s काåरý (‘activity’), said to be ‘potential’ in the future, ‘active’ in the
present, and ‘spent’ when in the past. Dhammajoti (2015b, p. 141) paraphrases
the concept formulated by Vasumitra and refined249 by Saṅghabhadra thus: “the
Vaibhāṣika argues that a dharma is present when it exercises its kāritra, future
when its kāritra is not yet exercised, past when it has been exercised”250. Therefore,
despite being endowed with an ‘own being’ (Öवभावः) phenomena hence nevertheless
remain subject to ‘ripening’251 [processes] (पåरणाम) which fact renders them operable
upon by karmic forces. If this were not the case, the Sarvāstivādin exposition
would directly contradict fundamental Buddhist tenets, such as the ‘absence of an
essential self’ (अनाÂमन्, नैराÂÌयता), impermanence (अिनÂयता), and the law of cause and
effect (कमªफल).

As regards the varying modes of being dharma-s take, Dhammajoti (2015b, p.

249 Note that the degree to which Saṅghabhadra’s ameliorations can be defined as ‘refinements’
(Dhammajoti 2015b, § 5.6, p. 147–150) rather than as ‘innovation’, has been an object of
dispute, with Cox (1995, 157, fn. 75), Frauwallner (1995, pp. 197, 199), and others leaning
towards the latter position.

250 Note that the काåरý itself is characterized as impermanent, as Dhammajoti (2015b, p. 152, fn.
65) notes with a reference to *Abhidharmanyāyānusāra632

c (= , Taishō №1562),
of which he offers the following translation: “[a]lthough a dharma’s essential nature remains,
when specific conditions obtain, or by virtue of the nature of things (dharmatā), a distinctive
kāritra arises not having been, and returns nowhere after having existed. The dharma’s
essential nature is just as before, its svalakṣaṇa remaining always.”

251 Dhammajoti (2015b, p. 152), citing *Abhidharmamahāvibhāṣāśāstra (1003c–1004a) [con-
tained in Takakusu and Watanabe (1924, №1545)] clarifies that “this theory differs from the
Sāṃkhya concept of pariṇāma, it also spells out explicitly that, although the svabhāva/dravya
is said to be sarvadā asti, this does not entail that it is immutable or even permanent, for a
dharma’s mode of existence and its essential nature are not different, so that when the former
is undergoing transformation, so is its svabhāva.” With a referral to Dhammajoti (2015b,
§ 5.3), he continues to argue (loc. cit.) that this “however, need not be — and should not be
— a contradiction to what M[ahā]V[ibhāṣa]Ś[āstra*] says elsewhere that ‘from the view-point
of essential nature, one should say that saṃskāra-s do not change’ … The same entity, not a
different one, remains throughout the times” like a molten lead item cast into new form. “In
this sense there is no change in svabhāva or svalakṣaṇa — no anyathātva of substance. At
the same time, a dharma keeps having a different mode of being and each mode is actually
a new — but not different in terms of essence — dharma. In this sense there is change or
transformation of essential nature — a change, nevertheless, which does not entail the result
of an ontologically different substance.” For a brief exposition of Saṅghabhadra’s refutation
of any attempt to correlate the Sarvāstivāda conception of पåरणाम with the Sāṃkhya concept
of the same name, refer to Dhammajoti (2015b, pp. 152–3).
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133, fn. 8) helpfully points to AbhidharmakośabhāṣyaV
25 (Pradhan 1967, p. 296)252

as well as the *Abhidharmamahāvibhāṣāśāstra396
a–b ( 253) for evidence in

primary literature. The initial exposition in the latter source, in the translation
provided by Dhammajoti (2015b, pp. 133–4), summarily states:

The Venerable Dharmatrāta says that there is change in mode of being
(bhāva-anyathātva). The Venerable Ghoṣaka says that there is change in
characteristic (lakṣaṇa-anyathātva). The Venerable Vasumitra says that
there is change in state (avasthā-anyathātva). The Venerable Buddhadeva
says that there is change in [temporal] relativity (anyathā-anyathātva).
The advocate of difference in mode of being says that when dharma-s
operate (pra-√vṛt) in time, they change on account of their modes of being
(bhāva); there is no change in substance. This is like the case of breaking
up a golden vessel to produce another thing — there is just a change in
shape, not in varṇa-rūpa. Similarly, when dharma-s enter into the present
from the future, although they give up their future mode of existence
and acquire their present mode of existence, they neither lose nor acquire
their substantial essence …[254]. Likewise, when they enter the past from
the present, although they give up the present mode of existence and
acquire the past mode of existence, they neither give up nor acquire their
substantial nature.
The advocate of difference in characteristic says that when dharma-s op-
erate in time, they change on account of characteristic (lakṣaṇa); there is
no change in substance. A dharma in each of the temporal periods has
three temporal characteristics; when one [temporal] characteristic is con-
joined, the other two are not severed. This is like the case of a man being
attached to one particular woman — he is not said to be detached from
other women. Similarly, when dharma-s abide in the past, they are being
conjoined with the past characteristic but are not said to be severed from
the characteristics of the other two temporal characteristics. When they
abide in the future, they are being conjoined with the future character-
isics of the other two temporal characteristics. When they abide in the
present, they are being conjoined with the present characteristic, but are
not said to be severed from the characteristics of the other two temporal
characteristics.
The advocate of difference in state says that when dharma-s operate in
time, they change on account of state (avasthā); there is no change in
substance. This is like the case of moving a token [into different positions].

252 The relevant segment begins with “भावाÆयिथको भदधमऽातः । स िखलाह । धमªÖयाÅवसु ÿवतªमानÖय भावाÆयथाÂवं
भवित न þÓयाÆयथाÂवम् । …”

253 Dhammajoti (2015b, pp. 133–4) provides a translation of the entire segment from the *Mahā-
vibhāṣāśāstra.

254 Note that Abhidharmakośabhāṣya employs the term þÓयभाव for ‘substantial essence’.
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When placed in the position (avasthā) of ones, it is signified as one; placed
in the position of tens, ten; placed in the position of hundreds, hundred.
While there is change in the positions into which it is moved, there is no
change in its substance. Similarly, when dharma-s pass through the three
temporal states, although they acquire three different names, they do not
change in substance.
In the theory proposed by this master, there is no confusion as regards
substance, for the three periods are differentiated on the basis of activity
(kāritra).
The advocate of difference in [temporal] relativity says that when dharma-
s operate in time, they are predicated differently [as future, present, or
past], relative to that which precedes and that which follows …[255]; there
is no change in substance. This is like the case of one and the same woman
who is called ‘daughter’ relative to her mother, and ‘mother’ relative to her
daughter. Similarly, dharma-s are called ‘past’ relative to the succeeding
ones, ‘future’ relative to the preceding ones, ‘present’ relative to both.

It should be noted that the *Abhidharmamahāvibhāṣāśāstra396
a–b ( )

clearly favours Vasumitra’s exposition256. In closing this section, let us briefly para-
phrase the summary of basic aspects wherein the four formulations display funda-
mental congruency by recapitulating the chief observations in that regard forwarded
by Ven. K. L. Dhammajoti (2015b, p. 141):

1. The ‘inherent nature’ (Öवभाव)257 of any given phenomenon remains static
throughout the three temporal periods.

2. Temporal distinction—such as past, present, and future—specifically when at-
tributed to phenomena (धमाª), are ‘conventionally true’ (संवृितसत्), hence merely
‘true by imputation’ (ÿ²िĮसत)् or ‘ascription’.

3. Though phenomena are said to have a positively established, permanent and

255 Dhammajoti (2015b, p. 135) points to the fact that the Abhidharmakośabhāṣya formulates
this section differently: “पूवाªपरमपेàयाÆयोऽÆय उ¸यते ऽवÖथाÆतरतो न þÓयाÆतरतः”.

256 Dhammajoti (2015b, p. 137) remakrs in this context: “all indications are that Vasumitra’s
theory in terms of kāritra is the favored one. In M[ahā]V[ibhāṣa]Ś[āstra], only Vasumitra’s
theory is fully approved of.”. Note that in § 5.4, Dhammajoti (2015b, pp. 135–141) ad-
dresses historical and doctrinal observations forwarded by Frauwallner (1995) in an effort
to disprove the latter’s contention a) that two different masters, each bearing the name of
Vasumitra, forwarded two sharply contrasting and diametrically opposed expositions and that
b) the order in which they are listed in the *Mahāvibhāṣāśāstra represents the chronological
order in which the four distinct theories were formulated (Dhammajoti 2015b, p. 141).

257 Dhammajoti (2015b, p. 150) remarks that the Sarvāstivādins use the term ‘inherent nature’
(Öवभाव) of any given phenomenon interchangeably with its ‘essence’ (þÓय).
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immutable ontology, they nevertheless display changes in their functionality.
These changes are explained to be due to a ‘difference in the mode of be-
ing’ (भावाÆयथÂव) as explained by Dharmatrātra, a ‘difference in [temporary]
characteristics’ (ल±णाÆयथाÂव) as explained by Ghoṣaka, a ‘difference by differ-
entiation’ (अÆयथाÆयथाÂव), as posited by Vasumitra, or a ‘difference in relativ-
ity’258 (अÆयथाÆयथाÂव), as assumed by Buddhadeva. Saṅghabhadra’s presentation
—which by some scholars has been regarded as an innovation unrepresentative
of Sarvāstivādin orthodoxy—introduces the idea of a phenomenon’s intrinsic
‘potency’ (शिĉ) that has to be viewed in its permanent aspect as ‘activity’
(काåरý, ) and in terms of an intermittently impaired degree of ‘efficacy’259

(Skt. सामÃयª, वृि°, Óयापार, Chin. ).

3.2 Doctrinal foundations of the Sarvāstivādin

school

We have learnt that the Sarvāstivādins self-identify as the ‘proponents’ (वािदन)् of the
theory that ‘all’ (सवª) ‘exists’ (अिÖत)—objectively and perpetually, throughout past,
present, and future time260. This salient characteristic is likewise highlighted by its
opponents: Vasubandhu, for example, refers to the school by saying simply261:

ये िह सवªमÖतीित वदÆतयतीतमनागतं ÿÂयुÂपĭं च ते सवाªिÖतवािदनः । .

258 Note that Dhammajoti (2015b, p. 134) has opted to translate ‘अÆयथाÆयथाÂव’ with the editorial
insertion of ‘(temporal) relativity’.

259 For an explanation in primary literature, refer to *Nyāyānusāra631
c–*Nyāyānusāra633

b ( Tōh
№1562) accessible in translation from the Chinese via Dhammajoti (2015b, § 5.5, p. 141–7).
Briefly stated, “kāritra is defined as a dharma’s capability of inducing the production of its
own next moment. This is called phala-grahaṇa/phalākṣepa. However … Saṅghabhadra also
claims that although kāritra is in actual fact confined to phālakṣepa alone, sometimes when the
abhidharma śāstra-s are referring to a function (e.g., that of jāti) that serves as a proximate
condition, the term kāritra is also used expediently” (Dhammajoti 2015b, p. 145). Note that
the definition of the Sarvāstivādin’s concept of tritemporality hinges on this concept (op. cit.,
p. 145–6).

260 Refer to Sanderson (1994, p. 34), Bareau (1955, p. 33; p. 137, fn. 5), Masuda (1925,
p. 39), as well as É. Lamotte ([1958] 1976, pp. 665–67). Masuda (1925, p. 62) remarks that
the later Mahīśāsakas likewise uphold this tenet.

261 Vasubandhu, in the AbhidharmakośabhāṣyaV
25cd says: “verily, those who say ‘everything

exists’—[everything] past, [everything] future, and [everything] present are the Sarvāstivādins.
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As regards the trajectory of philosophical development that led to this state of
affairs, it has been transmitted in indigenous sources262 that around 250 B.C.E.
Kātyāyanīputra rejected the orthodox Sthaviravāda (a.k.a. Theravāda) conception
of the Vibhajyavāda, according to which phenomena ‘exist’ only at the present time
as perishing instances of evanescent, permutating compound phenomena driven by,
and comprising, those karmic forces that ‘remain’ from past instances by virtue of
not yet having yielded (अद°फल) their ‘wholesome’ (कुशल) or ‘unwholesome’ (कुशल)
karmic result263. In its stead, he formulated a theory according to which “all future
events already exist and all past events continue to exist, not merely those past
actions which have yet to bear fruit. The transient existence[264] of an event in

262 Note that Sanderson (1994, p. 34) doubts the veracity of the traditional account.
263 Vasubandhu’s more straightforward definition (ibid.) is as follows: “ये तु केिचदिÖत यÂÿÂयुÂपĭमद°फलं

चातीतं कमª िकिĖĭािÖत यĥ°फलमतीतमनागतंचेित िवभºय वदिÆत ते िवभºयवािदनः ।। ”.
264 The somewhat bewildering assertion that a compounded phenomenon can be said to be al-

ways existent without defying the fundamental Buddhist tenet of ‘impermanence’ (अिनÂयता), is
grounded in the Sarvāstivādin contention that these ‘everlasting’ compounds are nevertheless
‘coursing through time’ (अÅवÆसंचार). Hence the Sarvāstivādins take the inverted position of
Śūnyatavādins by arguing that phenomena, being real entities (þÓयसत)् are essentially (Öवभावतः)
eternal, yet are nevertheless established as imputedly (ÿ²िĮसत)् impermanent from the stand-
point of the designationally real. It is in that sense that compound phenomena are said to
be driven by the ‘compounded (forces) dissociated from thought’ (िच°िवÿयुĉसंÖकार), i.e. “the
‘compounded characteristics’ (saṃskṛtalakṣaṇa, caturlakṣaṇa) of origination (jāti), continu-
ance (sthiti), ‘senescence’ or decay (jarā), and ‘desinence,’ viz. extinction (anityatā). In the
Sarvāstivāda treatment of causality, these four characteristics were forces that exerted real
power over compounded objects, escorting those objects along the causal path until the force
‘desinence’ finally extinguished them” (Lopez and Buswell 2014, § ‘Sarvāstivāda’), that is
to say, relegated them to the ‘past time period’. It is in the context of this notion that “the
Sarvāstivādins teach that when the universe is destroyed … not even one atom can remain.
Atoms are in fact momentary …They are not permanent (nitya) on account of their coursing
through time. Only the asaṃskṛta-dharma-s are permanent, being beyond space and time”
(Dhammajoti 2015b, p. 226).
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present time is seen as just one mode” [=भावः265] “of an eternal existence[266], its
momentary point of passage from existence in the future to existence in the past.”267

Sanderson (1994, pp. 34-5) recapitulates the four arguments launched in defense
of that position, two of which are scriptural, and two of them inferential. In a
concomittant footnote (loc. cit. fn. 5), he points to Vasubandhu’s engagement of
these arguments in the AbhidharmakośabhāṣyaV

25.

265 Regarding the term ‘mode’, E. Lamotte (1987, p. 52, fn. 45) provides the Chinese rendition
as the corresponding term to the Sanskrit भाव. Lamotte (ibid.) further notes that,

in describing the causal process, the Vaibhāṣika-school has formulated “a precise vocabulary
with which the translator should familiar[i]ze himself. They speak in a general manner of the
realization of the result of fruit of action: Phalābhinirvṛtti = ’bras bu [mngon par] ’grub pa
= te kuo [.] They say that action is eternal ‘in and of itself’ or ‘in its being,’ that is to
say in its self-nature, svabhāva = [tzu] t’i , or in its self-characteristic, svalakṣaṇa = raṅ gi
mtshan ñid = tzu hsiang , but that it varies in its ‘mode of existence,’ bhāva = lei yu .
According to them, present action, when it is accomplished, ‘projects’ ākṣipati = ’phen pa =
yin or ‘grasps’ pratigṛhṇāti = ’d[z]in pa = ch’u its fruit. But it is only when it is past
that it ‘gives forth’ prayacchati = ’byin pa = te or, better, yü its fruit.”

266 Note that according to the commentary in AbhidharmakośabhāṣyaV
24cd, the Vaibhāṣikas sim-

ultaneously maintain two ostensibly conflicting views: on one hand, any phenomenon is per-
ceived to exist with a positively established ontological status, it is ‘substantially existent’
(þÓयसत)्; yet on the other hand, that ‘existence throughout the three times’ is presented as not
being eternal, since that would overtly defy the Buddhist tenet of impermanence (अिनÂया). In
Vasubandhu’s summary (Pradhan 1967, p. 265), we read: न संÖकाराणां शाĵतÂवं ÿित²ायते वभैािषकैः
संÖकृतल±णयोगात् । (“the Vaibhāṣikas hold that compounded [phenomena] are not eternal because
[compounded phenomena] are conjoined with the ‘marks’ of the compounded”). Even though
the transient connection of ‘substantially existent’ (and hence everlasting) phenomena with
diverse ‘marks’ or ‘modes’ technically qualifies the resulting compound as an ‘impermanent
constellation’, the editor still fails to see how an association with a non-eternal phenomenon
would render a supposedly substantially existent phenomenon—such as a subatomic particle
(परमाणु)—‘not eternal’. After all, as Vasubandhu objects (Pradhan 1967, p. 265, l. 3–4) : यīिÖत
सवªकालािÖतÂवाÂसंÖकाराणां शाĵतÂवं ÿाÈनोित । (“if [one posits that] ‘it exists’, it follows that compounds
are eternal because it exists at all times [i.e. past, present, and future]”).

267 Sanderson (1994, p. 34). Regarding these ‘modes’ of supposedly eternal phenomena,
Sanderson (1994, p. 34, fn. 4) helpfully points to Vasubandhu’s account in Abhidharmakośa-
bhāṣyaV

25c–26 recapitulating the exposition of “the Mahāvibhāṣā’s four accounts of the nature
of the difference that occurs when a phenomenon passes from the future into the present and
from the present into the past (the theories of Dharmatrāta [transformation], Ghoṣaka [change
of emphasis], Vasumitra [passage through a moment of efficacy] and Buddhadeva [shift in re-
lational definition])”. The Mahāvibhāṣā, we recall, constitutes the chief commentarial work to
the Jñānaprasthāna, itself the ‘crown jewel’ of the seven Sarvāstivādin canonical works—or
in the words of Yaśomitra:“शाľिमित ²ानÿÖथानम् । तÖय शरीरभूतÖय षट् पादाः ÿकरणपादः िव²ानकायः धमªÖकÆधः
ÿ²िĮशाľम् धातुकायः सďीितपयाªय इित ।। ” (AbhidharmakośavyākhyāI

2b). The Mahāvibhāṣā rose to such
prominence, in fact, that its proponents and experts came to be known as Vaibhāṣikas, or
‘followers of the (Mahāvibhāṣa), as illustrated by Yaśomitra’s comment: “िवभाषया दीÓयिÆत चरिÆत
वा वैभािषकाः । िवभाषां वा िवदिÆत वैभािषकाः ।। ”.
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3.2.1 Portrayal of the Sarvāstivādin Position in the Abhid-

harmakośabhāṣya

Let us investigate the arguments one by one:

1. The first argument launched by the Sarvāstivāda-Vaibhāṣikas is based on their
specific interpretation of SamyuktāgamaIII

14, according to which the Bhagavan
himself had explicitly declared that phenomena exist in the past, the present,
and the future:

łपमिनÂयमतीतमनागतम् । कः पुनवाªदः ÿÂयुÂपĭÖय । एवंदशê ®ुतवानायª®ावकोऽतीते
łपेऽनपे±ो भवित । अनागतं łपं नािभनÆदित । ÿÂयुÂपĭÖय łपÖय िनिवªदे िवरागाय िनरोधाय
ÿितपĭो भवित । अतीतं चेिĩ±वो łपं नाभिवÕयĭ ®ुतवानायª®ावको …268

In the assessment of the present writer, in and of itself, this passage does
not explicitly support the Sarvāstivādin contention of tri-temporal existence.
Instead, it appears necessary to read said passage with a set of preconceived
notions, i.e.

(a) that the Buddha’s explicit statement that matter, be it past or future, is
impermanent (łपमिनÂयमतीतमनागतम्) is to be framed as declaration of inter-
pretative meaning (‘नेयाथª’) and that the definite meaning (‘िनताथª’) is to
be found in the affirmation of its exact opposite. Otherwise it would be
impossible to posit that this very excerpt can in any way be understood
as a passage “in which the Buddha Himself is taken as teaching explicitly
that past and future matter [rūpa] really exist” (Sanderson 1994, p. 34).
Given the relatively simple setting and comparatively non-elaborate stage
of the doctrinal development of the concept of (im)material imperman-
ence, it is unlikely that the Buddha would have set out to teach in such
roundabout, obtuse, and contradictory ways.

(b) The second preconceived notion necessary for such a reading is the notion
that any functional phenomenon, for example a subatomic water-particle,

268 In the translation provided by Sanderson (1994, loc. cit.): “Form is impermanent—[both]
past and future. What is, however, the assertion (वाद) with regards to the present? A learned
noble Śrāvaka who views [it] in this way becomes disinterested with regards to past form.
He does not relish future form. As regards disinterest … towards present matter, he becomes
indifferent for the sake of dispassion, for the sake of cessation [of suffering]. Oh monks, if there
was no past matter there would be no future [matter], the learned, noble Śrāvaka …”
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needs to have a permanent and positively established ontology in order
for the phenomenon in question to remain operational269. Concretely,

269 Dhammajoti (2015b, p. 22) helpfully provides textual references to *Abhidharmamahā-
vibhāṣāśāstra77

a [contained in Takakusu and Watanabe (1924, №1545)] as
well as the *Nyāyānusāra432

b ( Tōh №1562) in explaining how the Sarvāstivādin arrives at
the conclusion that in “accounting for the svalakṣaṇa of a dharma — its phenomenologically
cognizable aspect — its very ontological existence as a svabhāva/dravya is established” and
how the latter comes to assert that “[u]ltimately these two are one.” Dhammajoti’s (loc.
cit.) translation of *Abhidharmamahāvibhāṣāśāstra77

a reveals that in the Sarvāstivādin view,
“the entity itself is [its] characteristic, and the characteristic is the entity itself; for it is the
case for all dharma-s that the characteristic cannot be predicated apart from the dharma it-
self.” This proposition has been criticized from many different angles. In § 15 of Vasubandhu’s
कमªिसिĦÿकरणम,् extant in two Chinese and one Tibetan translations (E. Lamotte 1987, p. 35),
the Ācārya addresses the issue more directly. In the rendition of E. Lamotte (1987, p. 35),
the criticism, set against the backdrop of a dialogue, is rendered thus:
“Some say: Why would this be impossible (ayukta)? Past [sic.] action (atītakarman) in and of
itself (svabhāvatas) really exists (asti), and it gives forth (prayacchati) its fruit (phala) realized
in the future (anāgatādhvany abhinirvṛttaḥ).
You now pretend that past action exists in and of itself. But that which no longer exists after
having existed (yad bhūtapūrvaṁ paścān na bhavati) is called ‘past.’ How can you admit that
it exists in and of itself (svabhāvatas)?
But the Bhagavat said:
‘Actions do not perish, eve[n] after mill[i]ons of cosmic eras. When the complex [of conditions]
and the desired time come together, they ripen [for the series].’ The Bhagavat said that action
does not perish. How do you explain this? The Bhagavat said that action does not perish.
How do you explain this? This means that completed action (kṛtakarman) is not without fruit
(niḥphala), as the second half of the stanza explains.”
Nāgārjuna, offering criticism from the Mādhyamaka-perspective in his 17

6, directly pointed out
the double-bind a proponent of the view that the functionality (i.e. causal efficacy) of any
given phenomenon is tied to its reified ontology ensnares himself when stating: “ितķÂयपाककालाēेत्
कमª तिĭÂयतािमयात् । िनŁĦं चेिĭŁĦं सिÂकं फलं जनियÕयित ।। ” (‘If it is assumed that action remains during the
time it is maturing, then it will approach permanence. If it is assumed to have ceased, then
having ceased, how can it produce a fruit?’); source and concomitant translation drawn from
(Kalupahana 1991, p. 245). Meanwhile, the tenet of ÿतीÂयसमुÂपाद, ‘dependent origination’,
as characterized by Eltschinger (2021, p. 99) allows for an integration of impermanence
and causal efficacy without the need to resort to any positive ontological status or assertion
of permanence in either cause or effect—it is a tenet “according to which the arising of a
certain effect can be exhaustively accounted for by the joint presence, in a ‘causal complex’
(hetusāmagrī ), of a set of physical and/or psychological factors/events: ‘When/if X is present,
Y occurs; due to the arising of X, Y arises”. [Eltschinger at this point makes a reference to
‘अिÖमÆसतीदं भवÂयÖयोपÂपादािददमुÂपīते’, quoted from the सĐभेदवÖतु SaṅghabhedavastuI127

6–7 in the edition
of Gnoli (1977)]. In sum, the present editor finds it difficult to assent to the assessment offered
by Ven. Prof. Dhammajoti (2015b, p. 22) that the Sarvāstivādin fusion of the ontological
and causally efficient aspects of any given phenomenon “is no doubt quite in keeping with the
fundamental Buddhist stance which consistently rejects any substance-attribute dichotomy.”
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an upholder of this view would state that future form must exist in a
reified manner, and with a positively established ontology, otherwise it
would not have been possible for a learned, noble Śrāvaka to generate
disinterest towards it.

This becomes more clear in Vasubandhu’s refutation270 of this segment,
though his recapitulation is framed with a different spin and not a ver-
batim quotation of the SamyuktāgamaIII

14:

सवकालािता
िकं कारणम्

उात ्

उĉं िह भगवता “ऽतीतं चेिĩ±वो łपं नाभिवÔयĭ ®ुतवानायª®ावकोऽतीते
łपे ऽनपे±ोऽभिवÕयत् । यÖमा°ĻªÖÂयतीतं łपं तÖमा¸छð तवानायª®ावकोऽतीते
łपेऽनपे±ो भवित । अनागतं चेþूपं नाभिवÕयत् न ®ुतवानायª®ावकोऽनागतं łपं
नाËयनिÆदÕयत् । यÖमा°ĻªÖÂयनागतं łपिमित” िवÖतरः । 271

(c) The second argument defending the position of the real (Öवभावतः, þÓयसत)्
existence of all phenomena past, present, and future, is based on similar
assumptions as the first, and takes as its point of reference Abhidharma-
kośabhāṣyaV

25b
272:

यात ्

“Ĭयं ÿतीÂय िव²ानÖयोÂपाद” इÂयुĉम् । Ĭयं कतमत् । च±ु łपािण यावĪनो
धमाª इित । असित वाऽतीतानागते तदालÌबनं िव²ानं Ĭयं ÿतीÂय न Öयात् । एवं
तावदागमतोऽÖÂयतीतानागतं युिĉतोऽिप273

270 Refer to Pradhan (1975, pp. 295–6) for the Sanskrit, La Vallée Poussin (1925b, pp. 50–)
for a French rendition of the Chinese version and, Pruden (1990, pp. 806–7) for the English
translation of the French.

271 In the translation offered by Pruden (1990): “[There is] existence in all [three] time [periods]
What is the reason?
Because it was stated

[is to say:] for it was stated by the Bhagavan [that] ‘Oh monks, if past matter did not
exist, the learned noble Śrāvaka would have become disinterested with regards to past matter.
Therefore, since past matter exists, the learned, noble Śrāvaka becomes disinterested with
respect to past matter. If there were no future form, the learned, noble Śrāvaka would not
delight in future form; Since, then, future matter exists’ … and so forth”.

272 The textual basis for this claim is referred to in fn. 270.
273 Translation as adopted from Pruden (1990): “Because of two

[The Bhagavan] said ‘The arising of [sense-]consciousness [is] dependent on dyad[s]’. What is
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In order to understand why the Vaibhāṣika-school refers to this dictum
of the Buddha when arguing for the ‘real’ existence of past, future, and
present phenomena ‘in and of themselves’, one should keep in mind two
presuppositions that first need to be accepted so that the argument made
here can be construed:

i. Regarding non-conceptual cognitive objects. One would need
to hold the view that perceivable things274, such as a present reflec-
tion in a mirror275, must be permanent and established as ontologic-
ally ‘real’ in order to be able to cause the arising of a sense conscious-
ness since, in the Sarvāstivādin view, “the possibility of knowing an
object necessarily implies the true ontological status of the object”276.
With reference to the above cited segment, one would need to un-
derstand that the Sarvāstivādin reads the Buddha’s dictum as ‘If
however, past and future did not exist substantially and perman-
ently rather in the form of mental objects of impermanent,
conceptual abstraction, …’.

ii. Regarding conceptual cognitive objects. One would need to dis-
miss the notion that any perception of a future or past phenomenon is
by necessity a present mental consciousness (मनोिव²ानम)् arising evan-
escently in dependence on the mental faculty (मनस)् engaging with
nothing but a conceptual elaboration upon the purported past or fu-
ture state of any given phenomenon as its object (आलÌबनम्). Instead,
one would either need to posit that an object, in its future form, is
presently conceived by way of direct cognition (ÿÂय±) in its actual
(future) state; or else one would need to to posit that mere concep-
tual ‘existence’ validifies, if not constitutes, inherent existence. The
Sarvāstivādins subscribe to the latter position, arguing that “an ob-

such a dyad? Eye and forms, [ears and sounds, etc.] up until mental faculty and [mental]
phenomena. If however, past and future did not exist, the consciousness, which has them [(i.e.
the past and future)] as its object, would not be contingent on [such] dyad[s].”

274 Dhammajoti (2015b, p. 302) points to the fact that Saṅghabhadra states that “the char-
acteristic of an existent (sal-lakṣaṇa) is that it can serve as an object producing cognition
(buddhi)”.

275 As Dhammajoti (2015b, p. 302 fn. 94) points out, Saṅghabhadra uses this example in the
*Abhidharmanyāyānusāra472

b (= , Taishō №1562), arguing “that since reflections
in the mirror can be seen, they exist truly.”

276 Dhammajoti (2015b, p. 302).



Michael Zrenner (Ven. Gyalten Jigdrel) 77

ject of knowledge is necessarily existent, even though it may exist
truly (þÓयतो ऽिÖत) or conceptually (ÿ²िĮतो ऽिÖत)”277

In sum, for the Vaibhāṣikas, “all object domains are real existents; for
‘whatever does not fall outside the object-domain of [sensory] conscious-
ness, visual, etc., exists truly’ ”, as Dhammajoti (2015b, p. 302) explains
with a reference to *Nyāyānusāra ( Tōh №1562).

The crux of the Sarvāstivādin fallacy, in the estimation of the editor,
appears to lie in the fact that the Bhagavan merely states in the above
extract that the arising of any of the six sense-consciousnesses, conceptual
or non-conceptual, depends on a causally efficient dyad of operative sense
faculty and correlative sense object, which together form the respective
आयतन, or ‘sense sphere’. Indeed, the Buddha makes no statement here
either in defense, or in deprecation, of the ontological staus of any com-
ponent of the आयतन, positively established or otherwise. Rather than
being a ‘proof’ for the establishment for tri-temporal existence of phe-
nomena ‘in and of themselves’, this segment serves merely as a textual
canvas for the Sarvāstivādin presupposition that causal efficacy—here
the efficacy of the dyad of sense faculty and sense-object to jointly cause
the arising of a sense-consciousness—necessitates a permanent, reified,
positively established ontology. Yet it appears that this reading is much
more dependent on the lens brought to the paper than on the explicit
or implicit statements found in the text, since this textual locus might
serve invariably well as an exemplificatory instance for the postulations
of, say a Sautrāntika or Mādhyamika278. Ultimately, once causal efficacy
is framed as dependent on a positively established ontology, the result is
by necessity the arising of ‘extreme views’ (अÆतŀिĶ), since one is left with
no other choice than opting for either the ‘view of eternalism’ शाĵतŀिĶ,
if one asserts that ‘the phenomenon exists’ or the ‘view of annihilation’
उ¸छेदŀिĶ, if one asserts that ‘the phenomenon does not exist’. The Sar-
vāstivādin view is grounded on the former assumption and hence—if this
is not too strongly termed—fallacious, or at least deficient, in the eyes of
the present editor, for which reason it is difficult to assent to the notion
that this particular textual extract is constitutes a valid textual ‘proof’
for tri-temporal existence of inherently existent phenomena.

277 Dhammajoti (2015b, p. 302) here refers the reader to Taishō №32, 274c.
278 Refer to the कमªिसिĦÿकरणम् by Vasubandhu, or a multitude of other sources, for a brief exposition

of their respective tenet system as attested in primary literature.
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(d) The third—and later, fourth—argument do not take scripture (आगम) as
the basis of their argument, but depend on the application of logic (युिĉ)
for their cogency. Let us briefly discuss Vasubandhu’s presentation279 of
the third argument at present:

सिषयात ्
सित िवषये िव²ानं ÿवतªते नासाित । यिद चातीतानागतं न ÖयादसदालÌबनं िव²ानं
Öयात् । ततो िव²ानमेव न ÖयादालÌबनाभावात् । 280

Sanderson (1994, p. 35) boils the argument down to its kernel, in para-
phrasing it thus: a “cognition arises only when there exists an object
of cognition. Past and future phenomena are cognized, therefore they
exist”281.

We have noted already282 that the Sarvāstivādin holds that objects are
established as intrinsically existent if they are objects beheld by either
direct cognition or conceptual cognition. On that basis they make the
claim that future phenomena exist, because they can be perceived—given
these basic presuppositions, this would hold true irrespective of whether
they are grasped conceptually (as object of मनस)् or via direct perception.

However, the Sarvāstivādins would have been confronted with the argu-
ment that future phenomena are never directly cognized—except possibly
by yogic perception—since any ‘perception’ of future phenomena is by
necessity via conceptual representation of such an object made at the
present moment. Even if the conceptual representation of a future phe-
nomenon itself had (somehow) been established as intrinsically existent,
it would not prove that future phenomena inherently exist, because a
conceptual representation is a mere abstraction of the phenomenon it
seeks to characterize, and cannot in any way be conflated with “das Ding
an sich”.

279 Refer to 2.1.6 on page 38.
280 Adopted from the translation given in Pruden (1990): “because it has an object[—]

when there is an object, consciousness occurs, it would not occur [if] there were no [object];
and if past and future [phenomena] would not exist, there would be a consciousness with a
non-existing object. Thus consciousness itself would not exist, because of the absence of an
object.”

281 Note that Dhammajoti (2015b, § 3.3.3c, p. 72) presents the argument from a slightly different
angle, though essentially making the same point.

282 Refer to our criticism to the second argument, i.e. §2a–b on pp. 75–77 above.
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(e) The fourth argument is rendered in AbhidharmakośabhāṣyaV
25d, repro-

duced at present283:

फलात ्
यिद चातीतं न Öयात् शुभाशुभÖय कमªणः फलमायÂयां कथं Öयात् । न िह फलोÂपि°काले
व°ªमानो िवपाकहतेुरÖतीित । तÖमादÖÂयेवातीतानागतिमित वभैािषकाः । अवÔयं च
िकलैतÂसवाªिÖतवादने सताऽËयुपगÆतÓयम्
284

The argument here is that since a presently arising effect necessarily de-
pends on an antecedent cause, that cause must have arisen in the past285.
Since—as the Sarvāstivādins believe—only ontologically established phe-
nomena are capable of causal efficacy, that past phenomenon, it is argued,
is necessarily established as inherently existent.

3.3 Basic Exposition of early Buddhist Models

of Causality

Since the fourth verse topicalizes philosophical details pertaining primarily to
the Vaibhāṣika and Sautrāntika models of causality, let us briefly present the
rudimentary conceptions of cause and effect that specifically pertain to these
philosophical traditions.

As stated in the Mahāvibhāṣāśāstra98
b the unfolding of the causal stages of

occurs in the following two phases:

283 The textual basis for this claim is referred to in fn. 270. Refer also to Dhammajoti (2015b,
§ 3.3.3d, p. 72) as well as to Sanderson (1994, p. 35).

284 Translation as adopted from Pruden (1990): “because of [it having] an effect

If, on the other hand/however (ca), there were no past, how could there be an effect of
wholesome or unwholesome action in the future? For is it not the case that at the time
of the arising of the effect, there is a maturational cause at present? Therefore, verily, the
Vaibhāṣikas [hold], past and future exists; and certainly indeed, this is to be understood as
true [existence] by the Sarvāstivādins.”

285 As regards to the reference to a future effect, it is likely the case that the argument here is
that a future effect needs a past cause, relatively speaking. More simply put: “if past events
were non-existent a good or evil action could not have an effect in the future. For at the time
at which the reward or retribution should arise the action supposed to be the cause of this
outcome [vipākahetu] would have ceased to exist: only an existent cause can give rise to an
effect” (Sanderson 1994, p. 35).
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(a) The ‘grasping of a fruit’ (फल(ÿित)úहण): this refers to the fact that a certain
type of effect has to be correlated to its naturally associated cause. As
Yaśomitra says in AbhidharmakośavyākhyāII

60: “by ‘[the causes] grasp’ is
meant ‘they project’. It means that they abide in the state of being a
cause’ ”286. Dhammajoti (2015b, p. 209) clarifies that it “is this causal
function of grasping a fruit, occurring only in the present moment, that
is called the activity (kāritra) of a dharma287.

(b) The cause ‘bearing fruit’ (फलदान) results in the arising of the effect—in
the Sarvāstivāda view, this is understood to be the ‘entering of the effect
into the present’. As for the precise moment that the maturation of the
effect takes place, Dhammajoti (2015b, p. 209) clarifies: “two causes
—the co-existent and the conjoined causes—give their fruits only in their
present moment. The homogenous and universal causes give their fruits
both in their present moment and when they are past. It cannot do so
in its present moment or the immediately subsequent moment, as the
process of maturation requires a time-lapse”288.

3.3.1 Schematic Overview

The general presentation of buddhist models of causality relies on the concep-
tion of primary factors, ‘causes’ (हतेु), that can yield fruit only when attended
by the secondary factors, causally conducive ‘conditions’ (ÿÂयय)289. As we shall
see in the course of our investigation, the commonly employed example is that
of a seed which, in conjunction with salient conditions such as moisture, heat,
and sunlight, can germinate and produce a sprout.

Dhammajoti (2015b, p. 163) provides a helpful overview of the correspond-
ence between the three primary causal schemes in the Buddhist Abhidharma
tradition, the chief point of which is encapsulated in the fact that five of the

286 Wogihara (1932, p. 226): ूितगृीित । आि±पिÆत हतेुभावेनावितķÆत इÂयथªः । कारणहतेरुवेिमित. Translation
from Dhammajoti (2015b, p. 209). Saṅghabhadra, in his *Abhidharmamahāvibhāṣāśāstra437

c

explains that the ‘grasping of a fruit’ फल(ÿित)úहण is to be understood as a cause ‘projecting’
an effect ‘(ā

√
kṣip)’

287 Dhammajoti (2015b, p. 209) provides a reference to *Nyāyānusāra437
c ( Tōh №1562)

288 Dhammajoti (2015b, 209 and § 7.3.5).
289 Dhammajoti (2015b, p. 194).
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six causes are subsets of the ‘causal condition’ (हतेुÿÂयय)290. Let us presently
reproduce the scheme as follows:

4 conditions (ूयs) 6 causes (हतेsु) 5 fruits (फलs)

हतेुÿÂयय
सहभूहतेु

संÿयुĉकहतेु
पुŁषकारफल

सभागहतेु

सवªýगहतेु
िनÕयÆदफल

िवपाकहतेु −→ िवपाकफल

समनÆतरÿÂयय

आलÌबनÿÂयय

अिधपितÿÂयय −→ कारणहतेु −→ अिधपितफल

िवसंयोगफलम्

(without correspondence)

3.4 The Concept of the Four Conditions

3.4.1 Textual Evidence for the Model of the Four Con-
ditions

Saṅghabhadra proclaims291 that the concept of four conditions (ÿÂयय) is
implicitly attested to in the Sarvāstivāda sūtra corpus; the *Abhidharma-
mahāvibhāṣāśāstra79

a–c ( ; Taishō№1545) likewise puts forward the
identical proposition.

In the account given by Dhammajoti (2015b, p. 163), the concept of ‘four
conditions’ historically precedes the notion of ‘six causes’ since the former

290 It might be noted that the *Abhidharmamahāvibhāṣāśāstra 680
c ( ) presents two

different schemes, according to which either the causes and conditions “mutually subsume each
other”, or “the conditions subsume the causes, but the causes do not subsume the conditions”.
Consult Dhammajoti (2015b, p. 194) for further details.

291 Refer to *Nyāyānusāra416
b–c ( Tōh №1562); also refer to Dhammajoti (2015b, p. 161).
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is already described in the Jñānaprasthāna (Taishō 26, 773a, 920c–921a);
moreover, as briefly mentioned in § 3.5.1, he reminds the reader that the *Abhi-
dharmamahāvibhāṣāśāstra 79

a–c suggests that the ‘four conditions’ are attested to
in the sūtras whereas the ‘the six causes’ are not292. What is more, the Abhid-
harmamahāvibhāṣā979

c propounds that “all four conditions completely subsume
all dharma-s:” the causal condition “subsumes all conditioned dharma-s;” the
immediately antecedent condition “subsumes all past and present dharma-s
other than the very last thought and thought-concomitant dharma-s of the
past and present arhat-s. The objective condition and the dominant condition
“[each] subsumes the totality of dharma-s.”293

The first-century Sarvāstivāda treatise, Devaśarman’s Vijñānakāya[547
b ], is the

earliest extant Abhidharma-work providing the concept of ‘four conditions’,
and does so against the backdrop of the six types of consciousness294.

3.4.2 Brief Exposition of the Four Conditions

According to the *Nyāyānusāra445
b , the set of four conditions merely spans the

most pertinent categories of conditions295 and that it should be understood
that there is an infinite number of conditions of varying degrees of subtlety.
It is worth noting that—in line with the common Sarvāstivāda conception of
reality—the *Abhidharmamahāvibhāṣāśāstra 979

c ( ) clearly portrays
conditions as real entities296, though the early Dārṣṭāntikas, amongst others,

292 Dhammajoti (2015b, p. 163) notes that the *Abhidharmamahāvibhāṣāśāstra79
a–c

( ; Taishō№1545), however, does quote other masters whose exposition mir-
rors Saṅghabhadra’s explanation (Taishō №29, 79b

16).
293 Translation provided by Dhammajoti (2015b, p. 193).
294 The translation provided in Dhammajoti (2015b, pp. 191–2) reads: “there is the group (kāya)

of six consciousness: visual, auditory, olfactory, gustatory, bodily and mental consciousnesses.
Visual consciousness has four conditions”.

295 In the *Nyāyānusāra445
b ( Tōh №1562), Saṅghabhadra states that “the efficacies of the

conditions are in fact infinite, for the arising of dharma-s depends on the assemblage of nu-
merous conditions, but that the Buddha mentioned only four in brief.” Dhammajoti (2015b,
p. 191), who in passing also notes that among “the extant Sarvāstivāda texts, it is in Devaśar-
man’s Vijñānakāya[547

b ] (ca. 1st C.E.) that we first come across an elaborative exposition of the
four conditions” (ibid.). These are presented against the backdrop of the six consciousnesses.

296 Translated in Dhammajoti (2015b, p. 193): “… wisdom can change from being inferior to
being medium to being superior. Accordingly, the conditions must exist as real entities for
they are efficacious [in bringing about these changes].”
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deny any such inherent reality297. It should likewise be noted, that any given
dharma can function as more than one condition simultaneously298. The set
of four conditions, as borne out in primary literature299, spans the following
individual categories, here given alongside their Sanskrit and Tibetan equival-
ents300:

(a) The causal condition (हतेुÿÂयय; ʗའི་ȟེན་) is the cause of any given phe-

nomenon conceptualized as a condition301. Vasubandhu states in AKBhII
61

that “aside from the efficient cause, the [remaining] five causes are
causal conditions”302. With a reference to Vasumitra’s अिभधमªÿकरणशाľ719

a

( Tōh №1542), Dhammajoti (2015b, p. 196) remarks—in
this instance possibly somewhat tersely—that the causal condition is ap-
plicable “the totality of conditioned dharma-s”.

(b) The homogenous, (immediately) contiguous condition
(समनÆतरÿÂयय; དེ་མ་ཐག་ȟནེ་) in its technical sense is a directly antecedent

mind or mental factor (िच°चै°) that is necessary for the arising of the
subsequent mind or mental factor303 in a mental series. AKBhII

61 gives
an explanation of the term in stating that

297 *Abhidharmamahāvibhāṣāśāstra47
b ; 283

a–b ; 680
b–c ; 975

a ; 982
b ( ). Note that the *Nyāyānu-

sāra 411
a as well as AKBhII

46d discuss complications that arise with regards to each stance, for
example the dilemma of perpetual production; refer to Dhammajoti (2015b, pp. 194–5) for
more details.

298 This is borne out in *Abhidharmamahāvibhāṣāśāstra109
a ( ), translated into Eng-

lish by Dhammajoti (2015b, p. 200, § 7.1.5).
299 For example, Dhammajoti (2015b, p. 192) provides the following definitions drawn from

Vijñānakāya 547
b–c (Takakusu and Watanabe 1924, №26), which provides an explanation in

the context of visual perception—though, as the compilers are quick to add, “the same [analysis
is to be applied] in those of auditory, olfactory, gustatory, bodily and mental consciousnesses”:

(a) causal conditions are those “dharma-s that are co-existent and conjoined with
it” [=visual consciousness].

(b) immediately antecedent conditions are those “thought[s] and thought-
concomitant dharma-s immediately after (samanantaram) which such a visual
consciousness has arisen (utpanna) [or] will airse (utpatsyate).”

(c) The objective conditions are “[a]ll the visibles”.
(d) The dominant conditions are all “the dharma-s other than itself.”

300 Note that Dhammajoti translates हतेुÿÂयय as ‘condition qua cause’, समनÆतरÿÂयय as ‘equal-
immediate condition’, आलÌबनÿÂयय as ‘condition qua object’, and अिधपितÿÂयय as ‘condition of
dominance’.

301 Dhammajoti (2015b, § 7.1.1, p. 196).
302 कारणहतेु वजाªः प हतेवो हतेुÿÂययः (Pradhan 1975, p. 98, l.8).
303 We know from the *Nyāyānusāra445

b that Dārṣṭāntikas hold that the homogenous, (immedi-
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With the exception of the final [citta-caittas] of an arhat, the
citta-caitta-s that have arisen are the homogenous, (immedi-
ately) contiguous conditions. This condition is equal as well
as immediately contiguous, therefore [it is] a ‘homogenous,304,
immediately antecedent condition’. … Why are the last minds
and mental factors of an arhat not homogenous, immediately
antecedent conditions? Because there is no continuation of an-
other mind. 305

Saṅghabhadra, in the *Nyāyānusāra 447
a moreover, adds that a previous

mind or mental factor must have ceased before its subsequent counterpart
can arise, a statement echoed in the *Abhidharmamahāvibhāṣāśāstra 51

a–b.
Dhammajoti (2015b, p. 198), without giving an explicit reference, states

ately) contiguous condition can also be translated to the physical world, since a particular
seed, say, of a rose-apple, will result in a rose-apple sapling, rather than in a daisy. As
Dhammajoti (2015b, p. 197), with a reference to *Nyāyānusāra447

a , notes: “Sthavira Śrīlāta,
a Sautrāntika leader, also holds a similar view”. This view is rebutted by the Sarvāstivādins,
who hold that there is “no equality or sameness in the serial continuity of matter”, as Dham-
majoti (2015b, p. 197) explains. In the Mahāvibhāṣāśāstra52a

9–10 , this is explained thus: “If a
dharma is conjoined (saṃprayukta), has a supporting basis (sāśraya), has a mode of activity
(sākāra), is alertive (ābhogātmaka), and has an objet (sālambana), then it can be established
as an equal-immediate condition. This is not the case with material dharma-s” (translation
loc. cit.).

304 It might be noted that the standardized Tibetan rendition does not reflect the segment सम-
(“equal, homogenous, like”) as understood in line with the explanation given here by Vasub-
andhu—which is understandable insofar as that समनÆतर itself likewise gives the general sense of
‘directly contiguous’ (Monier-Williams et al. 1899, p. 1154, col. 2), which is the meaning
that the compilers of the Mahāvyutpatti must have seized on. In the estimation of Dr. Kafle,
the explanation given by Vasubandhu here would be unfamiliar to the non-Buddhist specialist
as well as the educated reader, and is to be understood as a technical term with a special
sense for the Abhidharma-tradition. For this reason, the term समनÆतरÿÂयय is—more often than
not—generally translated into English without rendering ‘सम’ as imbued with any meaning
in its own right. Saṅghabhadra, for one, analyzes the term analogously to the explanation
given here by Vasubandhu (Dhammajoti 2015b, pp. 196–7). The सम-element’s transcend-
ence of purely pleonastic meaning in the Abhidharma-context is further corroborated via the
Mahāvibhāṣāśāstra, as referenced in Dhammajoti (2015b, p. 197), which further explains
that the mind and mental concomitants described therein are ‘equal’ in type, not in quant-
ity ( ), and that hence only one mind and mental concomitant—vedanā, for
example—can arise in succession of an immediate antecedent of similar type. A comparable
description is found in the *Abhidharmamahāvibhāṣāśāstra50

b, l. 20–23.
305 Translation adapted from Dhammajoti (2015b, p. 196). The Sanskrit, in the edition by Pra-

dhan (1975, p. 98, l. 10–), is as follows: अहªतः पिĲमानपाोािचैाः समनरÿÂययः । समĲायमनÆतरĲ
ÿÂयय इित समनÆतरÿÂययः । … कÖमादहªतĲरमािĲ°चै°ा न समनÆतरÿÂययः । अÆयिच°ासंबÆधनात् ।। .
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that Vasumitra’s characterization of the homogenous, (immediately) con-
tiguous condition समनÆतरÿÂयय can be encapsulated “as follows: (i) giving
way306, (ii) being successive, (iii) giving activity, (iv) capable of generat-
ing a thought, (v) capable of inducing a thought, (vi) capable of alerting
a thought, (v[ii]) capable of enabling the serial continuity of a thought.”

As for the meaning of ‘(immediately) contiguous’ (अनÆतर), the *Abhi-
dharmamahāvibhāṣāśāstra 50

b states that the term describes this condi-
tion’s “enabling of the dharma-s … having unique self-characteristics to
arise immediately.”307

(c) The objective condition (आलÌबनÿÂयय; དམིགས་ȟེན་) refers to any sense-
object (आलÌबन)—form, sound, odour, taste, tangible object, or mental
phenomenon—that through ‘contact’ (Öपशª) with its corresponding sense-
faculty (इिÆþय) causes the respective sensory consciousness (िव²ान) to arise.
Since no cognition can arise without the sense-faculty engaging its corres-
ponding object, that cognitive object becomes a necessary pre-condition
for the arising of a dharma in a specific sense-sphere (आयतन)308. One
might observe a noteworthy distinction between the Sarvāstivādins, who
believe that a sensory object (िवशय) can arise simultaneously with the
sensory consciousness (िव²ान) and the Dārṣṭāntika-Sautrāntikas who be-
lieve that these must arise in sequence, remarking that these differences
“lead to fundamentally different epistemological doctrines”309.

(d) The dominant condition (अिधपितÿÂयय; བདག་ȟེན་) is identical to the ef-
ficient cause in that it serves as a condition, either in the sense of dir-
ectly contributing to the arising of a dharma, or indirectly through not

306 As Saṅghabhadra explains in the *Nyāyānusāra 423a
1–4, the way that these conditions ‘enable’

the arising of minds and mental factors is via the “ capacity of giving way” ( ) to those
phenomena upon cessation. Consult Dhammajoti (2015b, p. 198).

307 Translation given in Dhammajoti (2015b, p. 198).
308 Vasubandhu remarks in this context: “all dharmas are [sensory] objects in accordance with

the given context: form is the [object] of visual consciousness and its concomitants, sound [is
the object] of auditory consciousness”. For a slightly different rendition in English, refer
to Dhammajoti (2015b, p. 198). For the Sanskrit original, refer to Vasubandhu’s AKBh as
contained in Pradhan (1975, p. 100): “ आलनंसव धमा ः यथायोगं च±ुिवª²ानÖय ससंÿयोगÖयłपम् । ®ोýिव²ानÖय
शÊदः …”. Saṅghabhadra makes a similar statement in the *Nyāyānusāra 447

b , as translated by
Dhammajoti (2015b, pp. 198–99).

309 Quoted from Dhammajoti (2015b, p. 199). Refer to Dhammajoti (2015b, § 10.7–8) for an
exposition of the differences in epistemological systems.
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hindering its arising.”310 In accordance with that definition, the uncon-
ditioned dharmas also serve as dominant conditions311. Vasubandhu, at
AbhidharmakośabhāṣyaII

62, defines the dominant condition in the following
terms312

यएवकारणहतेुः स एवािधपितÿÂययः । अिधकोऽयं ÿÂयय इÂयिधपितÿÂययः । आलÌबनÿÂययोऽिप
सवªधमाªः अिधपितÿÂययोऽिपित िकमÖÂयािध³यम् । … अिधकÖय वा ÿÂययः सवªः सवªÖय
संÖकृतÖय ÖवभाववºयªÖय ।।

3.4.3 Distinguishing between a Cause and a Condition

Causes were not stringently conceptualized as different from conditions in the
Sūtrapiṭaka; likewise “in the early canonical treatises of the Sarvāstivāda, the
distinction was not articulated.”313 However, in the *Abhidharmamahāvibhāṣā-
śāstra109

b–c ( ), the following distinctions are presented314:

• The venerable Vasumitra ostensibly saw no difference, being quoted as
stating that “There is no difference—a cause is a condition, a condition
is a cause”. Moreover, venerable Vasumitra holds that both cause and
condition is defined by their causal efficacy, declaring that when it per-
tains that with “this existing that exists, then this is the cause as well as
the condition of that”.

• Though it is not clear from the English rendition in Dhammajoti
(2015b, p. 201) alone whether these are still the observations made by
Vasumitra or not, the distinction has also been made that a cause is a

310 Dhammajoti (2015b, p. 199).
311 Refer to Dhammajoti (2015b, p. 199) as well as to Dhammajoti (2015b, § 7.3.1 and § 16.5.1).
312 Pradhan (1975, p. 100). The English, adapted from Dhammajoti (2015b, loc. cit.), might

be rendered as follows: “The dominant condition is nothing but the efficient cause; [since]
it is the prevailing condition, [it is] the ‘dominant condition’. … Or rather, the condition of
predominance of all compounded things are all phenomena except themselves.”

313 Dhammajoti (2015b, p. 200).
314 English translation by Dhammajoti (2015b, pp. 200–1), who also noted that *Abhidharma-

mahāvibhāṣāśāstra663
b also gives the following, not clearly attributable, distinction: dominant

conditions “are either direct or indirect, close or remote, united or not united, arising here or
arising in another. Those that are direct, close, united, arising here, are called hetu-s. Those
that are indirect, remote, not united, arising in another, are called pratyaya-s”.
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progenitor of an identical type—such as one instanteation of wheat pro-
ducing a further instanteation of wheat—whereas a “what pertains to a
different species is a condition” (ibid.)

• Likewise, it is stated therein that “what is proximate is a cause; what is
remote is a condition”. The identical idea is found in the *Nyāyānusāra449

c

–450
a ( Tōh №1562).

• Slightly more difficult to comprehend is the statement that “what is
unique (अवेिनक) is a cause; what is common is a condition”.

• Likewise not fully transparent is the distinction formulated as “what
produces is a cause; what subsidiarily produces ( ) is a condition”—
though the editor deems it likely that this notion is associated with the
rise of the concept of causes as ‘primary causes’ and to conditions as
‘secondary causes’.

In the *Nyāyānusāra 449
c –450

a ( Tōh №1562), Saṅghabhadra presents the
following further definitions315:

• “A cause is that which generates, a condition is that which fosters; the
former is like the birth-mother, the latter, the foster mother.” Likewise,
the simile of the flower and a stalk is used in order to illustrate the idea
that “that which induces the arising is a cause, that which sustains is a
condition”.

• “Further, a condition is that on account of the assistance of which a cause
can generate and which fosters the series thus generated. For this reason,
some say that a cause is singular, a condition is multiple—like the case
of the seed in contrast to the manure”, etc.

• “Further, a cause is unshared in its function, a condition shares with
other dharma-s—like in the case of visual perception, the eye in contrast
to the visual object.”

• “Further, that the activity of which pertains to its own domain ( )
is a cause, that the activity of which pertains to others’ domain is a
condition—like the case of the seed in contrast to the manure,” etc.

• “Further, what produces is a cause, what accomplishes is a condition.”

315 Rendered in English by Dhammajoti (2015b, pp. 201–2).
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3.5 The Six Causes

3.5.1 Textual Evidence for the Model of the Six Causes

Though Vasubandhu declares in the Abhidharmakośa II
49

316 that ‘causes’ are of
six types317, the precise origin of the sixfold model of causes has not been fully
ascertained. Though in general, the Vaibhāṣikas hold that the sūtra which
had originally presented the scheme has ‘vanished’318 (अÆतिहªत), and notwith-
standing the fact that the *Abhidharmamahāvibhāṣāśāstra79

a–c ( ;
Taishō№1545) proclaims that there is no explicit mention of the six causes
in the sūtras, Saṅghabhadra nevertheless puts forth the thesis that the six
causes had originally been mentioned in the Ekottarāgamasūtra319 (Taishō№
125), although the specific passage wherein he believes these were mentioned
is no longer extant. Likewise, he quotes from a variety of “sūtra passages to
show that indications of the six causes are scattered in the various sūtra-s”320.

Though Yaśomitra attributes these to the Vaibhāṣika-tradition at large, he is in
fact paraphrasing Saṅghabhadra’s references to unspecified ‘sūtras’—originally
featuring in Taishō №29, 79b

16—when giving an account of the Vaibhāṣika
system of the six causes in the Abhidharmakośavyākhyā. These provide the
textual basis for the Vaibhāṣikas’ claim that the scheme of six causes is based
on valid transmission in the sūtras. Let us briefly discuss these in paraphrased
and abbreviated format as they are listed in the Abhidharmakośavyākhyā321:

316 Refer to Pradhan (1975, p. 82), as well as to La Vallée Poussin (1923, p. 245) for help-
ful annotations, including a reference to a textual parallel in Abhidharmahṛdaya II

11 (Nanjiō
№1288): [कारणहतेुः सहभूः सभागः संÿयुĉकः । सवªýगो िवपाकĲ] षि¿वधो हतेुåरÕयते ।। .

317 Abhidharmakośa II
49: कारणं सहभूĲैव सभागः संÿयुĉकः । सवªýगो िवपाका´यः षि¿वधो हतेुåरÕयते ।। ४९ ।। . As La

Vallée Poussin (1923, p. 245) notes, the presentation in the Vaibhāṣika’s Jñānaprasthāna
is congruent with Vasubandhu’s exposition here.

318 La Vallée Poussin (1923, p. 245, fn. 2) notes: “[l]es Vaibhāṣikas disent que le Sūtra qui
traitait de ce point a disparu (antarhita)”.

319 Refer to Dhammajoti (2015b, p. 161) as well as La Vallée Poussin (1923, p. 245, fn. 2).
320 Dhammajoti (2015b, p. 161). La Vallée Poussin (1923, p. 245, fn. 2) gives credence to

that theory when remarking that “les Sūtras ne manquent pas qui caractérisent chaque espèce
de hetu et la Vyākhyā apporte des exemples empruntés, semble-t-il, à Saṅghabhadra (iii, 79 b
16)” [=Taishō 29, 79 b 16]. Note that Dhammajoti (2015b, p. 161, fn. 2) likewise notes that
the ÖफुटाथाªिभधमªकोशÓया´या is paraphrasing Saṅghabhadra in its brief exposition of the six causes.

321 Refer to Wogihara (1932, pp. 188–).
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(a) As regards the efficient cause322 (कारणहतेु; ȕེད་ʗ་), itself subdivided into
‘effective’ and ‘ineffective’ causes, Saṅghabhadra takes the statement
taken from SaṃyuttaIV

87
323, that ‘in dependence on the eye and visual

forms, visual consciousness arises’ (च±ुः ÿतीÂय łपािण चोÂपīते च±ुिवª²ानम्) as
indicative of “the doctrine of efficient cause … which is established in re-
spect [to] the non-obstruction of dharma-s in the arising of other dharma-s
( , ”; जननािव¶नभावेन)324.

(b) In explaining the corresponding cause325 (सभागहतेु; ǧལ་མཉམ་ȋི་ʗ་),
Saṅghabhadra, in his *Nyāyānusāra416 ( Tōh №1562) presents the
सभागहतेु as attested for by statements drawn from AṅguttaraIII

314
326: “this

person is endowed with wholesome as well as unwholesome dharmas. It
should be known that in this person, the wholesome dharmas vanish and
the unwholesome dharmas appear. However, there exists an accompany-
ing ( [;अनुसहगत]) wholesome root ([कुशलमूल]) that has not been severed
( ;” अनुसहगतं कुशलमूलमसमुि¸छĭम्). Since it has not been severed,
the possibility of the arising of a further wholesome root from this whole-
some root still persists’327. Dhammajoti (2015b, p. 170, fn. 40, 42)
likewise points to the *Nyāyānusāra 328, which has a close textual parallel
in the Majjhima-Nikāya329, for commonly cited examples from the sūtra
in support of the theory of सभागहतेु.

322 Note that La Vallée Poussin (1923, p. 245) renders कारणहतेु as “raison d’être”.
323 Reference given in La Vallée Poussin (1924, 245, fn. 2a), therein translated as “[l]a con-

naissance visuelle naît en raison de l’organe de l’œil et des visibles”.
324 Quote from Dhammajoti (2015b, p. 161).
325 Note that Dhammajoti (2015b, p. 161) translates the Sanskrit term as “homogenous cause”,

La Vallée Poussin (1937, p. 13) as “cause mutuelle”; however, as Kragh (2006, p. 258, fn.
417) remarks, La Vallée Poussin (1923, p. 245) translates the term as “cause semblable”,
that is, “resembling cause”, when rendering the Mahāvibhāṣa (T 1545.27.393c

27–394a
2).

326 Note that we would trace this reference to La Vallée Poussin (1924, p. 245, fn. 2c), rather
than to footnote 4, as referenced in Dhammajoti (2015b, 170 fn. 41).

327 Translation of the अďò°र iii, 315 adapted from The translation given in La Vallée Poussin
(1924, p. 245, fn. 2c) and Dhammajoti (2015b, pp. 162, 170). La Vallée Poussin (1924,
p. 245, fn. 2c) likewise shares insightful observations regarding similarities in SaṃyuttaIII

131

and the Kathāvatthu, seventh and final in the standard enumeration of canonical Abhidharma
treatises that comprise the Abhidhamma Piṭaka in the Pāḷi tradition of Theravāda Buddhism.

328 *Nyāyānusāra416 ( Tōh №1562) reads: “ ”. The translation
in Dhammajoti (2015b, p. 170, fn. 42) is “The inclination of a bhikṣu’s mind is towards that
about which he frequently thinks.”

329 In the Majjhima-NikāyaI
115 , we read: yaṃ yad eva … bhikkhu bahulaṃ anuvitakketi anuvicāreti

tathā tathā nati hoti cetaso.
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(c) The concept of the universal cause (सवªýगहतेु; ȱན་འȌོའི་ʗ་) estab-
lished with respect to its generation of a continuity “of defiled
dharma-s of a similar or dissimilar type ( , ;”
सभागिवभागिĊĶधमªÿबÆधजनकाथ¥न)—Saṅghabhadra believes the following ex-
tract from ‘the sūtras’ to be providing a textual basis for: “as a result
of the false view, whatever bodily karma of a person, or whatever vocal
karma, or whatever volition (mental karma), or whatever aspirations,
is” derived “from that view …; and whatever conditionings … are of
that type. These dharma[s] are all conducive to non-desirableness,
non-pleasant-ness [sic.], non-loveliness, non-agreeableness”330.

(d) The maturational cause331 (िवपाकहतेु; ǹམ་ȁིན་ȋི་ʗ་) is established on the
basis of the capacity of an unskilful dharma, or a skilful dharma be-
set with outflow, to project “a fruit which is different in moral nature
( , ;” िवसŀशफला±ेपकÂवेन)332.

(e) The co-existent cause333 (सहभूहतेु; ȅན་ཅིག་འʊང་བའི་ʗ་), which is estab-
lished on the basis “of co-existent dharma-s sharing an activity by mu-
tually operating in concord … ( , ;” अÆयोÆयानुपåरवतªनैककृÂयाथ¥न) is
presented by Saṅghabhadra as attested for by force of statements such as
“the coming together of the three is contact; born together are sensation,
ideation and volition”334.

(f) The conjoined cause335 (संÿयुĉकहतेु; མɊངས་Ƿན་ȋི་ʗ་), which in Saṅgh-
abhadra’s presentation is established with respect to “the conjoined
thought and thought-concomitants sharing the same cognitive object and
activity ( , ;” एकालमनकृÂयाथ¥न) is framed as being accounted for
in the sūtras through statements such as “that which one cognizes that
one understands”336.

330 Dhammajoti (2015b, p. 162).
331 Note that Dhammajoti (2015b), in alignment with the िवपाकहतेु’s functional nature, translates

the Sanskrit term as ‘retributive cause’.
332 Dhammajoti (2015b, p. 162).
333 La Vallée Poussin (1923, p. 245) translates the Sanskrit term as “cause mutuelle”.
334 Dhammajoti (2015b, p. 162).
335 La Vallée Poussin (1923, p. 245) translates the Sanskrit term as “associated cause” (“cause

associée”).
336 Dhammajoti (2015b, p. 162).
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3.5.2 Brief Exposition of the Six Causes

It goes without saying that the sixfold taxonomical model is not the only clas-
sificatory scheme of causal types proposed by Buddhist scholars. Indeed, as
Kritzer (1999, p. 155) has shown, the Bodhisattvabhūmi provides the most
oft cited ‘and probably the earliest” instance of a tenfold list of causes337. To
further illustrate the complexity of this issue, let us recall that Funabashi
(1979), moreover, “has examined the relationship between the ten hetus and
the twenty kāraṇas”338. Since the present debate, however, plays out between
the Sarvāstivādins and the Yogācāra school, we have opted to limit our present
discussion of the contested material. In the Abhidharmakośabhāṣya, the fol-
lowing model is described:

(a) An efficient cause (कारणहतेु; ȕེད་ʗ་) is unterstood to comprise any

dharma that does not obstruct the arising of the result in question339.
Vasubandhu defines it by stating:

संÖकृतÖय िहधमªÖय Öवभाववºयाªः सवªधमाªः कारणहतेुः । उÂपादं ÿÂयिव¶नभावावÖथानात् ।। 340

The *Abhidharmamahāvibhāṣāśāstra104
a ( ; Taishō№1545),

conversely, provides a slightly more extensive explanation:

[question:] What is the efficient cause?

337 Kritzer (1999, p. 155) explains that in the Bodhisattvabhūmi, said “list is followed by defin-
itions of the individual causes, which are then assigned to two groups, janakahetu and up-
āyahetu, after which they are related to the four pratyayas. Finally, three processes are
described in terms of the ten causes: a) the coming into existence of everyday things (laukika
bhāva), with particular reference to grain (sasya); b) the process of defilement (saṃkleśa),
which is equated with pratītyasamutpāda and analyzed with reference to the members of
the formula; and c) the process of purification (vyavadāna), which is equivalent to pratītya-
samutpāda in its revers (pratiloma) order.” Kritzer (1999, p. 155) helpfully points to earlier
studies, such as Funabashi (1979), La Vallée Poussin (1913), La Vallée Poussin (1928–
1929, pp. 453–59), and Matsuda (1983). Likewise refer to Kritzer (1994)

338 Kritzer 1999, p. 155.
339 The very general nature of this causal category is rooted in the fact that, according to Lopez

and Buswell (2014, § adhipatiphala), the “kāraṇahetu provides the general background ne-
cessary for the operation of causality”.

340 Dhammajoti (2015b, p. 168) gives the following translation: a “conditioned dharma has all
dharma-s, excepting itself, as its efficient cause, for, as regards its arising, [these dharma-s]
abide in the state of non-obstructiveness”. Note that we have adopted Yaśomitra’s reading
here, which differs from Pradhan (1975, p. 82, l. 26–7) insofar as that the latter instead
gives °कारणहतेुŁÂपादयित । अिव¶न °
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[answer:] Conditioned by eye and a visible, visual consciousness
arises. This visual consciousness has as its efficient cause the
eye, the visible, the dharma-s conjoined with it, the dharma-s
coexistent with it, as well as the ear, sound, auditory conscious-
ness, … the mental organ (manas), the mental objects (dharma),
mental consciousness, [i.e.,] all the dharma-s which are mater-
ial, immaterial, visible, invisible, resistant, non-resistant, with-
outflow, outflow-free, consitioned, unconsitioned, etc. — all
dharma-s excepting itself. … Efficient (kāraṇa) means ‘being non-
obstructive’, ‘accomplishing something’( ).341

(b) The corresponding cause (सभागहतेु; ǧལ་མཉམ་ȋི་ʗ་) is the effect of a skil-
ful or unskilful cause that in turn serves as a cause for a an effect of
corresponding ethical type, in effect serving as the agent of continuity of
a particular mental or physical series. For that reason, it has also been
translated at times as the ‘cause that is similar to its result’.

is termed thus in order to highlight the fact that the ‘result’ or
‘fruit’ of a ‘cause’ or ‘action’ by necessity must correspond—an apple-
seed will, without variance, bring forth an apple-tree whereas a plum-
stone will bring forth a plum-tree342. Lopez and Buswell (2014,
§ sabhāgahetu) also observed that in describing the ‘corresponding cause’,
the Jñānaprasthāna emphasizes the fact that “a cause is always ante-
cedent to its incumbent effect.”

The definition provided in Saṅghabhadra’s *Nyāyānusāra416
c ( Tōh

№1562) is: ‘the past and present corresponding dharmas are established
as corresponding causes due to their generating their own fruits’343; this
is followed by a more elaborate definition in *Nyāyānusāra422

a: “[t]hose
that can nourish and produce the emanation (niṣyanda) fruits, whether
remote or near, are called” corresponding causes. “It is to be understood
that this cause obtains in the case of” one type of “dharma-s with regard
to similar dharma-s, not with regard to those of a different species.”344

341 Translation provided by Dhammajoti (2015b, pp. 168–9). Dhammajoti (2015b, p. 169, fn.
27) notes that Saṅghabhadra, in the *Nyāyānusāra416

c ( Tōh №1562) “quotes the same
sūtra passage here here to show that the kāraṇa-hetu is taught by the Buddha in the sūtra.”

342 Dhammajoti (2015b, p. 162) describes this causal subset as “established among the past and
present dharma-s in respect of their bringing forth their own fruits ( ;” Öवफलिनवªतªनाथ¥न).

343 Adopted from the translation provided in Dhammajoti (2015b, p. 169).
344 Translation from the Chinese provided by Dhammajoti (2015b, p. 171).
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Dhammajoti (2015b, p. 169), in reference to *Abhidharmamahāvibhāṣā-
śāstra682

c (Toh №1545), however, notes that “both the ‘western masters’
and the Dārṣṭāntikas deny that rūpa-dharma-s can have a” corresponding
cause345. In the AbhidharmakośabhāṣyaII

42, Vasubandhu gives the follow-
ing explanation:

“Dharmas of similar type are the corresponding cause
of dharmas of similar type, for example, amongst themselves,
the five skilful aggregates [are the corresponding cause] of the
five skilful aggregates; others [hold]: the defiled [five aggreg-
ates are the corresponding cause] of the defiled five aggregates,
non-defined matter is [the corresponding cause] of the [non-
defined]; yet the other four [aggregates] are not [a corresponding
cause] of matter because of [its]346 inferiority. Within a certain
“similitude-within-species” (िनकायसभाग, सभागता)347, kalala is [the
corresponding cause] of the ten states348 comprising kalala, and
so forth. The [developmental state of] arbuda, and so forth,

345 As previously noted, Dhammajoti (2015b, p. 169) renders सभागहतेु as ‘homogenous cause’.
346 Dhammajoti (2015b, p. 170) helpfully points to Saṅghabhadra’s interpretation in the

*Nyāyānusāra422
a ( Tōh №1562) for a reference point in autochtonous commentarial liter-

ature which contextualized said ‘inferiority’ as that of matter vis-à-vis the four metaphysical
aggregates. *Nyāyānusāra416

c ( Tōh №1562) sheds further light on the alleged inferiority
of matter in citing the contention of “some masters: matter on the one hand, and the four
other aggregates on the other, are not” each other’s corresponding causes. “This is because
matter is ‘inferior and of a different species’ ”—i.e. a species distinct from the remaining,
metaphysical four types. ( ). (Dhammajoti 2015b, p. 171).

347 Dhammajoti (2015b, p. 170) here helpfully adds that “within a certain ‘similitude-within-
species’ ” in this instance is to be understood as a technical definition of an individual per-
son. Note that Dhammajoti (2015b, p. 339) refers to िनकायसभाग not as ‘similitude-within-
species’, but instead as ‘group-homogeneity’, explaining it to be understood as “a force which
causes the … similarity among sentient beings. This is applicable only to sentient beings
and what pertains to sentient beings. AKB[h], [*]Ny[āyānusāra ( Tōh №1562)], and
[*S[amaya]Pr[adīpa]Ś[āstra] ( , Tōh №1563) speak of sattva-sabhāgatā and dharma-
sabhāgatā. The former operates on sentient beings. The latter operates on sentient beings.
The latter operates on the dharma-s pertaining to sentient beings, distinguishing them as the
skandha, āyatana and dhātu which constitute the basis of the sattva-sabhāgatā. Also refer to
Dhammajoti (2015b, § 11.3.2, p. 339–41). ‘Similitude-within-species’, in turn, is subdivided
into ‘common’ (अिभĭ) and ‘specific’ (िभĭ) types, as borne out in Skandhila’s Abhidharmāva-
tāra अिभधमाªवतार (Dhammajoti 2008, pp. 115–), in the Abhidharmakośabhāṣya, and in the
Abhidharmadīpa अिभधमªदीप, composed later.

348 Dhammajoti (2015b, p. 170, fn. 35) has traced a listing in Abhidharmakośabhāṣya to Pra-
dhan (1967, p. 130), according to which the “ten states in the development starting from
the embryo to the post-embryo existence are: kalala, arbuda, peśin, ghana, praśākhā, bāla,
kumāra, yuvan, madhya, and vṛddha.”
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[each] successively leading to the next349, are the [corresponding
cause] of [the developmental state of] arbuda, and so forth. […]
Those who deny that matter is the corresponding cause of matter
[are known to be the Dārṣṭāntikas…]350

[But dharma-s] belonging to a given category and to a given
stage are corresponding causes exclusively of those pertaining
to their own category and stage. […] ‘Antecedent [causes]’: a
previously arisen [dharma] is the corresponding cause of a sub-
sequent [similar dharma], arisen or not arisen. A future [cause]
is not a corresponding cause.” 351

(c) As noted on p. 90 above, the specific characteristic of the universal
cause (सवªýगहतेु; ȱན་Ȍོའི་ʗ་), as propounded by Saṅghabhadra, is the gen-
eration of a continuity “of defiled dharma-s of a similar or dissimilar
type”. In short, the concept serves to account for the fact that unwhole-
some mental habitual tendencies (अनुशय; བག་ལ་ཉལ་བ་) “produce not only
identical types of subsequent proclivities, but also serve as the root cause
of all other types of afflictions, thus obstructing a person’s capacity to
understand the true nature of reality”352. For example, ignorance can
produce attachment, [unfulfilled] attachment can result in frustration,
frustration in resentment, and resentment in anger.

Vasubandhu, in the AbhidharmakośabhāṣyaII
54, gives the following defini-

tion:

Öवभूिमकाः पूवōÂपĭाः सवªýगा धमाªः पिĲमानां िĊĶानां धमाªणं सवªýगहतेु । …
िĊĶधमªसामाÆयकारणÂवेनायं सभागहतेुः पृथµÓयवÖथाÈयते । िनकायाÆतरीयाणामिप
हतेुÂवादषेां िह ÿभावेणाÆयनैकाियका अिप Ċेशा उपजायÆते । 353

349 More literally: “each decreasing by one”.
350 The ये तु in Abhidharmakośabhāṣyais identified as a Dārṣṭāntikas in Nyāyānusāra422

a ( Tōh
№1562). Dhammajoti (2015b, p. 170, fn. 38) translates said segment as “According to the
Dārṣṭāntikas: rūpa-s definitely do not have” corresponding causes; “they are produced merely
by virtue of the assemblage of causal conditions”.

351 The original section as rendered in Pradhan (1975, p. 55): सशा धमाªः सŀशानां धमाªणां
सभागहतेÖुतīथा कुशलाः पĖÖकÆधाः कुशलानामÆयोÆयं िĊĶाः िĊĶानामÓयाकृता अÓयाकृतानां łपमÓयाकृतं पĖानाम् । चÂवारÖत न
łपÖयेÂयपरे । ÆयूनÂवात् । कललं कललादीनां दशानामवÖथानामबुªदायोऽबुªदादीनामेकैकापĆासेनैकिÖमिĭकायसभागे […] łपं łपÖय
नै¸छिÆत सभागहतेुं […] िनकायभवुः Öवो िनकायो भूĲैषां त इमे िनकायभवुः […] अमजाः पूवōÂपĭाः पिĲमानामुÂपĭानुÂपĭानां
सभागहतेुः । अनागता नैव सभागहतेुः ।

352 Lopez and Buswell (2014, § sarvatragahetu).
353 Pradhan (1967, p. 89, l. 3). Translation provided by Dhammajoti (2015b, pp. 171–2):

“The universal dharma-s arisen previously and belonging to a given stage are the universal
causes of later defiled dharma-s belonging to their own stage. … On account of their being a
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Though the ‘universal cause’ is commonly understood to be the cause
common to the arisal of all unwholesome states, there are a number of
noteworthy discrepancies in exegetical literature as to which precise defile-
ments can be categorized as ‘universal causes’. In the *Abhidharmamahā-
vibhāṣāśāstra90

c (Toh №1545)354, the following positions are described:

i. “Some hold that all defilements are universal.”

ii. “Some hold that the defilements of the five categories of” [any object]
to be abandoned (हये) “are all universal.”

iii. “Some hold that all the defilements” are universal that are to be
abandoned through insight “into unsatisfactoriness and its origin.”

iv. “Some hold that the defilements found in all the three spheres of
existence are all universal.”

v. “Some hold that the defilements common to all the five categories of”
[objects] to be abandoned “are universal, namely, ignorance, craving,
hatred, and conceit.”

vi. “The Dārṣṭāntikas hold that the two defilements, i.e., ignorance”
(अिवīा) and craving” (तृÕणा), “are universal. Their explanation is as
follows: ‘[t]he root of conditioned co-arising is said to be universal;
ignorance is the root of the earlier part” (पूवाªÆतकोिट) “of conditioned
co-arising, and” craving for existence (भवतृÕणा) “is the root of the
later part” (अपराÆतकोिट) “of conditioned co-arising. Thus, they are
universal.”

vii. “The Vaibhāṣika view is that three are universal: doubt” (िविचिकÂसा),
“view and ignorance, which are” objects to be abandoned through
insight “into unsatisfactoriness, the cause of unsatisfactoriness, to-
gether with their conjoined and co-existent dharma-s.”355

cause applicable to all defiled dharma-s, they are established [as a cause] separate from the”
corresponding cause “and [also] because they are the cause of [defiled dharma-s] belonging to
other categories as well, for, through their power, defilements belonging to categories different
from theirs are produced”.

354 Also refer to *Nyāyānusāra416
c ( Tōh №1562).

355 Translation provided by Dhammajoti (2015b, pp. 171–2). With a reference to , ‘(An
Investigation into the Source of the Vijñaptimātratā Philosophy)’, Reprint, Taipei (1974a),
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(d) The maturational cause (िवपाकहतेु; ǹམ་ȁིན་ȋི་ʗ་) subsumes the categories
of defiled wholesome causes and unwholesome causes, excluding (morally)
neutral causes. Lopez and Buswell (2014, § vipākahetu) explains that
the ‘maturational cause’ ripens “as the aggregates (skandha) of a future
lifetime, producing the physical body (rūpa), the six types of conscious-
ness (vijñāna), and sensations (vedanā).”356

It is defined in AbhidharmakośabhāṣyaII
54 with the following words:

Unwholesome dharmas and wholesome [dharmas] with out-
flow357 are maturational causes since they are ripening358

dharmas. Why do neutral dharmas not effect maturation? Be-
cause they are feeble, like rotten seeds. Why do the the dharmas
free from outflow not [effecuate maturation]? Because they
are not moistened by craving, like unmoistened, potent seeds.
Dharmas not bound [to any sphere of existence]—well, what is
the [sphere of existence] in connection to which they could effect
maturation?359

Though there are some differences in conception360, it is generally agreed

Dhammajoti (2015b, pp. 172–3) makes the following observation in this regard: “Yin Shun
suggests that the doctrine of the five universal causes proposed by the Vibhajyavādins could
be the forerunner of the Yogācāra doctrine of the manas vijñāna (the 7th consciousness). This
is because the universal causes are intended as the causes that universally generate defilements
and duḥkha. In this set of five, the four defilements — ignorance, craving, view and conceit
— constantly accompany thought. This implied that all beings constantly possess a subtle
thought accompanied by the four defilements, which is coming close to the doctrine of manas
later developed in the Yogācāra”.

356 Lopez and Buswell (2014, § vipākahetu) adds that according to “some schools, the re-
tributive cause is essentially identical to volition (cetanā), since it is the force that initiates
action.”

357 Note that there is a minor orthographical error (‘कुशलाąवĲ’) in Dhammajoti (2015b, 173, fn.
52) which is likely causally related to the fact that ‘with outflow’ (साॐव) is not mirrored in
ven. Prof. Dhammajoti’s rendition. As we can see—inter alia—from Dhammajoti (2015b,
p. 162), he is certainly very well aware of the precise nature of this cause, and accurately
renders its description in other instances.

358 ‘Ripening’ here is to be understood in the transitive sense.
359 Pradhan (1975, p. 89) अकुशलाः कुशलसाॐवा धमाª िवपाकहतेःु । िवपाकधमªÂवात् । कÖमादÓयाÓयाकृता धमाªः िवपाकं न

िनवª°ªयिÆत । दबुªलÂवात् । पूितबीजवत् । कÖमाĭानाąवाः । तृÕणानिभÕयिÆदतÂवात् । अनिभÕयिनतसारबीजवत् । अÿितसंयुĉा िह िकं
ÿितसंयुĉं िवपाकमिभिनवª°ªयेयुः. Dhammajoti (2015b, p. 173, fn. 52) furthermore refers the reader
to *Abhidharmamahāvibhāṣāśāstra98

b–c .
360 Dhammajoti (2015b, p. 174) notes that the *Abhidharmamahāvibhāṣāśāstra96

a–c presents the
Dārṣṭāntikas as holding that “there is no [maturational] cause apart from volition (cetanā),



Michael Zrenner (Ven. Gyalten Jigdrel) 97

that acquisition of the maturational cause “can effect the following as
retributions:

i. matter—visual objects, sound, smell, taste;
ii. thought and thought-concomitants—the three types of sensation

(pleasant, unpleasant, neutral[)]
iii. conditionings disjoined from thought—acquisition and the four

characteristics of the conditioned.”361

Dhammajoti (2015b, p. 174) notes that in the *Nyāyānusāra427
b (

Tōh №1562), the grammatical analysis of the term िवपाकहतेु takes it “either
as a genitive determinative compound (tatpuruṣa): vipākasya hetuḥ …”
(=cause of maturation), “or as a descriptive compound (karmadhāraya):
vipāka eva hetuḥ: the retribution itself is the cause, i.e., the vipāka is
that which is ripened (vipacyate)”. Dhammajoti (2015b, p. 174, fn.
57), with a reference to AbhidharmakośabhāṣyaII

54
362, notes that the Vaib-

hāṣikas hold that “vi (‘different’) means visadṛśa (‘dissimilar’)—a vipāka
is a pāka (‘maturational’) dissimilar from its cause.” Likewise, as we learn
from the *Nyāyānusāra264

b , 741
c ( Tōh №1562) “A [maturational] cause

is never neutral, whereas its fruit is always neutral”363. Saṅghabhadra’s
definition in the *Nyāyānusāra427

b ( Tōh №1562) clarifies that ‘mat-
uration’ (िवपाक) can—and should—be understood as a process that can
take both its inception, the cause, as its focal point, as well as its point
of completion, the result:

“What is called vipāka may refer to a maturation (pāka) separate
from the cause or distinct from the cause—these two [explana-

and no [maturational] fruit apart from sensation (vedanā)”. The Mahāsaṃghikas (and others)
state that maturational causes and their concomitant results are to be identified as thought
and thought-concomitants (िच°चैतिसक). “Against these opinions, the Sarvāstivāda holds that
retribution causes and fruits comprise all five skandha-s, that is, not only thought and the
thought-concomitants but also the matter accompanying … matter (cittānuvṛttaka-rūpa) and
the conditionings disjoined from thought — the ideationless attainment (asaṃjñī-samāpatti),
the cessation attainment (nirodha-samāpatti), all acquisitions that are … unskilful and those
that are skilful but with-outflow (kuśala-sāsrava), and the accompanying characteristics of the
conditioned (saṃskṛta-lakṣaṇa)—can constitute [maturational] causes.”

361 Quoted from *Abhidharmamahāvibhāṣāśāstra97a, 263c as quoted in Dhammajoti (2015b, p.
174, fn. 55), who also points to *Abhidharmamahāvibhāṣāśāstra98

c for the meaning of सिवपाक
(Dhammajoti 2015b, p. 174, fn. 55).

362 The segment referred to as displayed in Pradhan (1975, pp. 89–90) runs as follows: अथ िवपाक
इित कोऽथªः । िवसŀशः पाको िवपाकः । अÆयेषां तु हतेुनां सŀशः पाकः । एकÖयोभयथेित वभैािषकाः ।

363 Translated in Dhammajoti (2015b, p. 174).
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tions] pertain to the effect … Or rather, it may refer to the fact
that the karma that has been done, on reaching the stage of the
acquisition of the fruit, can be transformed into being capable
of maturing—this [explanation] pertains to the cause”364.

(e) The co-existent cause (सहभूहतेुः; ȅན་ཅིག་འʊང་བའི་ʗ་) as a causal category
constitutes a Sarvāstivādin innovation that came to be “of central im-
portance in the causal theory of the school” and of pivotal importance
“for the Yogācāra theory of cognition only (vijñaptimātratā)”365. In es-
sence, co-existent causes are such in nature that any given set thereof
needs to be assembled in full in order to remain causally efficent: an
instance of visual perception, for example, depends on the visual sense-
faculty, the visual object, and visual consciousness all being functional
and associated. At the same time, each of the individual co-existent
causes conditions its associated causes, the oft-cited example being “ ‘the
Great Elements’ (महाभूतs) and its derivatives, or a dharma and its four
conditioned characteristics (saṃskṛtalakṣaṇa)”366.

Dhammajoti (2015b, pp. 174–5) points to four primary textual sources
that provide an influential definition of the ‘co-existent cause’:

i. Firstly, in the *Abhidharmamahāvibhāṣāśāstra85
b , the following defin-

ition is given—“Question: What is the intrinsic nature of the co-
existent cause? Answer: All the conditioned dharma-s … Ques-
tion: What is the meaning of ‘co-existent’ (sahabhū)? Answer: ‘Co-
existent’ means

A. ‘not mutually separated (avinā-bhāva)’,
B. ‘sharing the same effect’,
C. ‘mutually accordant with one another’.

This co-existent cause is definitely found in the three periods of times
and produces the” result of [an individual] human’s effort (पुŁषकारफल;
Ƞེས་Ɇ་ȕདེ་པའི་འȖས་Ɇ་)367.

364 *Nyāyānusāra427
b ( Tōh №1562) as translated by Dhammajoti (2015b, p. 174), who

helpfully points to Pradhan (1975, p. 25) for further discussions of the ‘maturational cause’
in the Abhidharmakośabhāṣya.

365 Dhammajoti (2015b, p. 174) with a reference to Dhammajoti (2015b, § 6.6 and § 6.5).
366 Lopez and Buswell (2014, § sahabhūhetu).
367 Translation provided in Dhammajoti (2015b, p. 174). Note that we deviate from ven. Dham-

majoti’s rendition of पुŁषकारफल, which he translates as ‘virile effect’ for (पुŁषकारफल).
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ii. Secondly, the AbhidharmakośabhāṣyaII
55-6 defines the co-existent cause

thus368: सहभूय¥ िमथःफलाः । … यथा … चÂवाåर महाभूताÆयÆयोÆयं सहभूहतेुः । िच°ं
िच°ानुवि°ªनां धमाªणां तेऽिप तÖय । संÖकृतल±णािन लàयÖय सोऽिप तेषाम् । एवं कृÂवा
सवªमेव संÖकृतं शभूहतेुयªथायोगम् । िवनािप चाÆयोÆयफलÂवेन धमōऽनुल±णानां सहभूहतेुनª तािन
तÖयेÂयुपसं´यातÓयम् … िýदÁडाÆयोÆयबलावÖथानवत् … सहभुवां हतेुफलभावः िसÅयित ।। 369

iii. The *Nyāyānusāra417
c ( Tōh №1562)370 gives the following defin-

ition: “The co-existent (causes) are those that are, reciprocally,”
results of human effort371, on account of the fact that they can arise
by virtue of mutual support” … just as the four Great Elements are
each other’s co-existent causes, … for it is only when the four dif-
ferent kinds of Great Elements assemble together that they can be
efficacious in producing the derived matter (upādāya rūpa); so also
thought and the dharma-s which are thought-”concomitants; “so also
the [four] characteristics of the conditioned and the characterized
[conditioned dharma]. In this way, the whole of the conditioned,
where applicable (i.e., where a mutual causal relationship obtains)
are co-existent causes. Herein, the scope of the characteristics of the
causes [as described by Vasubandhu] is too narrow—the thought-
[concomitants] and the characteristics of the causes [as described
by Vasubandhu] is too narrow—the thought-[concomitants] and the
characteristics [of the conditioned] should in each case be mentioned
as co-existent causes amongst themselves. Thus he should not have
said that only those that are reciprocally the effect of one another
are co-existent causes. A dharma and its secondary characteristics

368 Pradhan (1975, pp. 83–5)
369 Translation provided by Dhammajoti (2015b, p. 175): “The co-existent (causes) are those

that are, reciprocally, effects … just as the four Great Elements are each other’s co-existent
causes, so also thought and the dharmas which are thought-concomitants (cittānuvarttin);
“likewise the [four] characteristics of the conditioned and the characterized (lakṣya) [condi-
tioned dharma]. In this way, the whole of the conditioned, where applicable (i.e., where a
mutual causal relationship obtains) are co-existent causes. … It is to be added that without
being effects to each other, a dharma is the co-existent cause of its secondary characteristics
(anulakṣaṇa) but not vice versa. … [The case of the co-existent cause] is like the staying in po-
sition of three sticks through thier mutual … support—this establishes the causal relationship
(hetuphalabhāva) of the co-existents.”

370 Translation by Dhammajoti (2015b, p. 175), italics here indicating the root text of the
Abhidharmakośabhāṣya.

371 Dhammajoti (2015b, p. 174, fn. 60) marks that “In Xuanzang’s translation of both AKB[h]
(T 29, 30b) and Ny[āyānusāra], the word puruṣakāraphala is found. Paramārtha’s translation
(T 29, 188b) agrees with the Sanskrit which has only phala”.
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are not reciprocally effects, yet it is a [co-existent-]cause of the latter
[although the latter are not its co-existent cause]. … Therefore, the
characteristics [of this cause] should be explained thus: Those condi-
tioned dharma-s that share the same effect can [also] be considered
as co-existent causes; there is no fault [in explaining thus], as it is so
explained in the fundamental treatises” (मूलशाľ) …

iv. In the Abhidharmāvatāra372, we read: the “conditioned dharma-s
that are fruits of one another or that together bring about a common
fruit are named co-existent causes.”

(f) The conjoined cause (संÿयुĉकहतेुः; མɊངས་Ƿན་ȋི་ʗ་) “accounts for the fact
that mental events cannot exist in isolation but instead mutually con-
dition, or are ‘associated’ with one another. This type of cause is
effectively a subsection of the coexistent cause (sahabhūhetu). Mind
(citta) or consciousness (vijñāna) cannot exist in isolation; they are al-
ways conjoined with various related mental concomitants (caitta).”373

Apart from a lengthy reference to the *Abhidharmamahāvibhāṣāśāstra80
a–b

( )374, Dhammajoti (2015b, p. 176) points to the following
sources giving a definition of the ‘conjoined cause’ in primary literature:

i. AKBhII
53: Verily, thought and thought-concomitants of the same

supporting basis are conjoined causes to each other … For example,
the supporting basis of visual consciousness, the momentary visual

372 Dhammajoti (2008, 121, § 5.x.1.2.).
373 Lopez and Buswell (2014, § saṃprayuktahetu). Somewhat more briefly, Dhammajoti

(2015b, p. 175) explains that the संÿयुĉकहतेुः is to be counted amongst the िच°चै°धमª and “may
be considered to be a subset of the co-existent cause.”

374 The translation provided by Dhammajoti (2015b, pp. 175–6) runs as follows: Question
—“What are the conjoined causes? Answer: Dharma-s that are thought and thought-
concomitants. … Question: Why are thought and the thought-concomitants mutually con-
joined causes to one another? Answer: Because they are reciprocally causes, arisen through
their mutual strength, mutually induced, mutually nourished, mutually strengthened, mu-
tually dependent. This is like two bundles of straw which stay in position through mutual
dependence. [Likewise,] when many ropes are combined, a huge log can be dragged; and many
people can cross a big river by joining hands together. Because conditioned dharma-s are weak
in their intrinsic nature, they can accomplish their activities only through mutual dependence.
If we were to ask sensation: ‘Without ideation, can you [alone] sense … an object?’ The answer
would be: ‘No.’ The same questions [and answers] apply to the other thoughts and thought
concomitants as well.”
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faculty, is the identical supporting basis of the sensation and so forth
which are conjoined 375.

ii. *Nyāyānusāra416
c ( Tōh №1562) as translated in Dhamma-

joti (2015b, p. 176): “This [conjoined] cause is established because
thought and thought concomitants, being conjoined, accomplish the
same deed by grasping the same object.”

iii. Abhidharmāvatāra376: “The thought and thought-concomitants that
are mutually conjoined with one another and that apprehend a com-
mon object are called conjoined causes”.

The AbhidharmakośabhāṣyaII
53 offers further clarification on the distinc-

tion between the ‘co-existent cause’ and the ‘conjoined cause’377:

“यः संÿयुĉकहतेुः सहभूहतेुरिप सः । अथ केनाथ¥न सहभूहतेुःकेनसंÿयुĉकहतेुः । अÆयोÆय-
फलाथ¥नसहभूहतेुः । सहसािथªकाÆयोÆयबलमागªÿयाणवत् । पĖिभः समतािभः संÿयोगाथ¥न
संÿयुĉकहतेुः । तेषामेव सािथªकानां समानाĭपानािदपåरभोगिøयाÿयोगवत् । एकेनािप िह
िवना सव¥ण न संÿयुºयÆत इÂय्”378

For a more detailed presentation of the differences between the
सहभूहतेुः and the संÿयुĉकहतेुः, one might consult Abhidharmāvatāra379,
*Nyāyānusāra425

c ( Tōh №1562), and the *Abhidharmamahāvibhāṣā-
śāstra80

a–b ( )380

375 Pradhan (1975, p. 88): “समान आ®यो येषां तु िचचैाः अÆयोÆयं संू युकहतेःु । … तīथा य एव
च±ुåरिÆþय±णĲ±ुिवª²ानÖया®यः स एव तÂसंÿयुĉानां वेदनादीनामेव”.

376 Dhammajoti (2008, p. 121) as translated in Dhammajoti (2015b, p. 176).
377 Pradhan (1975, p. 88)
378 Translation taken from Dhammajoti (2015b, p. 177): “Whatever is a conjoined cause is also

a co-existent cause. In what sense then is it a co-existent cause and in what sense is it a
conjoined cause? It is a co-existent cause in the sense of reciprocally being effects, like the
case of fellow merchants traversing a road through their mutual strength. It is a conjoined
cause in the sense of conjunction in terms of the fivefold equality, like the case of these very
merchants being engaged in the same activities of eating and drinking, etc.; even if one is
lacking, the are not conjoined together”.

379 Dhammajoti (2008, p. 121).
380 A translation of these segments is included in Dhammajoti (2015b, pp. 176–7).
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3.5.3 The Concept of the Five Fruits

Dhammajoti (2015b, § 7.3, p. 202) gives a brief exposition of the five types of
results (पĖफल; འȖས་Ɇ་Ǭ་) as they are presented in the Sarvāstivāda discourse, listing
them as follows:

1. The result disconnected (िवसंयोगफल; Ȗལ་བའི་འȖས་Ɇ་) [from defilement] is
known as such by reason of its being disconnected from defilements381.

2. The result of [the individual] human’s effort (पुŁषकारफल; Ƞེས་Ɇ་ȕདེ་པའི་
འȖས་Ɇ་)

3. The predominant fruit (अिधपितफल; བདག་པོའི་འȖས་Ɇ་)
4. The result concordant with the cause (िनÕयÆदफल; ʗ་མɀན་པའི་འȖས་Ɇ་)
5. The retributive fruit (िवपाकफल; ǹམ་ȁིན་ȋི་འȖས་Ɇ་)

Let us investigate each in turn in slightly more detail:

1. The result disconnected (िवसंयोगफल; Ȗལ་བའི་འȖས་Ɇ་) [from defilement] “refers
to the cessation” of suffering “through deliberation (pratisaṃkhyā-nirodha)”,
that is to say, to nirvāṇa382. Dhammajoti (2015b, p. 202) further clarifies
that the Sarvāstivādins, aware of the fact that the extinction of suffering—
being an unconditioned phenomenon—can scarceley “be produced as an effect
through a space-time causal process” (ibid.), hold that “the path does not
function as a cause as such, producing it as the effect; it only induces the arising
of the acquisition (prāpti)”383. Vasubandhu, coming to similar conclusions,
addresses the question in the Abhidharmakośabhāṣya55

d as follows384:

संंÖकृतÖयैव धमªÖय हतेुफले भवतः । नासृंत ते ।। ५५ ।। िकं कारणम् । षि¿वध-
हÂेवसंभवाÂपĖिवधफलासंभवाē । कÖमाÂमागō िवसंयोगÖय कारणहतेुन¥Õयते । यÖमाÂस
उÂपादिव¶नभावेन ÓयवÖथािपतो न चासंÖकृतमुÂपि°मत् । कÖयेदानé तÂफलं कथं वा मागªÖय
फलम् । तĨलेन ÿाĮेः । 385

381 Dhammajoti (2015b, p. 202).
382 Dhammajoti (2015b, p. 202).
383 Likewise, refer to Dhammajoti (2015b, § 7.3.2.2 and § 16.3.2).
384 The following extract is reproduced from Pradhan (1975, p. 91).
385 Translation adopted with changes from Dhammajoti (2015b, pp. 202-3): “Only the compoun-

ded phenomenon has causes and effects, not those of the uncompounded [type].
What is the reason? Because [in the latter case,] there are no six [types] of causes, nor the five
[types] of result [involved in their arising]. Why is the [noble eightfold] path not taken as the
efficient cause of disconnection [from defilement]? For it is established [as a cause] by virtue
of its not presenting an obstacle to arising, and a non-compound has no arising.
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2. The result of [the individual] human’s effort (पुŁषकारफल; Ƞེས་Ɇ་ȕདེ་པའི་འȖས་
Ɇ་), in brief, is defined in AK68

a in these terms: “that, precisely, which arises
through effort, is the result born of human effort”386. Slightly more elaborately,
we find a section in the AbhidharmakośabhāṣyaII

96
387, that gives the following

definition:

सहभूसंÿयुĉकहÂेवोः पुŁषकारफलम् । पुŁषभावाÓयितरेकाÂपुŁषकारः पुŁष एव । तÖय फलं
पौषम ् । को ऽयं पुŁषकारो नाम । यÖय धमªÖय यÂकाåरýम् । पुŁषकार इव िह पुŁषकारः । 388

Saṅghabhadra, in *Nyāyānusāra437
a ( Tōh №1562)389, presents the follow-

ing four-fold division390:

(a) “conascent—produced by virtue of the dharma-s being simultan-
eously causes to one another;

(b) immediate—produced in the subsequent moment by virtue of the pre-
ceding thought as the cause, e.g., the duḥkha-dharmajñāna, produced
by the laukikāgra-dharma-s;

(c) separated in time—produced mediately by virtue of successive causes
in a series, e.g., a crop produced by a farmer, etc.;

(d) not produced”

Dhammajoti (2015b, p. 204) explains that the fourth category refers to nir-
vāṇa, which is not produced, but “acquired by the force of an ānantarya-
mārga.”391

It should be noted that according to Saṅghabhadra, result of [the individual]
human’s effort cannot be said to be found amongst the conascent causes, but
must be produced thereafter—either immediately afterwards, or some time in
the future. The reason given is that any given phenomenon “does not arise

Of what, then, is that an effect? Or rather, how is it an effect of the path? Because of the
acquisition (ÿािĮ) [ensuing] from its [=the fivefold noble path] strength.”

386 in Pradhan (1975, p. 96): यलाायते यलं पुषकारजम ् । . The Abhidharmakośavyākhyā, com-
menting on this segment, further explains: “यĨलाĕायते इित िवÖतरः । यÖय बलं यĨलिमित षÕथीसमासः । यÖय
बलाĕायते यÂसंÖकृतं तत् फलं तÖय पुŁषकारजम् । पुŁषकारĕातं पुŁषकारजं पुŁषकारफलिमÂयथªः ।। ” (Wogihara 1932,
p. 225).

387 Pradhan (1975, p. 95).
388 Translation adopted, with changes, from Dhammajoti (2015b, p. 203): Both the co-existent

and conjoined causes have the result of [the individual] human effort. Since it is not different
from the [individual] human, the [individual] human action is the human himself. Its result is
man-made. What is this so-called result of [the individual] human effort?

389 Note that we rely on the indirect rendition of said segment in Dhammajoti (2015b, p. 203).
390 Dhammajoti (2015b, p. 203).
391 *Nyāyānusāra437

a ( Tōh №1562).
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by virtue of itself. Nor can we say that each induces its fruit separately lest
[the very definition be contradicted] that the co-existent causes do not share
the same fruit”392.

Instead, Saṅghabhadra argues, an individual human’s effort (पुŁषकार) ought
to be equated with the ‘efficacies’ ( ) of dharmas “just as a strong man is
called a lion because he is like a lion”393

3. The predominant fruit (अिधपितफल; བདག་པོའི་འȖས་Ɇ་) is correlated with

the efficient cause. Though the concept of ‘collective karma’ (साधारणकमª;
ɀན་མོང་པའི་ལས་), shared by the inhabitants of the specific realm (भाजनलोक; Ǻོད་
Ȇི་འཇིག་ǳེན་) they are ‘contained’ in, is not uncontested, Dhammajoti (2015b,
p. 205) explains that in terms “of the karma doctrine of the Sarvāstivāda,
the fruits commonly shared by a collection of beings by virtue of their col-
lective karma-s belong to this category. Thus, the whole universe with all
its planets, mountains and oceans, etc., is the result—the” predominant fruit
—“of the collective karma-s of the totality of beings inhabiting” it394. In the
AbhidharmakośabhāṣyaII

56, the following definition is given:

तÖयािधपजं फलम ् । अनावरणभावमाýेणाविÖथतÖय िकमािधपÂयम् । एतदवे । अďी-
भावोऽिप चािÖत कारणहतेोÖतīथा ‘पĖसु िव²ानकायेषु दशानामायतनानां भाजनलोके च
कमªणाम् । ®ोýािदनामÈयिÖत च±ुिवª²ानोÂप°ो पारंपय¥णािधपÂयम् । ®ुÂवा þĶòकामतोÂप°े-
åरÂयेवमािद योºयम् । 395

It might be noted that the Abhidharmamahāvibhāṣā106
c furthermore draws a

distinction between the result of [an individual] human[’s] effort and the pre-
dominant fruit by stating: that “which is acquired through the exercise of an

392 Dhammajoti (2015b, p. 205).
393 *Nyāyānusāra436

a ( Tōh №1562) as rendered in Dhammajoti (2015b, p. 205).
394 Also refer to Dhammajoti (2015b, § 7.3.5 and § 14.8).
395 Pradhan (1975, p. 94): “[From the effective cause (कारणहतेु) ensues] the result sprung from

dominance. What dominance does [it have, being] established merely by virtue of its not
offering obstruction? This fact in itself [defines its dominance].
What is more, the efficient cause also has the nature of contributive efficacy; that is to say: the
ten āyatana-s [have dominance] with regard to the five sense-consciousnesses, [collective] karma
with respect to the physical world. The auditory organ and so forth also possess a dominance,
by way of a succession, with respect to the arising of visual consciousness—since in a person,
the desire to see arises upon hearing. Other comparable cases of this type of dominance are
to be understood accordingly.” Translation adopted with changes from Dhammajoti (2015b,
p. 206).
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effort is” the result of [an individual] human[’s] effort. “That which is acquired
on account of non-obstruction is a” predominant fruit396.

4. The result concordant with the cause (िनÕयÆदफल; ʗ་མɀན་པའི་འȖས་Ɇ་) is cor-
related with the corresponding cause and the universal cause397. It might be
noted that both the Tibetan and the Chinese translate the term in an in-
terpretative manner, rather than literally. As Dhammajoti (2015b, p. 207)
notes, the “Sanskrit word niṣyanda (ni-

√
syand) literally means ‘flowing forth,

issuing’. The notion is that of a fruit issued from a cause of a similar nature”.
The Tibetan—ʗ་མɀན་པའི་འȖས་Ɇ་—translates as “result concordant with the

cause”398. Hsüan-Tsang’s rendition of the term, , translates as ‘equal-
flowing’; Dhammajoti (2015b, p. 207) argues that his rendition, though not
literal, is “justifiable and meaningful” for its accurate description of its func-
tion. In the Abhidharmakośabhāṣya, the result concordant with the cause is
correlated with the homogenous and universal causes in defining the result
concordant with the cause as being “that dharma which is similar to the
cause is a result issued forth [from that cause], for example [those results
appertaining to] both the homogenous and universal causes”399:

हतेोय ः सशो धमªः स िनफलम् । तīथा सभागसवªýगहÂेवोः । यिद सवªýगहतेोरिप समानं
फलं यÖमाĭ सभागहतेोरेवेÕयते । यÖमाĩिूमतः िĊĶतया चाÖय साŀÔयं न तु ÿकारतः । यÖय तु
ÿकारतोऽिप साŀÔयं सो ऽËयुपगÌयत एव सभागहतेुः ।। 400

396 Dhammajoti (2015b, p. 206), who offers a translation of the ensuing section, giving further
illustrative examples: wealth is a result of and [individual] human[’s] effort with respect to the
doer, and a dominant fruit with respect to him who enjoys … Note that Dhammajoti (2015b,
pp. 206–7) offers a brief discussion on further points addressed in the Abhidharmamahāvibhāṣā.

397 Dhammajoti (2015b, p. 207).
398 Dhammajoti (2015b, p. 207) helpfully points out a slightly more explicit Tibetan definition

in the Tibetan translation of Skandhila’s *Abhidharmāvatāra: “ʗ་དང་འȐ་བའི་ཆོས་ནི་ʗ་མɀན་པ་ཤེས་
ȕའོ་”.

399 Pradhan (1975, p. 95).
400 Translation adopted with changes from Dhammajoti (2015b, p. 207): “That dharma which

is similar to the cause is a result issued forth [from that cause], for example [those results
appertaining to] both the homogenous and universal causes.
If the universal [cause] likewise has an identical effect, then why is it not held to be a homogen-
ous cause? Inasmuch as its likeness is [conceived of] with respect to its stage and [inasmuch
as] it is in the state of being defiled, but not contained in the category [of phenomena to be
abandoned.]
But even its similarity is also contained in the category (ÿकारतः) [of phenomena to be aban-
doned], it is certainly to be understood as a ‘homogenous cause’.”.
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5. The retributive fruit (िवपाकफल; ǹམ་ȁིན་ȋི་འȖས་Ɇ་) correlates with the mat-
urational cause. Dhammajoti (2015b, pp. 207-8) explains that this effect
appertains to the individual, rather than to a group of beings inhabiting a
specific realm; as we have learnt above, a group’s shared experience is in-
stead defined by the ‘predominant fruit’. Though, as Dhammajoti (2015b,
p. 208) notes, the Samabhedoparacaṇacakra (T 49, 15c) “records a view of the
Mahāsāṃghika that ‘karma and vipāka can arise simultaneously’ ”, the stand-
ard view can neither arise simultaneously with its cause, nor even produced
immediately upon cessation of the cause. Rather, it “depends on the develop-
ment or maturation of the series for the realization of its fruit.”401 In type, it
is neither wholesome (कुशल) or unwholesome (अकुशल), but morally non-defined
(अÓयाकृत). Since the retributive fruit does not impede the causal unfolding
of the individual’s pursuit of the noble path, it is classified as ‘non-veiled’
(अिनवृत)402.

The Abhidharmakośabhāṣya57
b offers the following definition403:

अिनवृताÓयकृतो…धमō िवपाकः…साो ाकृतोवः । कुशलाकुशलं िह िवपाकं ÿित
ÓयाकरणाĬõाकृतम् । तÖमाī उ°रकालं भवित न सह नाÆतरं स िवपाकः । एतिĬपाकÖय
ल±णम् । कÖमादसßवा´योऽथªः कमªजो न िवपाकः । साधारणÂवात् । अÆयोऽिप िह
त°थैव पåरभोĉंु समथªः । असाधरणÖतु िवपाकः । न ĻÆयकृतÖय कमªणोऽÆयो िवपाकं
ÿितसंवेदयते । अिधपितफलं कÖमाÂÿितसंवेदयते । साधारणकमªसंभूतÂवात् ।। 404

401 Pradhan (1975, p. 90).
402 Dhammajoti (2015b, p. 208 and § 2.4.3.2.1).
403 Pradhan (1975, p. 208).
404 To give a near-verbatim rendition of the translation contained in Dhammajoti (2015b, p. 208):

“…maturation is a non-veiled, morally neutral dharma, … pertaining to sentient beings,

arising subsequent to a [morally] defined [dharma—its cause], for with respect to the retri-
bution, a wholesome or an unwholesome dharma [as its cause] is [morally] defined on account
of its definability. The retribution is that which arises from it subsequently, not simultan-
eously, not immediately. This is the characteristic of a maturation.
Why is a non-sentient thing born of karma not [considered] a retribution? Because of its being
common—for, another person also is similarly able to partake of it. [By definition,] however,
a retribution is unique [to the person on account of whose karma it is the result], for it is not
the case that another person experiences the retribution of the karma of some other person.
Why does another person experience a dominant fruit? Because it is brought into being by
collective karma”.
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3.6 Vijñapti, Avijñapti, and Avijñaptirūpa

3.6.1 Derivational Analysis of the Terms

The general Sense

In the general sense, vijñapti, (Tib. ǹམ་པར་རིག་ȕེད་ Mvy№1887; Pāli: viññatti)
carries the connotations of ‘the act of making known’. In particular, as B. C. Hall
(1986, p. 7) remarks, it denotes “a report to a superior, and hence ‘request’ or
‘entreaty’.” In Hall’s derivational analysis

Vijñapti is a noun of action derived from the causative stem (jñapaya-
or jñāpaya-) of the verb[al] root jñā (‘know’) with the prefix vi-. Ety-
mologically the term vijñapti would mean the act of causing [someone]
to know [something] distinctly, or in a concrete sense, that which causes
[one] to know distinctly.405

Hence, in sum,

1. Vijñapti can be understood, in the general sense, as ‘the [act of] causing to
be known’406.

2. Avijñapti, in common parlance, would be understood as ‘the [state] of not
causing to be known’.

3. Avijñaptirūpa has often been rendered according to its literal translation
along the lines of ‘non-informative matter’.407

405 Grammatical derivation (ÓयुÂपि°) of the term (a)vijñapti can be applied as follows:

1. The prefix अ- has the function of negation
2. The prefix -िव- here has ‘distributive sense’
3. The stem, -²प्-, causative root (िणजÆत) ‘²पय-/²ापय-’, is derived from the verbal

root (धातु) “²ा”
4. The suffix (कृदÆत) -ितः is productive of verbal abstract nouns

406 B. C. Hall (1986, pp. 8–9) gives the following definition: “Etymologically the term vijñapti
would mean the act of causing (someone) to know (something) distinctly, or in a concrete
sense, that which causes [one] to know distinctly.” He also notes an etymological affinity with
‘declaration’ (ÿ²िĮ) and ‘proposal’ or ‘motion’ ²िĮ (loc. cit.).

407 Note that Hirakawa (1990, p. 192) translates the term as “unmanifested matter”.
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3.6.2 Avijñapti as Technical Term in the Sarvāstivādin
Tenet-System

B. C. Hall (1986, p. 10) explains the philosophical context wherein avijñapti arose
as a philosophical concept: according to the basic, orthodox, Buddhist interpret-
ation of causality, any verbal or physical act of ethical significance will produce
corresponding results—either contaminated happiness or compounded suffering.
The Sarvāstivādins, acknowledging this fundamental tenet, excogitated the concept
of avijñapti in order to explain how despite the momentary, perishing nature of
all dharmas, including momentary instanteations of mental and physical continua
(सÆतित), an ethically relevant causal force can be sustained throughout the interim
period that elapses between causation and fruition408.

Avijñapti, Sarvāstivādins posit, is a non-manifest, physical phenomenon that links
a verbal and bodily causal impetus with its corresponding effect and ceases to exist
as soon as the corresponding karmic fruition has occured. Moreover, according to
that conception, a cause’s potency to give rise to an effect is not only sustained
on the basis of avijñapti despite the fundamental reality of impermanence of the
mental and physical aggregates which comprise a person (पुģल); as will be discussed
in the AbhidharmakośabhāṣyaIV

4 edited, annotated, and translated in this study, avi-
jñapti is also presented as the indispensable element bridging a number of possible
‘disconnects’ between cause and effect:

1. At AbhidharmakośaI
11, Vasubandhu defines avijñapti as a wholesome (शुभ) or

unwholesome (अशुभ) ‘series’409 (अनुबÆध)—derived from the Great Elements—
providing a basis for the continuation of the positively or negatively charged
continuity of an individual who might be either distracted (i.e., whose virtuous

408 Cox (1995, p. 96) informs us that this issue was more broadly deliberated amongst a variety
of philosophical schools, for which reason the “theories of possession and seeds represent only
two of many models used by the various Buddhist schools to account for direct and indirect
causal efficacy in the face of momentariness and the absence of a unifying substratum. Other
modes … include subsidiary elements (*anudhātu), traces (vāsanā), capability (sāmarthya),
non-disappearance (avipraṇāśa), and accumulation (upacaya). The Sarvāstivādin theory of
unmanifest action (avijñaptirūpa) and the Vibhajyavādin, Mahāsāṅghika, and Vātsīputrīya
theory of dissociated latent contaminants (anuśaya) should also be understood as responses
to the same demands. These various models are used to explain a complex of experiences
that would appear to demand continuity or some medium of transmission over time within
the world of impermanent phenomena”.

409 अनुबÆध, though literally a ‘connection’ or ‘link’, is more often taken in the sense of ‘that which
connects or follows’, i.e. a ‘succession’, or an ‘unbroken series’.
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or non-virtuous thought might be interrupted by a change in thought) or
‘bereft of mind’410:

िविािचकािप यो ऽनबुः शभुाशभुः । महाभतूापुादाय सा िविते ।। 411

Vasubandhu here implicitly paraphrases the argument made in the Mahā-
vibhāṣaśāstra634

c that posits that if avijñapti were not a valid category “then
there would be no legitimate establishment of the differences among those
abiding in saṃvara, saṃvara, and neither-saṃvara-nor-asaṃvara” (Dhamma-
joti 2015b, p. 436). In short, it is argued that in the absence of avijñapti, a
monk or nun would cease to be an ordained person as soon as the virtuous
intentions that sustain the ethical precepts are interrupted either by a change
of thought or by reaching the levels of formless absorptions in meditation.

2. The argument of “change in thought” is reiterated in the context of the con-
tinuous increase of merit412: if somebody who has performed a wholesome
deed on a material basis (औपिधकपुÁयिøया) thereafter engages in nonvirtuous or

410 Note that अिच°क has by some scholars been interpreted as meaning “unconscious”. Rudoj and
Ostrovskaya (1990, p. 54, fn. 11.2), however, furnish a helpful reference to Abhidharma-
kośabhāṣyaII

42–3 as rendered in Pradhan (1967, pp. 69–70) which provides the implied context
for the otherwise ambiguous phrase “bereft of mind”. The scholars conclude that “in the given
context an individual is implied who is in a state of meditative concentration, in which” con-
ceptual thought— rendered in Rudoj and Ostrovskaya as “verbal thought[,] has ceased”
(=“В данном случае имеется в виду индивид, находящийся в состоянии медитативного

сосредоточения, когда процесс вербалного мышления прекращен”. The key term upon
which the scholar-team base their explanation, the dvandvasamāsa असंि²िनरोधसमापि°, Rudoj
and Ostrovskaya (1990, p. 130) understand broadly as referring to “certain types of yo-
gic concentration” (=“определенные виды йогического сосредоточения”)—in fact, both
असंि²समापि° (Dhammajoti 2009, p. 518) and िनरोधसमापि° (Dhammajoti 2009, p. 532) are clas-
sified as non-conceptual meditative states and are subsumed under the category of िवÿयुĉसंÖकार
(Tib. Ƿན་མིན་འɁ་ȕེད་). For the 14 types of िच°िवÿयुĉसंÖकारधमªs, refer to (Dhammajoti 2009,
p. 37). It might be noted, in passing, that Lodrö et al. (1998, 201, fn. 2), on the other hand,
renders िवÿयुĉसंÖकार (Ƿན་མིན་འɁ་ȕེད་) merely as “non-associated compositional factor”—where

the term features outside the Sarvastivāda context.
411 A basic translation of the verse might be given as follows: “Verily, that is known to

be avijñapti which is a wholesome or unwholesome continuity, derived from the Great
Elements, of somebody who is mentally scattered or ‘bereft of mind’.” Since there
has been a debate as to the precise rendition of अिच°क, let us briefly render the com-
mentary to this extract as given at Pradhan (1967, p. 8): िवि±Įिच°कÖयेित तदÆयिच°Öयािप।
अिच°कÖयापीÂयसंि²िनरोधसमापि°समापĭÖयािप। अिपशÊदनेािवि±Įसुिच°Öयापीित िव²ायते। योऽनुबÆध इित यः ÿवाहः। शुभाशुब
इित कुशलाकुशलः। कुशलाकुशले ÿािĮÿवाहोऽÈयÖतीŀश इित तिĬशेषणाथªमु¸यते महाभूताÆयुपादायेित। हÂेवथª उपादायाथª इित
वैभािषकाः। जननािदहतेुभावात्। स Ļिव²िĮåरित िहशÊदÖतĭामकरणिव²ापनाथªः। łपिøयाÖवभावाऽिप सती िव²िĮवत् परं न िव²
पयतीÂयिव²िĮः। उ¸यत इित आचायªवचनं दशªयित। समासतÖतु िव²िĮसमािधसंभूतं कुशलाकुशल łपमिव²िĮः।

412 Though our text does not directly make a reference to that fact, note that Dhammajoti



110 Doctoral Dissertation, University of Hamburg

ethically non-defined acts, it would be impossible, it is argued, for merit to
continue to increase, were it not for avijñapti as a sustaining agent. As we will
see in the translation of the edition offered in this volume, “merit increases
because of the qualities of the recipients and by strength of the benefits they
experience from the gifts” (गुणिवशेषादनुúहिवशेषाē)413. Were it not for avijñapti,
it is argued, there would be no connecting element between the recipient and
the donor.

3. The argument concerning individuals who have reached the stage of being
‘bereft of mind’ (अिच°क) logically ties in with the supposition that the Noble
Eightfold Path would not comprise eight parts without there being avijñapti:
since somebody engaged in (formless) meditation would otherwise not be able
to sustain the ‘physical’ aspects of the Noble Eightfold Path: right speech
(सÌयµवाच्), right action (सÌयĈमाªÆत), and right livelihood (सÌयगाजीव).414

4. As the portion selected from the Abhidharmakośabhāṣya for translation in
this volume shall bear out, somebody “who has an action done through an
emissary would not be endowed with a karma-patha unless there exists the
non-informative karma which constitutes the karma-patha itself.”415.

Note that Dhammajoti (2015b, pp. 435–437) notes further possibilities for dis-
connect between cause and effect as mentioned in the Abhidharmakośabhāṣya, the
Mahāvibhāṣaśāstra, and the *Nyāyānusara, yet these are primarily illustrative vari-
ants of the arguments fielded above.

(2015b, p. 449) likewise discusses the notion that avijñapti is necessary to account for a
subsequent lessening in either merit or demerit in case of subsequent regret, etc.

413 Consult Dhammajoti (2015b, pp. 436, 450).
414 Dhammajoti (2015b, p. 437).
415 Dhammajoti (2015b, p. 436). The Mahāvibhāṣaśāstra, *Nyāyānusara and the Abhidharma-

kośabhāṣya all address a scenario of a possible disconnect between cause and effect in case
the agent of an action and the subject who experiences the fruition of the action are not the
same. As Dhammajoti (2015b, p. 436) shows, if murder, for example, were to be committed
via an emissary, “when the victim is actually killed by the emissary, the informative karma
of the instigator is not more. Besides, this informative karma—vocal in nature—cannot be
one that constitutes the principal act of killing. It is in fact only part of the preparation for
the killing. There arises in him”, the instigator, “ at this time, however, a non-informative
karma of killing. It is this invisible karmic force at this present moment that causally effects
the transgression of a murderer.” Also refer to Dhammajoti (2015b, § 13.8.2).
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3.6.3 Vijñapti and Avijñapti in the Sarvāstivādin causal
Model

The Characteristics of Vijñapti and Avijñapti

The Sarvāstivāda-school makes the following distinctions in characteristica between
vijñapti and avijñapti:

1. Vijñapti is presented as

(a) indicative of the agent’s intention416,
(b) manifest,
(c) reliant (उपादाय) on the ‘gross matter’ of the primary elements and
(d) is understood to arise simultaneously with wholesome (कुशल), unwhole-

some (अकुशल), and morally undefined (अÓयाकृत) verbal and physical acts.417

2. Avijñapti, in turn is

(a) by definition non-indicative of the agent’s intention418,
(b) non-manifest, yet
(c) taking either a ‘subtle physical basis’419 or, by virtue of alternatively

416 Refer to, inter alia Saṅghabhadra’s definition in the *Abhidharmanyāyānusāra522
a , where he

declares: “Within the body [of the actor], there exists a fruit of the four Great Elements arisen
by strength of a thought (िच°), … capable of informing [others] of the thought”. Translation
adopted from Dhammajoti (2015b, p. 424). See also Dhammajoti (2009, p. 375).

417 This definition is congruent with the Pāḷi definition, as Karunadasa (1976, p. 70) shows by
referencing the Dhammasaṅganī Müller (1885, p. 146): “It is called kāyaviññatti because
it is the bodily expression or the bodily intimation of that morally qualifiable thought in
response to which it arises. It makes the thought known—viññāpanā; it is the state of having
made that thought known—viññāpitatta.”

418 Dhammajoti (2015b, p. 375), referencing Saṅghabhadra’s *Nyāyānusāra522
a : “[w]hen one

performs an action through body or speech, this action informs others of the corresponding
mental state within. Accordingly, it is called an ‘informative … action’.” For an introduction
to Saṅghabhadra’s work, consult Cox (1995, pp. 56–8), Cox (1988, pp. 240–49), as well as
Fukuda (2003). La Vallée Poussin (1923, 20, fn. 1) likewise points to Abhidharmakośa-
bhāṣyaIV

3d, when defining avijñapti thus: “[c]’est un acte qui ne fait rien savoir à autrui, en cela
semblable à l’acte mental: mais qui est matière (rūpa), en cela semblable à l’acte corporel et
vocal.”

419 At AbhidharmakośabhāṣyaIV
5d, avijñapti is presented as a ‘non-derivative’ of the Great Elements

(अिव²िĮरनुपाि°का), instead taking ‘subtle matter’ as its material cause (Dhammajoti 2009,
p. 382). Also refer to AbhidharmakośabhāṣyaI

9a–b, wherein Vasubandhu states: łपं पĖेिÆþयाÁयथªः
पĖािव²िĮरेव च । . As noted previously, avijñapti is presented as not comprising of atoms (परमाणु)
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being categorized as ‘derivative matter’ (उपादायłप or भौितक), taking an
‘indirect physical basis’.

(d) avijñapti can only arise as supporting basis of wholesome and unwhole-
some physical and verbal acts, not as sustaining agent of morally un-
defined karma420.

Vijñapti and Avijñapti in the Model of causal Unfolding

According to the Sarvāstivādin model, vijñapti and avijñapti perform the following
functions within the unfolding of the the causal process:

1. During the ‘preparatory stage’ (ÿयोग), there arises a manifest, morally signifi-
cant volition (चेतना) that pertains to the mental class of karma (मनÖकमª) intent
upon the commission of a wholesome, unwholesome, or neutral deed. This
volition sets into motion the “origination qua cause” (हतेुसमुÂथान) that gives rise
to the commission of the act421.

2. During the actual commission of the verbal (वाĈमª) or physical act (कायकमª),
‘subsequent to volition’ (चेतियÂवा), vijñapti is produced in reliance (उपादाय) on the
Great Elements by way of simultaneous origination (तÂ±नसमुÂथान). Avijñapti,
arising on the basis of the interplay between “cetanā, a vijñapti-karma and a
set of mahābhūta-s”422, is hence categorized as ‘derivative matter’ (उपदायłप or
भौितक)423

3. In the period that elapses between cause and fruition, avijñapti operates as
a “material substrate of [wholesome and unwholesome physical and verbal]

420 AbhidharmakośabhāṣyaIV
7a: नाÓयाकृताÖÂयिव²िĮः.

421 Dhammajoti (2015b, p. 429).
422 Dhammajoti (2015b, p. 591), (emphasis not rendered). As regards the question of whether

avijñapti arises simultaneously with, or after vijñapti, Dhammajoti (2015b, p. 429) explains
the somewhat complex model as follows: “[a]s for the non-informative karma of the sphere of
sensuality, in the first moment, it arises being derived from the simultaneous Great Elements.
Subsequently, although having become past, the same Great Elements of the first moment
continue to serve as the base of operation (āśraya) for the arising of the subsequent moments
of the non-informative karma—they are the projecting cause [ÿवृि°कारण or आ±ेपक]. The Great
Elements arising simultaneously with the non-informative karma in each subsequent moment
in the doer’s body serve as the support (saṃniśraya) of the non-informative karma — they
are the sustaining cuase of continuous operation”.

423 For a presentation of ‘derivative matter’, refer to Mahāvibhāṣaśāstra661
c .
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karma”424. “Avijñapti-karman thus serves as an intermediary between cause
and effect.”425

4. At the time of the fruition (िवपाक) of the result, avijñapti ceases with the
arising of a manifest effect, which is deemed vijñapti426.

Certainly amongst the more contested features of this model is the assertion that
avijñapti is presented fundamentally as a material dharma427. According to Hall’s
analysis (1986: 28), this is grounded chiefly in the fact that the Sarvāstivādins as-
sert that since both the preceding cause, being a vijñapti-karman and the succeding
consequence, likewise a vijñapti-karman, are ‘material’ in nature, it follows that
the avijñapti, an intervening continuity of interim dharmas, despite being imper-
ceptible, are also ‘material’.”428 Dhammajoti (2015b, p. 427), though defining the
characteristics of avijñapti in congruence with Hall as “invisible, non-resistant and
non-spatialized” ties this line of argument together with a slightly different explan-
ation: avijñapti “is said to be of the nature of matter since its supporting basis
(āśraya)—the four Great Elements—are resistant matter429.

424 Rudoj and Ostrovskaya (2001, p. 498, fn. 1) hold that avijñapti “might be considered
to be a psycho-somatic epiphenomenon, consituting the material substrate of karma” (“[a-
vijñapti] может быть осмыслено как психосоматический эпифеномен, представляющий

материальный субстрат кармы.).
425 Hirakawa (1990, p. 190).
426 Compare the fourfold presentation given in B. C. Hall (1986, p. 10), according to which the

following sequence is observed: “(1) [manifest, mental] volition, (2) [manifest, material] vocal
or bodily act, (3) [unmanifest, material] avijñapti-rūpa, (4) [manifest, material] consequence
[that is, a later, consequent manifestation of rūpa].

427 Rudoj and Ostrovskaya (2001, p. 498, fn. 1), referring the reader to Abhidharmakośa-
bhāṣyaI

11 (as well as the concomitant commentary in the Abhidharmakośavyākhyā) note that “in
the context of the classification of dharmas into groups of elements (skandha), the nonmanifest
is included amongst the contents of the group of matter together with the material substrates
of the sense organs and the five types of internal objects”. (В контексте классификации

дхарм по группам элементов (skandha) непроявленное включено в состав группы материи

наряду с материальными субстратами органов чувств и пятью видами внешних объектов.
428 Note that Hirakawa (1990, p. 190) provides a different rationale for grouping vijñapti and

avijñapti under the category of ‘physical dharmas’: “Since mental activity is never manifested
outside one’s mind, these categories are not applied to mental activity. But they are applied
to physical and verbal actions. Physical actions can be perceived by the eye and verbal actions
by the ear. These aspect’s of man’s actions are consequently called manifested actions. Such
actions end in an instant, yet they still retain the potency to produce a karmic effect. Since
that potential cannot be perceived, it is alled unmanifested activity.”

429 Dhammajoti (2015b, p. 427) here cites Mahāvibhāṣaśāstra390
a and Pradhan (1975, p. 9) as

textual support for his presentation.
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Avijñapti and the Dispute concerning its Classification as Avijñaptirūpa

The notion of avijñaptirūpa—“non-informative matter”—arises as a consequence of
the Sarvāstivāda-school’s taxonomical classification of avijñapti among the mater-
ial constituent elements of reality (धमाª). It is hence identical to both avijñapti430

and avijñapti-karma431 in ontological status, characteristics, and function, yet re-
ferred to by a different term in order to highlight its material nature. In order
to understand how, in the Sarvāstivādin-Vaibhāṣika conception, an ‘act’—be it an
informative (िव²िĮकमª) or non-informative (अिव²िĮकमª) act—can be classified as an
essentially reified, positively established constituent of reality (धमª), it is helpful to
consult B. C. Hall (1986, p. 9), who makes the following helpful observation:

“from an Abhidharmic perspective, the common-sense notion of ‘an act’
is analyzed into a succession of momentary dharmas. In the case of vocal
and bodily acts the dharmas would be moments of sound or color-shape.
These audible or visible forms are understood to be dharmas included
in the ‘aggregate of material forms’ (rūpa-skandha), since, given the
momentariness of phenomena, the Abhidharma allows no real distinction
between ‘acts’ and ‘things’.”432

If, in the final analysis of the Sarvāstivādins, an act is technically a dharma, it is
to be expected that an indicative, or ‘demonstrative’ act (िव²िĮ), is to be subsumed
under the category of physical aggregates (łपÖकÆध). “Difficulty arises in that the
‘unmanifest’ act is also included as one of the 75 dharmas accepted by the Sar-
vāstivādins, and this dharma, avijñapti-rūpa, is also included in the aggregate of
material forms.”433 One of the more serious problem with such a classification is the
fact that matter (łप) is defined as “giving resistance” (सÿितघ), which is directly con-

430 Dhammajoti (2015b, p. 590): avijñapti “refers to avijñapti-karma and avijñapti-rūpa.” (Em-
phasis not reproduced here). Compare also B. C. Hall (1986, p. 9).

431 Dhammajoti (2015b, p. 590): avijñapti “is a special type of rūpa which constitutes an avi-
jñapti-karma.” (Emphasis not reproduced here).

432 Likely due to the editor’s insufficient comprehension of the material under discussion, it cur-
rently escapes us why the Sarvāstivāda-Vaibhāṣika-scholar, rather than arguing that an ‘act’,
being a conceptual imputation on a succession of transient instances of either shape-and-form
(कायिव²िĮ) or sound (वािµव²िĮ), chooses to conflate the concept with its basis of imputation in
this particular instance, in order to arrive at a distinct, new type of dharma to be classified.
After all, an act is not a singular dharma, but an imputation upon a succession of dharmas, and
cannot hence be said to be an ultimately existent, or substantially real (þÓयसत)् phenomenon,
but only designationally real.

433 B. C. Hall (1986, p. 9).
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tradicted by Saṅghabhadra’s definition given in *Nyāyānusāra335
b

434, that avijñapti,
in contrast, is not offering resistance (अÿितघ):

कृतऽेिप िवसभागऽेिप िचे िचाये च यत ् । ाकृताूितघं łपं सा Ļिव²िĮåरÕयते ।। 435

The Sarvāstivādins, aware of the problematic nature of this definition, explored
different avenues for redressing this problem, a considerable number of which lines
of reasoning proved to be mutually exclusive:

1. As Dhammajoti (2015b, p. 427) shows with reference to Pradhan (1975,
p. 196), avijñapti can be “subsumed as a special case under dharmāyatana,
rather than rūpāyatana. This subsumption is justified with the reference by
the Elephant-simile sūtra to matter subsumed in the dharmāyatana.”436

2. Closely related with the first argument is Saṅghabhadra’s concession that
if avijñaptirūpa is to be “subsumed under the dharmāyatana rather than …
rūpāyatana”, it can only be defined as “rūpa by designation” (ÿ²िĮ)437.

3. Avijñaptirūpa has likewise been explained as “a subtle kind of matter … capable
of continuous interaction with the mind … it is in this sense considered more
akin to the thought concomitants.”438 Note that avijñaptirūpa is not the only
type of ‘subtle matter’ accepted by Sarvāstivādins as ‘non-atomic’ 439: besides

434 One might also take note of the explanation thereon in the Abhidharmasamayapradīpikāśāstra,
Saṅghabhadra’s autocommentary to that work, especially Abhidharmasamayapradīpikāśāstra781

c

–782
a, wherein, as Dhammajoti (2015b, p. 426) shows, it is argued that it “is ‘non-resistant’
because of not being [an] atom (paramāṇu)”.

435 “That [ethically] defined matter, not offering resistance, existing in the thought at the time
of the action as well [as thereafter], which is of either dissimilar or similar [ethical] type, that
is accepted as avijñapti” (emphasis added both in the Sanskrit text and in translation).

436 Dhammajoti (2015b, p. 427) here refers to the dharmāyatana-saṃgṛhīta-rūpa as extrapolated
in the Nyāyānusāra540

b , T 2, 91c).
437 Dhammajoti (2015b, p. 218), who provides a helpful reference to Saṅghabhadra’s

*Nyāyānusāra540
a , wherein the latter writes: non-informative acts “are called rūpa by way

of designation (prajñapti) in terms of rūpa: It is not the case that they can be designated
apart from the bodily and vocal [karma-s] which are rūpa in nature and from which they are
generated, for in the sphere of immateriality, this designation does not exist.” (Translation
provided by Ven. Dhammajoti loc. cit).

438 Dhammajoti (2015b, p. 427).
439 Dhammajoti (2015b, p. 427) explains that avijñaptirūpa, as postulated by some Sarvāstivād-

ins, “is also a special type of matter in that it is not atomic in nature.” Refer also to the account
given in Dhammajoti (2015b, § 13.4.2) regarding Saṅghabhadra’s definition of avijñaptirūpa
as not comprising of atoms (परमाणु) in the *Nyāyānusāra.
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avijñapti, there are “other types of special matter, such as that in the fine-
material sphere and that of the intermediate beings (antarābhava)”440.

4. Sarvāstivādins have likewise posited that avijñapti itself is not matter, but
can be categorized as such since it relies on the Great Elements as its basis,
much like a tree’s shadow relies on the tree both for its existence and its
functionality.441

Further points of dispute ensue from the fact that, in the Sarvāstivādin presenta-
tion, avijñapti is presented not only as ‘unmanifest’, but as “invisible … and non-
spatialized”442. All these characteristics are incongruent with any common-sensical
definition of ‘form’ as base of attribution. In the critics’ view, hence, avijñaptirūpa
is seen as a contradiction in terms.

A retort which—if accepted as valid—would render the entire scope of objections
against the concept of avijñaptirūpa just enumerated toothless, is the argument made
in the Mahāvibhāṣaśāstra—reiterated at AbhidharmakośaIV

a (िऽिवधामलपोि)443—
where reference is made to a pronouncement of the Buddha that form can be
categorized into three types: “visible and resistant (sanidarśana-sapratigha), invis-
ible and resistant (anidarśana-sapratigha), invisible and non-resistant (anidarśana-
apratigha).”444 Sarvāstivādins have equated avijñaptirūpa with this last category of
rūpa, therein identifying this pronouncement as a scriptural basis for the claim that
avijñapti is a concept in accord with the original pronouncements of the Buddha
(बुĦवचन). Given the pivotal significance of this purported pronouncement made by
the Buddha, it is somewhat unsatisfying that it has not been possible to trace the
textual source wherein such a statement had been originally made445.

Those regrettable facts aside, Vasubandhu criticizes the notion of avijñaptirūpa not
only specifically in the initial section of the fourth chapter of the Abhidharmakośa-

440 Dhammajoti (2015b, p. 218). Consult also the Mahāvibhāṣaśāstra63
a and the *Nyāyānusāra346

b,
as well as Dhammajoti (2015b, § 2.4.1.3.2) for a slightly more detailed account.

441 Dhammajoti (2015b, p. 427) here refers the reader to Pradhan (1975, p. 196).
442 Dhammajoti (2015b, p. 426).
443 Note that the AbhidharmakośabhāṣyaIV

a mentions that the the notion of three types of form is
taken from a sūtra (िýिवधं łपमुĉं सूý)े, which, however, has as of yet not been identified. Refer
to our apparatus to the edition for further leads.

444 Dhammajoti (2015b, p. 435). Also refer to Dhammajoti (2015b, § 13.7) for a slightly more
elaborate account.

445 For leads in later commentarial literature, refer to our annotations in the apparatus to Abhid-
harmakośabhāṣyaIV

a (line 3) in the edition provided in this volume.
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bhāṣya, but in a number of further instances as borne out in the translated sec-
tion chosen for this contribution; likewise, potent objections are raised also in his
Karmasiddhiprakaraṇa446, a relevant extract of which has been reproduced in the
appendix to this study.

3.6.4 Avijñapti and Vijñapti in Vasubandhu’s Use

Since this study takes as its chief object of scrutiny the concept of vijñapti, avi-
jñapti, and avijñaptirūpa as a feature of the Sarvāstivādin model of causality, the
account of the terms vijñapti and avijñapti as they feature in Vasubandhu’s use will
be given in an abbreviated manner, providing but a rudimentary, general overview
of the context wherein vijñapti features in Vasubandhu’s system without giving a
detailed explanation of the latter. This, it is hoped, will allow the reader to draw
the fundamental distinctions between Vasubandhu’s use and the context given in
the Sarvāstivādin system without unneccessary burden.

The concept of avijñapti is not resorted to in the Sautrāntika system, for which
reason there are no noteworthy, distinct, semantic connotations whenever the term
is employed by a Sautrāntika447. This is not the case with the concept of vijñapti,
however, since Vasubandhu’s technical use of the term in the Yogācāra context differs
strongly, especially when extrapolating epistemological Sautrāntika tenets. In the
analysis of B. C. Hall (1986, p. 13), Vasubandhu takes vijñapti as a synonym of

446 B. C. Hall (1986, p. 10) aptly summarizes, in broad strokes, the denouement in the
Karmasiddhiprakaraṇa by stating that, in that work, “the whole concept of vijñapti- / a-
vijñapti-rūpa is rigorously criticized and finally rejected, and all karma is reduced to volition.
Given this, it is tempting to see the title Vijñaptimātratā-siddhi as Vasubandhu’s proclama-
tion that he has solved this problem by eliminating the category of avijñapti. In any case,
the Vijñaptimātratā system refers the problem of karmic continuity to the concept of ālaya-
vijñāna, the ‘store-consciousness’ which contains the ‘residue’ (vāsanā) of past acts and the
‘seeds’ (bīja) of future ones. The new meaning assigned to vijñapti can best be explained by con-
sidering next the other three terms equated with it in the opening passage of V[iṃśatikā]V[ṛtti]
… citta, manas, and vijñāna”.

447 Hirakawa (1990, p. 191) explains: “The Sautrāntikas, maintaining that the essence of phys-
ical, verbal, and mental karma was volition, did not recognize the distinction between mani-
fested and unmanifested karma. However, since the mental faculty of volition lasted only
an instant, they had to recognize that some intermediary between an action and its karmic
results must exist. For the Sautrāntikas, the seeds (bīja) of volition serve this function. Seeds
rise and cease in a continuous stream (saṃtati) that gradually changes (pariṇāma) until at
last the seeds have sufficient power to produce a result (viśeṣa)”.
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citta, manas, and vijñāna, all of which “illuminate a concept of mind as a stream of
causally related thought-moments, each of which is a specific act of bare awareness”
(ibid.). Specifically, in Vasubandhu’s use, vijñapti “designates the basic phenomenon
of conscious experience, without requiring its separation into object, subject, and act
of cognition.” Though this issue will be explored in more detail below, let us briefly
note at this juncture that vijñapti—in Cittamātrin thought—is used in the sense of
‘representation’, especially when employed in the context of epistemology448.

As B. C. Hall (1986, p. 16) notes, Vasubandhu, when using the term vijñapti, does
not employ it in the sense of an act indicative of the motivation which propels it.
Rather—and specifically when discussing vijñaptimātra—he employs it to refer to
the contents of consciousness449. For that reason, B. C. Hall (1986, p. 14) suggested
the rendition of vijñapti as ‘representation’, specifically when wielded in the context
of Sautrāntika epistemology.

To give credence to this interpretation, one can point to the fact that Vasubandhu
states in his AbhidharmakośaI

16a: “vijñāna is the corresponding vijñapti”450 (िवान ं
ूितिवञिः). He further elaborates upon this notion at AbhidharmakośabhāṣyaI

16:

िवषयं िवषयं ूितिविŁपलिÊधिवª²ानÖखÆध इÂयु¸यते । 451

For Vasubandhu, hence, vijñapti was not formulated as part and parcel of a nexus of
ideas (vijñapti, avijñapti, and avijñaptirūpa) put forward in response to the question
of how perishing instanteations of physical and mental continua can sustain karmic
potency in the face of their fundamental impermanence. B. C. Hall (1986, pp. 16–
7) argues that Vasubandhu understood that “the whole Abhidharma analysis [of
perceptible phenomena] into dharmas”, in ‘disassembling’ the ‘person’ (पुģल) into
its constituent dharmas, provides a potent argument for the selflessness of persons
(पुģलनैराÂÌय). Moreover, he was acutely aware that dharmas themselves could be taken
as substantially existent, self-sufficient, and even permanent entites—as indeed the
Sarvāstivāda-school takes them to be.

448 B. C. Hall (1986, p. 14).
449 Particularly relevant for the presentation of vijñapti in Vasubandhu’s sense are the Vijñapti-

mātrasiddhi, Karmasiddhiprakaraṇa, and Pañcaskandhaprakaraṇa.
450 B. C. Hall (1986, p. 13) translates this fragment as “vijñāna is ‘respective’ vijñapti”.
451 This might be translated as “the apprehension that is the vijñapti with respect to the various

sense objects is called the vijñāna-skandha.” One might also note the contrast of this defini-
tion with [िव²ानम]् आलÌबनिव²िĮ, the definition Vasubandhu gives in the Pañcaskandhaprakaraṇa
(Anacker 1984, p. 71).
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For this reason, B. C. Hall (1986, p. 17) argues, Vasubandhu’s purpose, in formu-
lating

the vijñapti-mātra doctrine is to introduce the second stage in under-
standing ‘no-self’: dharma-nairātmya (‘the fact that there is no self in
dharmas’). The opponent [at Viṃśatikākārikā/Viṃśatikāvṛtti 7–10] ob-
jects that this seems to deny the existence of dharmas altogether, which
would mean that vijñapti-mātra too is non-existent. Vasubandhu replies
that what is denied is not the existence of dharmas as moments of ex-
perience, but rather ‘that mentally constructed self that is the intrinsic
nature of dharmas imagined by naive people as object, subject, and so
on.’452

In contrast to the Sarvāstivāda-school, Vasubandhu defines vocal vijñapti simply as
“the flowing forth of speech”453 and declares: “that which is sound, the nature of
speech, is a vocally demonstrative act”454.

Vasubandhu’s definition of vijñapti in the Viṃśatikāvṛtti 455, reproduced here in the
translation offered by B. C. Hall (1986, p. 7), classifies it as a synonym of िच°,
specifically in the context of ‘mind-only’ (िच°माý)456:

452 B. C. Hall (1986, p. 17) here quotes the Viṃśatikāvṛtti commenting on Viṃśatikākārikā10
d2

: “यो बालैधªमाªणां Öवभावो úाĻúाहकािदः पåरकिÐपतस…्”. B. C. Hall (1986, p. 18) reformulates this idea
expressing it from a slightly different perspective, in explaining that “ ‘[c]ommon sense’ takes
the objects of perception to be substantial external entities, that is, ‘things’. Analytical
concepts such as atoms or dharmas are powerful tools that can demolish such ‘things,’ but
atoms or dharmas can themselves be reified. Vasubandhu’s argument denies the necessity to
posit any entities external to [the process of] perception itself, and rejects, successively, the
reification of things, atoms, dharmas, and even vijñapti itself. In Vasubandhu’s Vijñānavāda,
vijñaptis, in effect, take the place of dharmas in the Abhidharma: as conceptual devices to
prevent the reification of objects. The doctrine of vijñapti-mātra is not the metaphysical
assertion of a transcendental reality consisting of ‘mind only.’ ”.

453 वािविु वािनः ।। ४.३ ।। , taken from Pradhan (1975, p. 196).
454 वा³Öवभावो यः शÊदः सैव वािµव²िĮः ।। , taken from Pradhan (1975, p. 196).
455 The Viṃśatikāvṛtti is Vasubandhu’s auto-commentary on the Viṃśatikākārikā. Together with

the Triṃśikākārikā, these works “make up the Vijñaptimātratā-siddhi, or ‘Establishing That
There is Vijñapti-Only.’ Clearly, vijñapti-mātra is being equated here with citta-mātra (‘mind-
only’ or ‘thought-only’), which is an alternate title for Vasubandhu’s Vijñānavāda philosophy”
(B. C. Hall 1986, p. 7).

456 In this regard, the first verse of the िवंशितकाकाåरका is more explicit: “िव²िĮमाýमेवेदम-
सदथाªवभासनात् । यĬ°ैिमåरकÖयासÂकेशोÁड­कािददशªनम् ।। ”. In the translation of B. C. Hall (1986,
p. 7), the latter fragment is to be understood as: “This [universe] is certainly vijñapti-only,
since there are appearances of non-existent [external] referents, as when someone with an eye
disease sees a non-existent ‘knot of hair’ and so on.”
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For the Mahāyāna it is determined that the whole of the three realms
is vijñapti-only (vijñaptimātra), according to the sūtra: “It is thought-
only (citta-mātra), You Sons of the Conqueror, that is the whole of
the three realms”. Thought (citta), mind (manas), awareness (vijñāna),
and vijñapti are synonyms. Here “thought” (citta) implies “[thought
itself] along with its concomitants.” The [word] “only” serves to rule out
[external] referents (artha).457

457 Lévi (1925, p. 3) reconstructed the segment from the Viṃśatikāvṛtti thus: “महायाने
ýैधाÂकुकं ÓयवÖथाÈयते । िच°माýं भो िजनपुýा यदतु ýैधातुकिमित सूýात् .िच°ं मनो िव²ानं िव²िĮĲेित पयाªयाः । िच°मý
ससंÿयोगमिभÿेतम् । माýिमÂयथªÿितषेधाथªम् । ”.



Part II

Critical Edition and Translation





Description of the Primary Sources

4.1 Sanskrit Materials

D
uring the collation of the extant manuscripts, we have noted that
indeed some textual witnesses give preferable readings on a consistent basis

whilst others recurrently give less dependable readings458. On one hand, we can thus
understand the rationale behind the decision taken by Wogihara (1932, p. 1), who
professes to have ceased consulting To and Ky after the initial stages of his inquiry,
feeling these sources “contained many errata and made no contribution at all for
emendation”. On the other hand, we have opted not to discard any manuscript, since
we did notice instances—few though these may be—where a particularly ‘corrupt’
ms , for instance Ky, gives the only correct reading with none of the more ‘authorit-
ative’ editions (Wed, Śed ) and manuscripts (Ca , Pa, Ko ) attesting to the preferred
reading459. On the basis of the observation that in our case, relatively more corrupt
manuscripts can nevertheless give valuable individual readings at specific junctures,
we have opted not to perform any eliminatio in Maas’s sense. As a corollary, there
also was no need to assess the fine intricacies of manuscript relations, or to provide
a stemma codicum on the basis of such investigations.

458 If one were to group the mss according to the general faithfulness of the textual versions
contained thereon, it might be warranted to categorize (1) Ca as the most reliable, (2) Pa
and Ko as mostly sound, (3) Be , K1 and K2 as generally worth consulting with (4) Ky and
especially To as generally less than reliable.

459 As noted in our critical apparatus at the inception of § IV³d, for example, the otherwise often
misleading Ky is the only manuscript to contain what we deem to be the correct reading—a
locative—in the ‘x-शÊदः-y’–construction (िवशेषण)े.
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4.1.1 Manuscripts

The Kathmandu Manuscripts (K1, K2, K3)

Three manuscripts transmitting the Abhidharmakośavyākhyā, with slight differences
in textual display, are preserved in the National Archives of Kathmandu. Two of
these, K1 and K2, have been consulted for the edition contained in this work. K3 has
been discarded for being an incomplete manuscript that does not render the section
we are analyzing in this study. The Kathmandu-manuscripts have been catalogued
as part of the long-time effort of the Nepalese–German Manuscript Cataloguing
Project. Let us presently list these in brief, descriptive format:

K1 is a near-complete paper460 manuscript spanning 364 folios which has been
reproduced both in electronic format and on microfilm. On both formats,
however, fol. 112r, 141v, 182v, 233r, 276v and 332v–333r are blurred and of
significantly curtailed utility. A distinguishing feature of this manuscript is
the ample display of para-textual addenda authored by a later hand. While
opulent in the opening passages, the paratextual addenda gradually decrease
in density and frequency. As recorded by the NGMCP, original dimensions
span roughly 33cm x 13cm, with 13 lines to a folio. Foliation gives figures on
the verso, in the upper left-hand margin and in the lower right-hand margin
beneath the word ‘guru’. There are 15 lines to a side, letters are written in
a clear hand with the script held in Devanāgarī, though individual letters
resemble Newāri characters461. The scribe has marked lacunas—or letters he
could not read in his source—by employing hi-dashes462 Recorded metadata
includes the following information:

• Reel №: B 85-6.
• Title as catalogued: Abhidharmakośavyākhyā (Sphuṭārthā).
• Subject as catalogued: Bauddha; Darśana.
• Access №: NAK 5/246
• Catalogued on 08 May, 2009.

460 The manuscript basis can be categorized as Nepalese paper.
461 For example, योºयम् (fol. 162v, l. 2); वÖतु (fol. 166v, l. 1); ºय on fol. 166v, l. 6; ®ु on fol. 166v

l. 14; वºयैः on fol. 167r, l. 14. The conjunct Öतु is always written in the Newāri style in this
source.

462 See, for example, fol. 167v, l. 1, l. 8 as well as fol. 170v, l. 14).
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Evidence suggests463 that Wogihara did not consult K1 for the preparation
of his edition.

K2 is a complete paper manuscript, written in a clear hand, spanning 352 folios, 13
lines per side, reproduced both in electronic format and on microfilm. There
are some later corrections by the same hand, e.g. at fol. 184v, l. 1 and l.
3. The scribe marks unreadable or deprecated letters as lacunas by way of
hi-dashes464. Reproductions of fol. 182v and 196v–197r are out of focus.

There are two exposures of fol. 16v–17r,22v–23r, 23v–24r, 231v–232r, 267v–333r.
Foliation № 42 is applied to two successive folios. As the metadata informs
us, foliation is given “on the verso, in the upper left-hand margin under the
[title’s] abbreviation ‘Abhidharmma’ and in the lower right-hand margin under
the word ‘guru’. On most of the folios, the abbreviation and folio number of
the left-hand side is missing and on some folios the word ‘guruḥ’ of the right-
hand side is missing.” As recorded by the NGMCP, original dimensions span
roughly 33.5cm x 16.5cm, with 13–17 lines to a folio. Foliation gives figures on
the verso, in the upper left-hand margin and in the lower right-hand margin.
The script is held in Devanāgarī, though individual characters are written in
characters that resemble Newāri letters465. It is worth noting that, like in
K1, the conjunct Öतु is written in Newāri (Nepālākṣara) style, also known as
Bhujimol script, throughout the manuscript. The end of the kāṇḍa is marked
in red. Recorded metadata includes the following:

• Reel №: A 107/4.
• Inventory №: 4893
• Title as catalogued: Abhidharmakośavyākhyā (Sphuṭārthā)
• Subject as catalogued: Bauddha Darśana
• Access №: NAK 3/298
• Date of copying: Nepali Saṃvat 671 (=1551 C.E.)
• Catalogued on 17 Nov, 2008.

463 The discarded ablatival reading अिČसंयोगाद,् featuring in K1, is not recorded in Wogihara
(1936, p. 347, fn. 9).

464 See, for example, fol. 187v, line 10 and 11; fol. 191r, line 6.
465 For example, वÖतु on fol. 186v, l. 12; तď¸छ on fol. 169r, line 6; úा in 169r:9; ³Âवा (fol. 186v, line

2); िĮ on fol 186v, l. 3.
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Evidence suggests466 that Wogihara did not consult K1 for the preparation
of his edition.

K3 is an incomplete paper manuscript that has not been considered for the edition
of this work on the grounds that it does not contain the segment analyzed in
the study. It comprises 151 folios—yet 164 exposures—available on microfilm.
Folio 33 is missing, folios 119 and 135 are mistakenly positioned after folios
139 and 137 respectively. There are two exposures of fols. 1v–2r, 6v–7r, 23vv–
24r, 54v–55r, 107v–108r, 143v–144r, 148v–149r and 151v–1152r. The microfilm
has been recorded on 13 Nov., 2008. The manuscript breaks off in the middle
of Chapter two467. As recorded by the NGMCP, original dimensions span
roughly 42cm x 17cm, with 10–11 lines per folio. Foliation is given on the
bottom of the right-hand margin under the word ‘guruḥ’ on the verso. The
script is held in Devanāgarī. Recorded metadata includes the following:

• Reel №: A 107/3.
• Inventory №: 4892
• Title as catalogued: Abhidharmakośavyākhyā (Sphuṭārthā).
• Subject as catalogued: Bauddha Darśana.
• Access №: NAK 5/5268
• Catalogued on 17 Nov, 2008.

The Cambridge Manuscript (Ca )

The Cambridge–manuscript (Ca ) contains a complete transmission of the text, spans
362 folios, was donated in 1874 C.E. by a certain Dr. Daniel Wright, and found
its way into the the Cambridge University Library precisely one hundred years later,
on 11th November 1974 CE. The manuscript has first been inspected and recorded
by Cecil Bendall in 1883 C.E. The Cambridge University Library classmark is MS
Add. 1041, and the catalogued title has been recorded as ‘Sphuṭārthā Abhidharma-
kośavyākhyā’. The manuscript’s origin has been traced to Nepal, where, according
to the colophon (and as recorded in the Cambridge University Digital Library’s
metadata), its copying has been completed in 1551 CE (=671 Nepāli Saṃvat).

466 The discarded ablatival reading अिČसंयोगाद,् featuring in K2, is not recorded in Wogihara
(1936, p. 347, fn. 9).

467 The break-off point corresponds to Wogihara (1936, p.280, l.28): उपपि°भवः िĊĶः सवªĊेशैः
Öवभूिमकैåरित वचनात् । उपपि°र् –
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Foliation is held in Newāri digits on the verso in the central left-hand margin beneath
the marking धमªकोशटीका as well as in the central right-hand margin, also in Newāri
digits. There are frequent corrections, displayed in the margins, supplied by a later
hand. There are 11 to 12 lines per side.

Scholars have already investigated the provenance and characteristics of the manu-
scripts—both Bendall468 and Formigatti, doubt the dating listed in the colo-
phon is accurate; instead, as Formigatti shows, it is more likely that it might
reflect the date of the completion of the source from which the extant copy was
transcribed. In that context, it might be worth critically analyzing the codicological
and palæographical features of K2 and Ca in juxtaposition, since both of these ma-
nuscripts’ colophons claim the respective manuscript was written in Nepali Saṃvat
(671), i.e. 1551. Of further interest is the fact that Formigatti (2017, p. 113),
doubting that the scribe of Ca is the individual recorded as ‘Paṇḍita Siddhasena’
in the colophon, has noticed a close resemblance between the layout, handwriting
and paper makeup of the Ca and corresponding features of other manuscripts in
the Cambridge University Library collection469, indicating, in effect, that the scribe
of these manuscripts is very likely “Jayamuni or a scribe active in what I would call
Jayamuni’s scriptorium”470. It is held in pothī format, spanning 9cm x 35 cm, and is
written in Nepālākṣarā—containing both Newarī and Bhujimol characters—in black
ink. The digital metadata lists worthwhile, further, unpublished references which
describe the manuscript, as follows471:

• ULIB 7/3/55 = Bradshaw, Henry, Notes on the collections of Oriental,
Thibetan and ’Additional’ manuscripts [unpublished manuscript] (Cambridge:
1870-80).

• ULIB 7/1/4 = Griffith, Ralph T. H. and Daniel Wright, Assorted lists of

468 Bendall (1883, p. 26) holds that “the date is not wholly trustworthy, as there this line and
that above have been retouched”.

469 For example NGMCP A 179-5, containing the Mahākālasaṃhitā, a Śaiva text (Formigatti
2017, p.114, fn. 30). Other manuscripts inspected in said article are CUL Add.1611, CUL
Add.1611, CUL Add.1585, CUL Add.1586, NGMCP H 380/8, NGMCP H380/7, NGMCP A
117-13 to A 118-1, NGMCP B 98-15, possibly NGMCP A 131/14 as well as a number of
manuscripts whose scribal provenance cannot yet be fully ascertained. Dr. Kafle describes
the paper of Ca as ‘Nepalese paper’.

470 Formigatti (personal communication per electronic mail, dated Nov 13th, 2015). Likewise
consult Formigatti (2017, p. 113), wherein it is explained why the Cambridge “manuscript
of Yaśomitra’s Sphuṭārthā Abhidharmakośavyākhyā (CUL MS Add. 1041) is probably to be
assigned to Jayamuni”.

471 https://cudl.lib.cam.ac.uk/view/MS-ADD-01041/1, last visit on 31st of January, 2022.
Note that the entire manuscript is fully viewable online as part of the service provided by the
Cambridge University Digital Library.

https://cudl.lib.cam.ac.uk/view/MS-ADD-01041/1


128 Doctoral Dissertation, University of Hamburg

manuscripts and books, chiefly Oriental, acquired by the Library, with related
papers (Cambridge: 1873).

• List Add. 923-1827 = List of Additional Manuscripts 923-1827 [unpublished
manuscript] (Cambridge: 1878).

• List of Oriental MSS. Class Catalogue of Oriental MSS. [unpublished manu-
script] (Cambridge: 1900–).

• LVP = de La Vallée Poussin, Louis and Caroline Mary Ridding,
U[niversity].L[ibrary].C[ambridge]. Catalogue of Sanskrit MSS [unpublished
card catalogue] (Cambridge: 1916).

As regards the quality of the text contained on the manuscript, Nath Law (1949,
i) speaks highly of Ca , describing it as “an almost accurate text, a rare instance in
the collection of our ancient and mediæval Sanskrit Mss”. This verdict is reiterated
by Pruden (1988-1990, vol. 1, lvii).

The Paris Manuscript (Pa)

Pa is housed in the archives of the French National Library, previously filed under
‘№ Burnouf 114’ as one volume, presently listed as ‘Sanscrit 5-7’ in three volumes
in accordance with the Catalogue devised by Cabaton (1907)472. The manuscript
has also been catalogued in Filliozat (1941).

The manuscript basis is Nepali paper, foliation is given on the verso in the upper
left-hand in Devanāgarī digits middle beneath the mark ध.टी. (=[अिभ]ध[मªकोश]टी[का]);
likewise, it is given in lower right-hand margin in Devanāgarī digits beneath the word
गुŁः. As for palæographical particularities, Newāri style characters are infrequently
interspersed in the text, as for example ि±यÆत (fol. 250v, l. 5), तृÕणा (fol. 258r, l. 5),
and Öतु in वÖतु at fol. 253v, l. 4. Likewise, घÁटा always looks like घÁठा in this source.

The metadata recorded informs us that the work is preserved on microfilm, taken
from a half-bound manuscript made from Indian paper that hails from the 19th

century, containing 964 (=322 + 322 + 320) pages of the dimension 39.8 cm x 16.5
cm, with generally 11 lines per side that contain between 46 to 55 nāgarī -akṣaras
each—with slight variation amongst the three constituent volumes.

With regards to the quality of the text contained on the manuscript, Pruden (1990,
p. lvii) gives the assessment that the Pa is the “best edition” [=version] “of this
Vyākhyā”. We deem this a fair assessment.

472 https://archivesetmanuscrits.bnf.fr/ark:/12148/cc96812z

https://archivesetmanuscrits.bnf.fr/ark:/12148/cc96812z
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It has been suggested that Pa might have served as a source for an apograph pre-
pared “by the Japanese scholars Bun’yu Nanjō and Kenjō Sasahara, and deposited
in the Ōtani University Library, Kyoto.”473. However, sincere there are strong and
persistent discrepancies in reading between Pa and Ky it appears likely that the
Paris-apograph and Ky are separate manuscripts.

The Berlin Manuscript (Be )

Be is stored in the National Library (=Staatsbibliothek zu) Berlin (Preußischer
Kulturbesitz) and is publicly accessible via the outlet of the digital collection474.

The high-quality paper manuscript is a relatively late exemplar and has likely been
copied in the 18th to 19th century; the fact that the metadata475 reiterates from the
colophon that the year of copying is 1551 CE (=671 Nepali Saṃvat) leads us to infer
that K2, Ca , and Be are derived from an archetype that displayed the year 1551
CE as the declared year of its copying in the colophon; hence we believe K2, Ca ,
and Be form one strand of textual transmission. As for the text itself, it is written
in a clear hand, with 12 lines to a side, the preliminary line-markings still clearly
visible. Foliation is given in Newāri characters on the top-left margin on the verso
side below the abbreviation अ.को., (=अिभधमªकोशÓया´या), as well as on the bottom-right
margin below the word “गुŁ”, which is spelled in Newāri characters. Arabic numerals
have been added (likely by the German National Library staff) on the bottom-right
corner of the recto sides.

The text is written in a clear hand in modern Nepālākṣara.

Be has been bound in three volumes in quality leather, in all likelikhood by the
National Library staff, as the signet imprint lets us infer.

The manuscript spans 594 pages and is filed both as item 1–3.1551 476 and as item
MS or. fol. №s 3157-1 to 3157-3.

473 Pruden (1990, p. lvii).
474 At the time of publication of this study, the work was released under https://digital.

staatsbibliothek-berlin.de
475 https://digital.staatsbibliothek-berlin.de/werkansicht?PPN=PPN842178783&

PHYSID=PHYS_0001&DMDID=DMDLOG_0001&view=overview-info
476 That is to say, it is held in three volume-format: №s 1.1551 (199 folios), 2.1551 (199 folios)

and 3.1551 (198 folios).

https://digital.staatsbibliothek-berlin.de
https://digital.staatsbibliothek-berlin.de
https://digital.staatsbibliothek-berlin.de/werkansicht?PPN=PPN842178783&PHYSID=PHYS_0001&DMDID=DMDLOG_0001&view=overview-info
https://digital.staatsbibliothek-berlin.de/werkansicht?PPN=PPN842178783&PHYSID=PHYS_0001&DMDID=DMDLOG_0001&view=overview-info
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The Tokyo Manuscripts (To, T2)

There are two manuscripts preserved at the University of Tokyo Library, one of
which gives a complete version of the Abhidharmakośavyākhyā—‘Matsunami №008’
(To), the other—‘Matsunami №009/341’ (T2)—giving but a rendition of the work’s
first chapter. Wogihara (1932-36: 1) mentions that one of the manuscripts he
consulted for his edition, which he had given the siglum ‘T’ (=Takakusu ms.), had
been installed at the University of Tokyo477 by the efforts of Dr. J. Takakusu.
Evidence suggests that To corresponds to the ‘Takakusu-manuscript’.

To is a paper manuscript of 488 leaves, filed as ‘Matsunami №008’ 478, features
11-12 lines per side written in Nāgarī letters in an unclear hand, is of the
dimensions 12.75 inches x 6.25 inches, and has foliation number 156 missing.
Foliation is given on the verso in the lower right-hand side in Nāgarī digits
beneath the word ॥ गुŁ ॥, given in Newāri characters. In the upper left hand
margin, an abbreviated textual identifier is given in Newāri letters: ॥ अ. ध. को ॥
(=अ[िभ]ध[मª]कोशÓया´या) in Newāri letters. The text contained on To is beset by
a considerable number of copying errors.

T2 is an incomplete paper-manuscript containing the first chapter of the Abhi-
dharmakośavyākhyā and has hence been discarded for the purposes of this
edition. It spans 170 leaves, 5 lines each, and is of the dimensions of 10.5
inches x 3.75 inches. The characters resemble a modern form of Kuṭila-script.
It is accessible online and filed under ‘Matsunami №009/341’479. Given that
the meta-data, very briefly records ‘K’ the siglum under the rubric “形態分
量情報”480, one might assume that T2 corresponds to the manuscript which
Wogihara refers to by the siglum ‘K’, originally brought to Japan “by Dr.
R. Sakaki and stored in the Kyoto Imperial University”. That being said, we
have no record regarding any possibly relocation to Tokyo.

477 “The University of Tokyo (東京大学)” is the post-war name of what had been, at the time of
publication of publication of Wogihara’s edition, known as ‘Tokyo Imperial University’ (東
京帝國大學).

478 http://utlsktms.ioc.u-tokyo.ac.jp/list.php?page=85 last accessed on Jan 19th, 2017.
479 http://utlsktms.ioc.u-tokyo.ac.jp/detail.php?key=9 last accessed on Jan 19th, 2017. Also refer

to section 末尾 as to the incomplete status of the ms.
480 In and of itself, this is a very unreliable indicator. Note however, that the meta-data for

To likewise displays ‘(T)’ in the corresponding field—again, without clear contextualization
—and we do have ample evidence that To is the Takakusu-manuscript, which is referred to by
Wogihara via the siglum ‘T’.
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The Kyoto Manuscript (Ky)

Ky strongly resembles Be in layout, paper-quality, and era. It contains 12 lines
per side, is written in a clear hand in modern Nepālākṣara, gives arabic pagination
in the lower left-hand margin in arabic numerals on each recto beside a red-ink
stamp added by the University of Kyoto. On the verso-side, foliation is given in
Nāgarī numerals in the lower right-hand hand margin, below the word गुŁ. In the
top-left margin of the verso-side is given अ.ध. (=अ[िभ]ध[मªकोशÓया´या) in Newāri letters.
The manuscript has been half-bound by the University of Kyoto. The version of
the Abhidharmakośavyākhyā transmitted on this manuscript is beset by numerous
copying errors and is of comparatively limited dependability481

Although Pruden (1990, pp. lvii–lviii) asserts that what he refers to as the ‘Kyoto-
manuscript’ is an apograph of Pa that “was reproduced by the Japanese scholars
Bun’yu Nanjō and Kenjū Sasahara, and deposited in the Ōtani University Library,
Kyoto”, strong and persistent deviation in readings between Ky and Pa lead us to
believe that Ky is not an apograph of Pa, or if it were, it would be an extremely
poorly executed apograph. While it is correct that Wogihara (1932, p. 1) mentions
that he worked from an apograph of Pa—which he refers to as the Nanjio-manuscript
(‘N’)—he does not inform us where that apograph was finally stored, hence doubt on
the matter remains. One might note that Ky is also listed in the Kyodai Catalogue.

The siglum used in Wogihara (1932) in reference to Ky is ‘K’. As regards the qual-
ity of the version contained on this manuscript, Wogihara (1932, p. 1) professes to
have ceased consulting it in the course of his labours, deeming its quality substandard
(Wogihara 1932, p. 1). Indeed, we likewise have noted that this source contains a
more copious amount of copying mistakes than the other consulted sources.

The St. Petersburg Manuscript (SPB)

SPB is mentioned, inter alias, in Pruden (1990, p. lvii). It has been established
that SPB is an apograph of an extant manuscript, for which reason it has not gained
as much scholarly attention as the other manuscripts listed.

481 As noted at the inception of this chapter, there are, nevertheless, instances where it gives the
only correct reading, even against the more ‘authoritative’ editions (Wed, Śed ) and manuscripts
(Cambridge, Paris, Calcutta): at the inception of § IV³d for example, it is the only manuscript
to give the locative for an ‘x-शÊदः-y’–construct (िवशेषण)े.
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Alla Alekseeva Sizova482, at the time of communication serving as Secretary of the
Council of Experts at the Institute of Oriental Manuscripts (IOM) in St. Peters-
burg483 kindly provided further background information regarding the St. Peters-
burg manuscript. In an electronic message484, she intimated that SPB is held in
[western] “book” format, “containing 346 folios” and spans 33x22 [cm485].

Moreover, Sizova informed us that the manuscript has been catalogued by Dr. Elena
Tanonova486 of the IOM in 2009 and is filed under the callnumber [Collection] X,
[item number] 5, forming part of the ‘Indian collection’ at the IOM. Furthermore,
she clarifies that the “manuscript used to belong to the Indologist Ivan Pavlovich
Minayev. Presumably, it was copied by Alexandra and Varvara Schneider487, nieces
of Minayev.”

Ms. Sizova kindly forwarded the information contained in the catalogue inventory
records as follows:

• folio of the inventory book: 93 verso - 94 recto
• Date [of registration]: 13.10.2009 [by Dr. Tanonova]
• Item №: 645
• Title: Abhidharmakośavyākhyā авт. Яшомитра (=auth[ored by] Yaśomitra)
• Date: [1866] 1924? (→ consult “Notes” section.)
• Folios: 346 + 2 скрепл. вложения + конверт с 7 незакрепл. вложениями

(=including two stapled attachments and an envelope containing seven loose
leaves)

• Size: 33×22 [cm(?)]
• Language: санскрит (= Sanskrit)
• Call number: X,5
• Old inventory №: —
• Provenance: из колл. Минаева (from the Minayev-collection)
• Notes: бумага с водяными знаками “Thomas James 1866” (=The paper is

imbued with the watermark “Thomas James 1866”)

It should be noted that I. P. Minayev passed away in 1890, it is hence unlikely

482 = Алла Алексеева Сизова, *1987.
483 www.orientalstudies.ru
484 dated 24.03.2017
485 For the sake of scientific accuracy, it has not been stated in her missive whether the unit of

measurement is inches or centimeters.
486 = Елена В. Танонова.
487 = Александра и Варвара Шнайдер.

www.orientalstudies.ru
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that the year noted (1924?) represents the year in which this apograph has been
copied by his nieces. It would be useful to ascertain at which point in time the
SPB reached St. Petersburg, if only to discover whether Shcherbatskij knew of
—and had access to—SPB. Given that the apograph has been copied by Minayev’s
nieces, and that Shcherbatskij was a student of Minayev, this is quite likely the case.
If this holds true, it would be helpful to know whether he, in opting to translate
from the Tibetan version exclusively 488, followed some sort of strategic rationale in
discarding the Sanskrit witness contained in the SPB, possibly upon finding some
significant deficiency in the SPB. The Abhidharmakośavyākhyā has, to date not
been located in either the National Library of Russia, nor in the Oriental Institute,
despite repeated efforts by the editor of the present edition. Ms. Sizova also kindly
checked for further indicators as to the source of which SPB is anopgraph, yet
informed us that no substantial evidence could be found in the archives of the IOM
and on the manuscript proper.

The Calcutta–manuscript (Ko )

The Ko is an near-complete manuscript489 housed in the Asiatic Society of Kolkata,
filed under the manuscript № A.13, and is identical to the ‘C[alcutta]’ manuscript
recorded in Wogihara’s apparatus490. It is an unbound 18–19th century paper
manuscript, with generally 11 lines to a side, displaying arabic foliation in pencil in
the bottom-right margin of the recto and verso sides of each folio, added by a later
hand491, with Devanāgarī foliation displayed on the top left and bottom-right margin
of the verso side492, below the arabic numerals. Above the Devanāgarī foliation in
the top-left margin is the abbreviation ध.को. (=ध[मª]को[शटीका]493); between the arabic
and Devanāgarī foliation on the bottom-right margin of the verso is the word गुŁः.
The writing is given in a clear hand and held in Devanāgarī script, with a number
of conjunct akṣaras resembling Newāri-style letters: Èनु (178v, l. 11); च (179v, l.
3); नु (180v, l. 1). There are very few corrections by the same hand given in the
margins494. The folios are 48 x 14 cm in size. On the back cover leaf, the following

488 Stcherbatsky (1918, 1930) Bibliographie Bouddhique, XX, Parts I and II.
489 Folio 255 is missing.
490 Wogihara (1932, p. 1).
491 Recto sides are given as ‘a’ and verso are given as ‘b’
492 Note that foliation in chapter 4 starts on fol. 189v. Foliation is given in Devanāgarī on ff.

240a–250b. Folio 244 is misidentified as folio 245.
493 Note that fol. 189v spells out the manuscript identifier in the margin in full as धमªकोशटीका.
494 Cf. fol. 184r, l. 1.
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is written: ॥ धमªकोशÓया´या अĶमकोशÖथानम् ॥ úंथकारसं´या २५०० . An editorial sticker attached
to it reads: अिभधमªकोष[sic.]Óया´या (समूला).The quality of the version, in our estimation,
might be ranked as giving the second best readings of the Abhidharmakośavyākhyā.

4.1.2 Relationship between the Versions contained on the
mss

We shall limit ourselves to a few basic, yet well-buttressed, observations regarding
the relationships between the versions contained on the mss :

1. K1, K2, and Ky are closely related, this is established by the fact that they
share a number of significant errors; Ky fol. 255v, l. 3, for example, gives
lacuna-marks at the identical place where K1 and K2 display them495.

2. K2, Ca , Be—and, by virtue of observation 1, also K1 and Ky—form one
general strand of transmission that can be traced to a shared archetype that
had itself been copied in 1551 CE (=671 Nepali Saṃvat).

3. SPB is an apograph of an extant manuscript.

4. All extant manuscripts being paper manuscripts, it can be safely inferred that
none of the surviving exemplars antedates the 17th century. However, given
the palæographical and material features, it is much more likely that they date
from the 18th–19th.

4.1.3 Sanskrit Editions (incl. AbhidharmakośavyākhyāIV)

Wogihara (1936)

Wogihara (1936) is, in our estimation, the most reliable and most judiciously
conceived edition containing the fourth chapter of the Abhidharmakośavyākhyā to
date. While there are instances where the editor of the present edition would (and
does) opt against the preferred readings given in Wogihara (1936), it nevertheless

495 Compare our apparatus to नैÕयिÆदकोपामहाभतूजा, where said manuscripts give · · · · · · · · · · · ·.
There is an identical congruence at काĶकु·िद between K1K2Ky
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constitutes a work of great thought and industry, making best use of the witnesses
available to the scholar at the time. Wogihara’s critical edition collates Sanskrit
manuscripts with Tibetan translations of the text, marks the root-verses in italics,
and presents his critical edition in roman diacritics.

Wogihara (1936) bases his critical edition on the following sources:

• Ko acted as primary witness496 and was associated with the the siglum C in
the apparatus given in Wogihara (1936).

• Wogihara relied on an apograph of Pa, copied and provided by Dr. B.
Nanjio497, as a secondary witness.

To and Ky have been rejected by Wogihara with the remark that he eventually
“had to give up these … two because they contained many errata and made no
contribution at all for emendation”498. Despite this assertion, we shall see, that
there are instances where W consults To and Ky in the fourth chapter of the S.

With regards to auxiliary resources, Wogihara contends that the “Tibetan version
is, I might say, absolutely necessary for reference to make up the deficiencies of the
letters or to revise the clerical errors or to comprehend clear[l]y about [sic.] the
dubious and doubtful passages, in the course of study”499. This has led to a slight
but noticeable overemphasis on the relative weight of the Tibetan translation. Not
only does the Tibetan translation contrast, at times sharply, at other times less so,
with the Sanskrit wording, but there are also difficulties in transmission, as discussed
in Hahn (2003: 105-117), Deleanu (2006: Vol 1. 73-105), Vogel (1962: 21-33)500

and Schneider (1993: 23-4)501; at the same time, the sparsity of resources available
to Wogihara meant that he had to draw on what was available to him502.

496 Wogihara (1932, p. 1) refers to it as the “principal original” which he“used and collated
with that [apograph] of the Bibliothèque Nationale in Paris” as received from Dr. Nanjio.

497 Wogihara (1932, p. 1).
498 Wogihara (1932, p. 1)
499 Wogihara (1932, p. 2).
500 Vogel, Claus. 1962. Vāgbhaṭa’s Aṣṭāṅgahṛdayasamhitā: The first five chapters of its Tibetan

version. Steiner, Wiesbaden 1965. (Abhandlungen für die Kunde des Morgenlandes, 37.2).
501 Johannes Schneider. 1993. Der Lobpreis der Vorzüglichkeit des Buddha: Udbhaṭasiddha-

svāmins Viśeṣastava mit Prajñāvarmans Kommentar. Nach dem tibetischen Tanjur. Indica
et Tibetica Verlag: Bonn.

502 Wogihara (1932-1936: 3) had recourse to what he refers to as two copies of a so-called “gnas-
brtan edition possessed by Mr. Ekai Kawaguchi” which enabled him to collate ”the fourth to
the last chapters” against his Sanskrit sources. The Derge Tengyur was available to him only
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A searchable electronic version of the text is available 503 which has been typed out
by Seishi Karashima and proofread by Siglinde Dietz and Klaus Wille.

Law (1949) & Law and Dutt (1957)

Narendra Nath Law published an edition of Ch. 1-3 of the Abhidharmakośavyākhyā
in 1949 and an edition of the fourth chapter in collaboration with Nalinaksha Dutt
(1957)504. The work was published in the Calcutta Oriental Series, № 31. For the
first publication, he initially relied on “a ferro copy of the transcription made by a
Japanese Scholar”505, the provenance of which is not further specified, that had been
made available to Nath Law by Sir Asutosh. More heavily, however, he came to
rely on a rotograph of the Cambridge manuscript506 (Ca ) against which he collated
Wogihara (1936) and the unspecified ferrocopy originally produced ”by a Japanese
scholar”. The edition is rendered in Devanāgarī, marking the textual portions of the
root-text in boldfont, and relies on four sources that are explicitly mentioned in the
apparatus; These are given as ‘A’ (=[Sir] A[sutosh]?), ‘C’ (=C[ambridge]?), ‘V’, and
‘J’, (=J[apanese manuscript copy/edition by Wogihara]?). Regrettably, however,
since there is no explanatory index siglorum, it is not clarified what external source
the respective siglum refers to. Even after thorough scrutiny by way of collation
of our own evaluation of the extant manuscripts against the presentation given in
this edition, it remains unclear which sources are being referred to by each siglum,
since correspondences between our own assessment of the text transmitted on the
manuscripts only sporadically and inconsistently appears to coincide with those in
this edition.

Those issues aside, both volumes feature helpful introductory general summaries of
Kośasthāna 1–3 as well as tributes to previous scholars’ effort in the field. Nath
Law and Dutt (1957) also provides also features a structural analysis and summary
of Kośasthāna 4.

until the third chapter of the W was completed, and the Beijing Tengyur likewise enabled
Wogihara to collate unspecified “parts of my work” against it.

503 https://gretil.sub.uni-goettingen.de/ Last access date: 19th Jan, 2017.
504 Nath Law and Dutt 1957.
505 Pruden (1990, p. lviii) relates that Pa “was reproduced by the Japanese scholars Bun’yu

Nanjō and Kenjū Sasahara, and deposited in the Ōtani University Library, Kyoto”.
506 We share this assessment with Pruden (1990, p. lvii).

https://gretil.sub.uni-goettingen.de/
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Shastri (1970, 1971, 1973)

Swami Dwarikadas Shastri has published an edition of the Abhidharmakośa, to-
gether with the Abhidharmakośabhāṣya that is accompanied by a edition is rendered
in edition of the Abhidharmakośavyākhyā. The introduction comprises a short laud-
atio and pithy summary of the contents. The work is held in edition is rendered
in Devanāgarī -format. Although Shastri professes to have given variant readings
in the apparatus, it should nevertheless be noted that his is a negative apparatus.
As Śāstrī explains in his introduction to vol. 3507, he relied principally on the
following sources:

1. For the readings of the Abhidharmakośabhāṣya, Śāstrī relied on the printed
edition issued by the Kāśīprasāda Jāyasavāla Research Institute in Patna.
This source contains the Abhidharmakośabhāṣya only. The siglum employed
in his apparatus for this work is का°(presumably for Kā[śīprasāda Research
Institute]).

2. For the readings of the Abhidharmakośavyākhyā, Śāstrī relied on sparingly
described printed source ‘from Kolkata’ as edited by a certain Śrīlāhā which
contains Kośasthāna 1–4 of the Abhidharmakośavyākhyā. This printed source
contains Abhidharmakośavyākhyā until the fourth chapter. From our analysis,
it appears highly likely that what Shastri refers to as the ‘printed reading’
(मुिþतः पाठः), corresponds to this source.

3. Though Shastri announces (ibid.) that textscWogihara’s edition is referenced
via the siglum जा, this siglum is very rarely—if ever—encountered.

It should be noted that Shastri (ibid.) professes to have preferred the reading
of the Abhidharmakośavyākhyā over the Abhidharmakośabhāṣya by rote whenever a
rendition of a portion of the root text does not harmonize between the sources.

507 Shastri (1973, p. vi).
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4.1.4 Sanskrit Sources of Abhidharmakośa and Abhid-

harmakośabhāṣya

Sanskrit Sources of the Abhidharmakośa

Pruden (1990, p. lvi) informs us that the Abhidharmakośa has “traditionally been
known” and has been translated into Chinese, which he takes as indicative of its
(possibly) “having had an independent circulation in India”. However, the prose
section “had long been lost, but in 1935 Rāhula Sāṅkṛtyāyana discovered a palm-
leaf manuscript of both the kārikā and the bhāṣyam of the Abhidharmakośa, that is,
the full text of this work, in the Tibetan monastery of Ngor, a Sakyapa institution
located some two days’ ride south of Shigatse.

This palm-leaf manuscript dates from the 12th or the 13th century. It is an incom-
plete text: in the sixth chapter, kārikās nos. 53 to 68 are missing. Nevertheless, the
manuscript has some 600 kārikās, plus 13 from the last chapter.”508

Photographic reproductions have been preserved (a) in the Tucci collection, (b) in
the Rāhula Collection of the K.P. Jayaswal Research Institute, Patna; moreover a
(c) reproduction from the negative films of the Rāhula Collections has been made
available to Prof. Akira Hirakawa and Toshio Sako at the University of Tokyo,
and are now preserved in the Department of Indian Philosophy and Sanskrit Philo-
logy, Faculty of Letters, University of Tokyo. Sako (1989, pp. 1–2) describes the
manuscript in the following way: “16 folios come out in each photo-copy. (Only in
22A, 15 folios come out. The blank obverse of 22B1.VI seems to be dropped.) This
manuscript consists of 368 paper folios in total …, the manuscript of the Abhidhar-
makośakārikā includes another incomplete folio (4a<?>. 1B.III, 4b<?>.1A. III),
which corresponds to the Abhidharmakośabhāṣya from p.31, l. 18 to p.32, l.23.

According to Sāṅkṛtyāyana’s report, the size of folios is 12x2[.5] inches. Every
chapter has its own consecutive numbers in [the] left margins of r[e]verse sides.
Each folio is written on both obverse and reverse sides except [for] all beginnings
and some ends of chapters. Each chapter begins on the reverse side of the first
folio, the obverse side of which is left blank. If a chapter ends on one side[,] like
2B1.V, that side is regarded as the reverse side because it has a consecutive number
… [E]ach side usually has seven lines with about 70 akṣaras.

508 Pruden 1990, pp. lvi–lvii.
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According to the remarks of Prof.” Ejima (1987, p. 2), Sako (ibid.) continues,
“this manuscript maybe originates from Northern India or Nepal [and was most
likely copied] in the second half of the 13th century.

The scribe of this manuscript often doubles consonants after ‘r’ [=gemination] … He
freely alternates nasals and anusvāras. He very rarely puts avagrahas … and puts
daṇḍas far more times than aptly required … If there are any miswritten letters, the
scribe sinerely erases them with two tiny scratches just upon each of those letters
and re-writes the right ones after them, or re-writes them in the margin usually with
their line number by his own hand, except in [a few exceptional] cases. Dr Kafle509

characterizes the script as a ‘subset of the Bengali script-family’.

Regarding the root text contained on said manuscript, Gokhale (1946) published
an edition of the Sanskrit kārikās based thereon in the Journal of the Bombay Branch
of the Royal Asiatic Society.

Sanskrit Sources of the Abhidharmakośabhāṣya

Pradhan (1967) has produced an edition of the Abhidharmakośabhāṣya in
Devanāgarī, followed by a second edition in 1975. However, it needs to be mentioned
that there are a number of instances where the first edition might be considered as
giving more accurate readings than the second edition.

Shastri (1970), likewise gives an edition of the Abhidharmakośabhāṣyain conjunc-
tion with the Abhidharmakośavyākhyā as extrapolated below.

4.1.5 Other relevant Materials

The Hirakawa Index

Akira Hirakawa has published an Index to the Abhidharmakośabhāṣya510

(Kusharon-sakuin) in three volumes (1973, 1977, 1978). The first volume gives
an index to Pradhan (1967), the “lead words in this inndex are given in Sanskrit,
with their Tibetan and Chinese translations. The Chinese words are given as they

509 By way of electronic communication (March 7th, 2020)
510 Hirakawa, Akira. Kusharon-sakuin. Tokyo: Daizo Shuppan Kabushikikaisha.
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appear in Hsüan-tsang’s translation of the Kośabhāṣyam, with the variants of Para-
mārtha given when needed. In this index, the first and all subsequent occurrences
of the Sanskrit lead words are given (as found in Pradhan’s edition of the text),
followed by the use of each word in a compound, then by its Tibetan and Chinese
translation. Part One of the Kusharon-sakuin is prefaced by a long English essay
by Professor Hirakawa dealing with a number of topics raised by the Koṣabhāṣyam:
the date of Vasubandhu, the relation of the Koṣabhāṣyam to the Yogācāra tradition
…, the relation of the Sautrāntrikas and Mahāyāna Buddhism, and a review of the
internal structure and the contents of the Kośabhāṣyam.”511

The second volume gives an index to the Taisho Edition (Chinese-Sanskrit), and
“in this index the lead entries are given in Chinese, with their Sanskrit equivalents;
the occurrence of the Chinese words in both the translations of Hsüan-tsang and
Paramārtha are shown, as well as the location of the Sanskrit originals in Pradhan’s
edition of the text.”512.

The third volume gives an index to the Peking edition (Tibetan Sanskrit). “The
references to the Tibetan Kośabhāṣyam (published in the Bauddha Bharati Series,
vols. V, VI, VII, IX), to the Taishō editions of the text (the translations of Hsüan-
tsang and Paramārtha), to the Kandō edition of Kyokuga Saeki …, and to both the
Peking and the Derge edition of the Tibetan Kośabhāṣyam. Part Three also contains
an Addenda section with a supplement to the Sanskrit of Part One, and a valuable
supplement to the corrigenda of Pradhan’s text; and a 53-page corrigenda to Parts
One and Two of this index concludes this work.”513

These works were was compiled in collaboration with S. Hirai, S. Takahashi, N.
Hakamaya, and G. Yoshizu.

For a brief presentation of Saeki’s index to the Abhidharmakośabhāṣya, called the
Kandō-Kusharon-sakuin, based on the Chinese translation of the work, consult
Pruden (1990, pp. lix–lx)

511 Pruden (1990, p. lx).
512 Pruden (1990, p. lx).
513 Pruden (1990, pp. lx–lxi).
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Funabashi’s Japanese translation of the Abhidharmakośavyākhyā

Funabashi (1987) has produced a Japanese translation of the Abhidharmakośa-
vyākhyā514 that includes a number of mostly rather insightful suggested emendations
and conjectures to the text, which we have worked into the present edition.

Dr. Toshio Horiuchi has kindly and very helpfully explained how to extract these
critical notes without knowledge of the Japanese language. An abbreviated sum-
mary of his explanation has been included in the appendix to this work as a visual
supplement.

Fukuhara’s Japanese study of ch. 4 and 5 of the Abhidharmakośa

Fukuhara (1986) has produced a study of the fourth and fifth chapters of the
Abhidharmakośa.

514 The original title is 俱舎論の原典解明. 世間品 (Kusharon no genten kaimei. Sekenbon)





Editorial Principles

5.1 Conventions

5.1.1 The English Rendition of the Abhidharmakośabhāṣya

T
he extant English version offered by Pruden is a translation of a French
rendition of the Chinese translation of the original Sanskrit work. Since the

Chinese translation of the Sanskrit already departs from the original source to a
noticable degree—and each consecutive transposition entails further distortion—
we have chosen not to render Pruden’s (1990) work verbatim, but to provide
our own translation with an eye to dissimilarities and congruence when read
against the original Sanskrit as well as against further translations into French (La
Vallée Poussin 1924), Russian (Rudoj and Ostrovskaya 2001), and English
(Dowling: 1976; Sako: 1996, pp. 430–610)515. Sako’s work, particularly, has
been helpful in informing our judgment especially with regards to the section span-
ning from 4.3c

ii–4.4d.516

515 Sako’s work is specifically helpful, since—as noted in the introduction to the edition—it gives
an English rendition of Sthiramati’s (=Blo brtan) commentary, extant in Tibetan under the
title ‘Chos mngon pa mdzod kyi bshad pa’i rgya cher ’grel pa’, (Toh.№4421). (The work has
been translated into Tibetan from the original Sanskrit by Chos skyong bzang po.

516 As indicated in the introductory section of chapter 7, it is to be explicitly noted that our
English rendition of the Abhidharmakośabhāṣya, intended primarily for the purpose of ref-
erence, is influenced by the translations offered by Sako, la Vallée Poussin, Rudoj &
Ostrovskaya, Pruden and Dowling and is not to be categorized as part of the research
effort of this volume. The research component—comprising an annotated translation on the
basis of a critical edition—is strictly limited to our translation of Yaśomitra’s commentary to
the Abhidharmakośabhāṣya, the Sphuṭārthābhidharmakośavyākhyā.

143
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5.1.2 Orthographic Practice

Although we are aware that, in recent years, an intricate and elaborate debate
has been unfolding that has been taking as the object of its inquiry the ques-
tion of whether a semantic distinction is to be drawn between “(bodhi)satva” and
“(bodhi)sattva”517 We note that, historically, ‘sattva’ is commonly written as ‘satva’
in manuscript culture, and we have come to treat it as spelling variants of the same
term, in the same way as we do not distinguish semantically between the variant
‘dharmma’ and ‘dharma’518, or spelling variants such as ‘saṃdehaḥ and ‘sandehaḥ’.

Since orthographical variation, deviations in gemination and degemination before
and after semivowels, recurrent instances of orthographical malpractice—especially
in manuscripts—have been noted, analysed, and accepted as widespread phe-
nomenon already centuries ago, we have reached the editorial conclusion of not
displaying such secondary variation in a specific ‘accidentals’-section in our appar-
atus. For example, ऽंकुर519 as attested to in W 346 has been tacitly streamlined as
ऽčò र without any particular mention as accidental variant.

Our rationale for this decision is based on our assessment that the benefit derived
from the display of ‘accidentals’ does not outweigh the cost of increased unwieldiness
of the apparatus.

517 Dr. Delhey (University of Hamburg) suggested (by way of personal communication,
27.10.2017) that it is not strictly necessary to draw any such distinction, since ‘Bodhisattva’
and ‘Bodhisatva’ are simply orthographical variants derived from gemination and degemina-
tion, although there might be also phonological differences. Wackernagel (1896, 112, §98a)’s
grammatical analysis supports the latter position: “Nach P. 8, 4, 46 ff. wird ein auf r oder
h folgender Konsonant (doch nicht ein Sibilant, dem ein Vokal folgt) und ein auf einen Vokal
folgender erster Konsonant einer Gruppe verdoppelt: z.B. árttha- : arthá-, jihmmá- : jihmá,
aggní- : agní.   Śākalya leugnete alle solche Doppelung P. 8, 4, 51; andre [sic] beschränken sie
auf gewisse Fälle P. 8, 4, 50; andre [sic] dehnen sie noch weiter aus Komment. zu P. 8, 4, 47
RPr. 6,1f (378 ff.) TPr. 14, 1 ff. VPr. 4, 97 ff. APr. 3, 28 ff. In Inschriften und Handschriften
kommt diese Doppelung vielfach zur Anwendung (inschriftlich auch hinter Anusvāra), doch
mit grossen Schwankungen Weber Ind. St. 4, 246, ff. Whitney § 228f. Fleet C. Inscr. Ind. 3,
passim.” Dr. Delhey has furnished further evidence in support of his argument by pointing
to Pāṇini’s Aṣṭādhyāyī (§§ 7-8) in the rendition of Renou (1966a) (electronic correspondence,
Nov. 1, 2017).

518 We would like to acknowledge Prof. Isaacson’s thought process in finding this latter parallel
(personal communication, June 29, 2017.)

519 Taken from the segment तīथा बीजापाते भाÓयो ऽčò रः ।, § 4 of this edition.



Michael Zrenner (Ven. Gyalten Jigdrel) 145

5.1.3 Word Separation

With regards to word separation in the Devanāgarī writing system, Lehmann (2011,
p. 68) notes that conventions differ when applied to printed media and when gov-
erning (hand-written) manuscript use (where, as a rule, akṣaras are not separated).
Since influential research- and publishing houses have developed their own individual
styles 520, we will base this edition on the four main rules as lain out by Lehmann
(2011, pp. 68–9)521:

1. If a final Óयėन (consonsant) is followed by an initial Öवर (vowel), no separation
occurs:
kariṇām iti → कािरणािमित

2. If a final Öवर, िवसगªः or अनुÖवार is followed by an initial Óयėन, the segments are
separated:
atha yad etad iti vistaraḥ → अथयदतेिदित िवÖतरः

3. In case a final Óयėन is followed by an initial Óयėन two options are possible,
with our present edition adopting the first:

(a) (adapted) no separation occurs:
atha kasmāt teṣām → अथ कÖमा°ेषाम् (As followed by Law & Dutt)

(b) (discarded) separation occurs:
atha kasmāt teṣām → अथ कÖमात् तेषाम् (As followed by Śāstrī)

4. Compounds are, of course, not separated:
sattva-vaicitryaṃ → सßववैिचÞयं

521 In sum, separation occurs only when a final Öवर, िवसगªः or अनुÖवार is followed by an initial Óयėन.
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5.1.4 Basic Conspectus Siglorum

Listed below are the symbols and abbreviations indicative as employed in the critical
apparatus. Note that the Sigla of the relevant manuscripts and editions are listed
in the subsequent section, entitled “descriptive listing of the sources”.

[Symbols]

? uncertain reading

[. . .] editorial injection

– lacuna

¦
A broken bar is employed to signify a ‘light danda’ and is to be
read as if it were a western comma, or semi-colon

° a degree-sign signifies that preceding (or ensuing) textual portions
are to be supplied from the running text

␣ empty space left in the ms by the scribe of an apograph, with the
approximate correspondence of one ␣ per अ±र

* the asterisk signifies a Sanskrit term is reconstructed on the basis
of the extant Tibetan, which is supplied in parenthesis

· a raised dot corresponds to a long dash the scribe has inserted into
the apograph in place of an अ±र that had either perished or had
become unintelligble in the manuscript he was copying

†. . .† the portion enveloped by cruces critica (=cruces desperationis)
has deteriorated to such a degree that neither an intricate effort at
deciphering the section, nor restorative conjecture can profitably
be attempted

❀ scribal ornamentation—such as puṣpikā—typically occuring at
structural juncture points and in the colophon section of a ma-
nuscript

. . . ] demarcation of the lemma
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[Abbreviations]

ac A superscribed ‘ac’ indicates ‘ante correctionem’
AKVy A superscribed ‘AKVy’ indicates that, contrary to the adopted

reading, the given edition identifies the referent section as per-
taining to the Sphuṭārthā (Whilst such a marking might appear
pedantic, otiose, and cumbersome, there are warranted instances
for the adaptation of this convention. In verse 3c

i, the elimina-
tion of the transmitted इित partly hinges on the syntactical and
semantic context in which संÖथाने is identified by Wogihara as
pertaining to the Abhidharmakośavyākhyā.)

AKBh A superscribed ‘AKBh’ indicates that, contrary to the adopted
reading, the given edition identifies the referent section as pertain-
ing to the Abhidharmakośabhāṣya

Bhan

* A reconstruction of the Sanskrit from non-Sanskrit sources as pro-
posed in the annotations to the AKBh as published by Sako
(1989)

Bhan

ms When the manuscript reading of S is deciphered differently by the
current editor than by Sako (1989), the latter is given as Bhan

ms ,
e.g. “तÂकृतं S ; तÂकृएतं Bhan

ms ”

conj. conjecture

cf. conferatur, i.e. ‘in contradistinction to what is displayed in the
source referred to’

em. emendation

ex conj. founded on conjecture

fol. folio

m.c. metri causa
pc A superscribed ‘pc’ indicates ‘post correctionem’

r recto side of a manuscript leaf
Tib A superscribed Tib indicates that an edition—or the Funabashi

translation—sources its reconstruction of the asterisked Sanskrit
phrase in the Tibetan translation

v verso side of a manuscript leaf
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5.1.5 Assorted Listing of the Sources

The Abhidharmakośa

[Sanskrit] [editions]

AKS

ed Gokhale (1946)

[Tibetan] [editions]

AKT

ed This siglum refers to the Tibetan version of the Abhidharmakośa
as given in this study

[Japanese] [studies]

Fuk Fukuhara (1986) provides a study on the fourth and fifth
chapters of the Kārikā.

The Abhidharmakośabhāṣya

[Sanskrit] [manuscripts]

S the siglum S denotes the manuscript Rāhula Sānkṛityāyana
(1937, pp. 18–19, 53–54) photographed in the manuscript library
of monastery in September 1936.

[Editions]

AKBhP
’67 The first edition of the Abhidharmakośabhāṣya as provided by

Pradhan (1967) contains instances of text-critical assessment
that intermittently surpass those contained in the second edition.
Hence, it makes sense to read both editions in critical conjunction.

AKBhP
’75 Pradhan (1975)

[Tibetan] [canonical editions]

C Cone Tengyur

D In the Derge Tengyur, the Abhidharmakośabhāṣya is contained in
vol. ȱ་, ff. 26b

1–258a
7. It has been assigned Toh. № 4090.

G Ganden [=Golden] Tengyur

N Narthang Tengyur

P In the Beijng Tengyur, the Abhidharmakośabhāṣya is contained in
vol. ȳ, and is therein listed as № 5591.

X The ‘Pedurma’ or ‘Comparative Tengyur’ (2001)
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[modern editions]

BhTed The Tibetan edition of the Abhidharmakośabhāṣya as contained in
this volume

[Chinese]

[canonical

versions]

Taishō the “Taishō Shinshū Daizōkyō” comprises the Tṛipiṭaka in
Chinese.

Zhēn Ē-pí-dá-mó-jù-shè-shì-lùn (= ), listed under Taishō №
1559, vol. 29, as translated by Zhēn-dì ( ), 499–569 C.E.

Xuán Ē-pí-dá-mó-jù-shè-shì-lùn (= ) listed under Taishō №
1558, vol. 29, as translated by Xuán-zàng ( ), 602–664 C.E.
in 651–654 C.E.

[French] [critical translation from the Chinese rendition of the Sanskrit]

VPtr La Vallée Poussin (1924) translated critically from the Chinese
with consultation of the Cambridge-manuscript (Pruden 1990,
p. lvii)

[Russian] [critical translation]

Rtr Rudoj and Ostrovskaya (2001)

[English]

Ptr Pruden (1990)

Str Toshio Sako (1996): Sako’s dissertation contains both a broad,
well-founded introduction to the conception of Karma, as well as
an English rendition of the intial segment of ch. 4 of the AKBh,
that is to say, Pii

ed 192, l.1–p. 205, l.11).

Dtr The scholarly translation of AbhidharmakośabhāṣyaIV into English
published by Dowling (1976) has been rigorously consulted in
this study, as marked at the appropriate juncture in the translation
section of this work.
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[text-critical studies]

Bhan The text-critical annotations to AbhidharmakośabhāṣyaIV
1–12

provided by Sako (1989), containing many a useful note as
well as references to related works. Let it be noted that we are
unaquainted with the particularities of the editorial conventions
adopted therein, which, regrettably, have not been explicitly
spelled out: first of all, the9-symbol, employed in the annotation
to Pii

ed p. 195, l. 3 (‘िचýाÖतरण’े)—and reproduced in our apparatus
to §4.3c

i—possibly indicates illegible letters in the Chinese of
Zhēn (226a

26). Secondly, context seems to rather stringently
suggest that square brackets, employed, for example, in Bhan

11 ’s
annotation to Pii

ed p. 193, l. 13, indicate partially illegible
characters.

Bhin. The index to the Abhidharmakośabhāṣya in its Sanskrit, Tibetan,
and Chinese versions as compiled by Hirakawa (1973, 1977,
1978)

The Sphuṭārthābhidharmakośavyākhyā

[Sanskrit] [manuscripts]

Ca The Cambridge ms

K1 The Kathmandu ms replete with paratextual addenda (ff. 183r–
228v)

K2 The complete Kathmandu ms

To The Tokyo ms (Matsunami 8)

Ky The Kyoto ms

Be The Berlin ms

Pa The Paris ms (ff. 248v–310v)

Ko The Calcutta ms

[discarded manuscripts]

SPB The discarded Minayev Apograph housed in Saint-Petersburg, RUS

K3 The incomplete Kathmandu fragment transmitting ch. 1–2 of the
Abhidharmakośavyākhyā, discarded

T2 The incomplete Tokyo fragment (Matsunami 9), discarded



Michael Zrenner (Ven. Gyalten Jigdrel) 151

[editions]

ND
ed

Nath Law and Dutt (1957)

Śed Shastri (1971). Note that Shastri marks his reading of Wed and
ND

ed
simply as “printed reading” (Skt. मुिþतः पाठः). Also worth

noting is the fact that Śed classifies इित as pertaining to the root-
text itself, whenever it functions as a quote marker of any given
section in the root text.

VySed The Sanskrit edition of the Óया´या as contained in this volume.

Wed Wogihara (1936)

[annotations]

Wcorr. Corrections from W’s list of corrigenda, ibid.

Bhan Sako (1989) provides text-critical notes and useful annotations in
consideration of the wider nexus of related commentarial literature
in Sanskrit, Tibetan, and Chinese.

[Tibetan] [canonical editions]

C Cone Tengyur

D Derge Tengyur

G Ganden [=Golden] Tengyur

N Narthang Tengyur

P The Beijng Tengyur transmits the AKVy under the Tibetan title
of ཆོས་མངོན་པའི་མཛǓད་Ȇི་འȌལེ་བཤད, №5593, vol ȷ, ff. 2a, l.1–24b, l.2.

X ‘Comparative’ Tengyur (2001)

[modern editions]

VyT

ed The Tibetan edition of the AKVy as contained in this volume.
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[Japanese] [critical translation]

Ftr Funabashi’s (1955) translation of the AKVy into Japanese is im-
mensely helpful even for scholars who are not conversant in Japan-
ese, since it contains multiple, helpful annotations and textcritical
suggestions, for which reason we have chosen to include a ‘rudi-
mentary key’ to this work in the appendix522. Since we are not to
any degree conversant in Japanese, we have opted to display ref-
erences for each text-critical note, whereby a superscribed arabic
numeral refers to a page number in the work, whereas an addorsed
further numeral (separated by a period) indicates the footnote on
that page: 42 hence refers to Funabashi and S. Yamaguchi
(1955, p. 4, fn. 2).

Classical Commentaries indirectly cited in this Study

Note that these commentaries, amongst other sources, form an intricate part of
Toshio Sako’s (1989) critical analysis of the Abhidharmakośabhāṣya.

[Tibetan] [canonical editions]

Sthi The Abhidharmakośabhāṣyaṭīkā Tattvārthānāma of Sthiramati, 6th

century C.E., (ཆོས་མངོན་པའི་མཛǓད་Ȇི་བཤད་པའི་Ȣ་ཆརེ་འȌེལ་པ་དོན་ȋི་ད་ེཁོ་ན་
ཉིད་ཅེས་ȕ་བ།); transmitted in P (№5591), vol. ཐོ ff. 119b, l.8–150a,
l.7.

Pūr The Abhidharmakośaṭīkā Lakṣaṇānusāriṇīnāma by Pūrṇavadhana,
7th to 8th century C.E., (ཆོས་མངོན་པའི་མཛǓད་Ȇི་འȌལེ་བཤད་མཚན་ཉིད་Ȇི་ǯེས་
ɖ་འȖང་བ་ཤེས་བཟ་བ།); transmitted in P (№5594), vol. ȹ ff. 1a, l.
1–30a, l.4.

[Considered only in passing for this study]

Śam The Abhidharmakośaṭīkā Upāyikānāma by Śamathadeva, (ཆོས་
མངོན་པའི་མཛǓད་Ȇི་འȌལེ་བཤད་ཉེ་བར་མཁོ་བ་ཤསེ་ȕ་བ།); transmitted in P
(№5595). Sako (1989, p. 6) notes that both Honjō (1984) and
Fujita (1984) draw on this commentary in their respective stud-
ies.



Michael Zrenner (Ven. Gyalten Jigdrel) 153

Vin Vinītabhadra’s Abhidharmakośaśāstrakārikābhāṣya ཆོས་མངོན་པའི་
མཛǓད་Ȇི་བǵན་བཅོས་Ȇི་ཚƾག་ལɐེར་ȕས་པའི་ǹམ་པར་བཤད་པ།; transmitted in P
(№5592) and D (№4091). (Note that the work, in addition to
Vinītabhadra (འɁལ་བཟང་) has also been attributed to Saṅgha-
bhadra (འɁན་བཟང་).

Diṅ Diṅnāga’s ममªÿदीप (ཆོས་མངོན་པའི་མཛǓད་Ȇི་འȌལེ་པ་གནད་Ȇི་Ȥོན་མ་ཤེས་ȕ་བ།);
transmitted in P (№5596).

[Chinese]

Ē-pí-dá-mó Shùn-shèṅ-lǐ-lùn (= , Æयायानुसाåरणी, Taisho
№1562) composed by Saṅghabhadra ( ), 5th century C.E.; trans-
lated by Xuán-zàng in 653–654. Taisho 29, 529a

6–548a
23.

Xiǎn Ē-pí-dá-mó-zàng Xiǎn-zōng-lùn (= , Taisho №1562)
of Saṅghabhadra ( ); translated by Xuán-zàng in 651–652 C.E.
Taisho 29, 859c

6–548b
12.

Pǔ-guāng Jù-shè-lùn-ji (= , Taisho №1821), composed by Pǔ-
guāng ( ) by 664 C.E.; Taisho 41, 200b

5–217a
16.

Fǎ-bǎo Jù-shè-lùn-shū (= , Taisho №1822), composed by Fǎ-
bǎo ( ) by 703 C.E.; Taisho 41, 627a

9–640a
23.

Yuán-huī Jù-shè-lùn-sòng-shū (= , Taisho №1823) of Yuán-huī ( ),
composed by 654 C.E.; Taisho 41, 889b

7–894b
17.

Other Sources indirectly cited in this Study

Note that Sako (1989) draws on the following sources in his text-critical analysis,
which—despite our linguistic limitations of the primary languages—are hence also
indirectly consulted for this study:

[Pāli]

Saṃ.-nik. The Saṃyutta-nikāya as edited by Morris and A. K. Warder
(1989).

Aṅg.-nik. The Aṅguttara-nikāya as edited by Feer (1994).

Maj.-nik. The Majjhima-nikāya as edited by Trenckner (1993).

[Chinese]

Zá Zá-ē-hán-jīng (= , संयुĉागम), Taisho №99.

Zēng Zēng-yì-ē-hán-jīng, (= , एको°रागम), Taisho №125.

Zhōng Zhōng-ē-hán-jīng (= , मÅयमकागम), Taisho №26.





Sanskrit Edition

7.1 First Verse

7.1.1 Referent Root Verse in the Abhidharmakośa

कमªजं लोकवैिचÞयं चेतना तÂकृतं च तत् ।
चेतना मानसं कमª तĕं वाĈायकमªणी ॥१॥

7.1.2 In the Abhidharmakośabhāṣya

AKBhSkt 4.1a

1 ॐ नमो बुĦाय ।
अथ यदतेÂसßवभाजनलोकÖय बहòधा वैिचÞयमुĉं तÂकेन कृतम् । न खलु केनिचĨिुĦपूवªकं

3 कृतम् ।

2 अथयद्… तÂकेन कृतम् ] Bhan
7 refers us to Shùng 529a

7 and Xiǎn 859c
7 : , .

He also points us to Sthi 119b
8 གང་ཤིག་Ǹིག་པ་ཅན་ȋི་Ƞེ་བོ་ʒ་བར་ȕདེ་པ་ǹམས་ནི་ … Ȑིས་སོ།. Bhan

7 notes that

on the basis of these extrapolations, Shùng 529a
7 , Xiǎn 859c

7 , and Pūr 1b
4 refute the doctrine

of arising without dependence on causes ( =अहतेुकवाद). We infer that “Shùn” in Bhan
7 is a

typographical error for Shùng , since there are two instances thereof, one mistaken, one correct,
referring to the identical textual segment (=529a

7 ).
3 न खलु केनिचĨिुĦपूवªकं कृतम् । ] Note that AKBhII

v. 64 discusses the position of divine creation (Pi
ed p.

101, l. 22–p.102, l.17 ; Pii
ed p. 101, l. 20–p. 102, l. 20). Bhan

7 Xuán (67b
11 ) explains the concept of

a ‘divine creator’ ( )—the segment is further explained in the following way:
Pǔ-guāng (200b

22 ) explains it is understood as ‘leader of the gods’ , etc. by the
tīrthika-s ( ) ; it is understood as (पुŁष) with (ÿाधान) by the (सां´य) ; it is
understood as (आÂमन्) by the (वैशेिषक). Fǎ-bǎo (627a

29 ), explains that it is conceptual-
ized as ‘Brahmarāja, Maheśvara …’ , , etc. by the ‘non-Buddhists’ . Yuán-huī (889b

19 )
gives a similar explanation, whereby is explained as , according to the . The
final character of the term as displayed in Bhan 7, however, is not found in the Taishō edition,
which reads simply .

1 नमो बुĦाय ] Pi
ed Pii

ed S ; Ȥོལ་མ་ལ་ȓག་འཚལ་ལོ་(=नमो तारायै) Sthi 119b
8 2 अथ यदतेत् … केन कृतम् ]

Pi
ed Pii

ed S ; སེམས་ཅན་དང་Ǻོད་Ȇི་འཇིག་ǳནེ་ǹམ་པ་མང་པོ་Ǻ་ཚǓགས་པ་བཤད་པ་གང་ཡིན་པ་ད་ེɖས་ȕས་ཤ་ེན། (=* यः सßवभा-
जनलोको बहòिवधो िविचý उĉः स केन कृतः) Bhan

7 2 ° सßव ° ] Pii
ed Pi

ed ; ° सÂव ° S
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िकं तिहª ।
सßवानां 5

कमजं लोकविैचं [1a]

यिद कमªजंकÖमाÂसßवानां कमªिभः कुčò मचÆदनादयो रÌयतरा जायÆते न तेषां शरीरािण । 7

कमाªÁयेव ताÆयेवंजातीयािन । Óयािम®काåरणां सßवानां यदा®याĲ Ąणभूता जायÆते भोगाĲ
रÌयाÖतÂÿतीकारभूताः । अÓयािम®काåरणां तु दवेानामुभये ऽिप रÌयाः । 9

AKBhSkt 4.1b

िकं पुनÖतÂकम¥Âयाह

चतेना तृतं च तत ।् 11 [1b]

सूý उĉं Ĭे कमªणी चेतना कमª चेतियÂवा चेित । य°ēेतियÂवा चेतनाकृतं च तत् ।
ते एते Ĭे कमªणी ýीिण भविÆत । कायवाđनÖकमाªिण । कथमेषां कमªणां ÓयवÖथानम् । 13

िकमा®यत आहोिÖवÂÖवभावतः समुÂथानतो वा । आ®यतĲेदकंे कायकमª ÿाÈनोित । सव¥-
षां कायाि®तÂवात् । ÖवभावतĲेĬाĈम¨कं ÿाÈनोित । वचसः कमªÖवभावÂवात् । समुÂथान- 15

तĲेÆमनÖकम¨कं ÿाÈनोित । सव¥षां मनःसमुिÂथतÂवात् । यथाøमं िýिभः कारणľैयाणािमित

5 सßवानां कमªजं ] Bhan
7 notes that Xiǎn (859c

14 ), Sthi (120b
1 ) and Pūr (3a

1 ) explain desirable and un-
desirable effects in an analogous way .
6 लोकविैचं ] Note the previous discussion of the causes for variegation in the world in Pii

ed (p.
192, l. 3)
7 यिद कमªजं ] Zhēn (225a

22 ) glosses यिद कमªजम् with .
12 Ĭे कमªणी चेतना कमª चेतियÂवा चेित ] Bhan

8 refers the reader to Zhōng 111 (Taishō№1, 600a
24 ; compare

Aṅg.-nik. 6, 63 [415,7]), 1 (Taishō№17, 663b
6 )

13 ते एते Ĭे कमªणी ýीिण भविÆत ] Bhan
8 refers to Shùng (531b

21 ) and Xiǎn (859c
25 ) :

.

6 कमजं ] Pi
ed Pii

ed ; कÌमªकजं S Note that—though dismissed by Bhan
7 —the reading of S is theoreti-

cally possible, meaning “produced by the agent of an action” 8 ताÆयेवंजातीयािन । ] (=ताÆयेवėातीयािन)
conj.Bhan

7 F4.2
tr ; ताÆयेवėातीयित SPi

ed Pii
ed . Bhan bases this emendation on his analysis of Zhēn

(225a
20 ) . , , , (= एवंजातीयािन । … यआąयाश्

Bhan
* ). Xuán (67b

11 ) writes : . , ,
(=… एवंजाितयािन । … यदा®याश् … तÂÿतीकारभूताः । Bhan

* ) 9 अÓयािम®काåरणां ] S Pi
ed Pii

ed Zhēn (225a
26 )

and Xuán (67b
16 ) ; Note that Bhan

8 dismisses a secondary reading which the cur-
rent editor takes to be possibly sourced in a singular, defective rendition in Pii

ed अस्अÓयािभ®काåरणां 11
तृतं ] S Pi

ed Pii
ed ; तÂकृएतंBhan

ms 14 िकमा®यत ] Bhan
7 ; िकमा®यतः Pi

ed Pii
ed ; िकमा®तः S 15 । ]

Bhan
9 ; om.Σ 15 ° वाĈम¨कं ° ] Pi

ed Pii
ed Bhan ; वाĈÌम¥कं S 15 वचसः कमªÖवभावÂवात् ] Bhan

9 notes
that Zhēn (225a

3 ) reads: . Likewise, Xuán (67b
23 ) reads (=* वाच एव

कमªÂवात् Bhan
* ), and the महािवभाषा (587b

3 ) : 16 मनःसमुिÂथतÂवात् ] Bhan
9 mssΣ ; मनः समुिÂथ-

तÂवात् Pi
ed Pii

ed 16 ° ýयाणाम् ° ] Bhan
9 points to Zhēn (225b

5 ) . Likewise, Xuán (67b
25 )

(=*ýयाणां ÓयवÖथानम)्.
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17 वैभािषकाः । तý पुनः

चतेना मानसं कम  [1c]

AKBhSkt 4.1c

19 चेतना मनÖकम¥ित वेिदतÓयम् ।

AKBhSkt 4.1d

तं वाायकमणी ॥ ४.१ ॥

21 य°ēेतनाजिनतं चेतियÂवा कम¥Âयुĉं कायवाĈमªणी ते वेिदतÓये ।

17 वैभािषकाः ] Bhan
8 refers the reader to the महािवभाषा 113 (Taishō№27, 587b

1 and notes that Xuán
(67b

25 ) appears to regard only यथाøमं िýिभः कारणैľयाणाम् as a Vaibhāṣika-position .

20 तं ] S Pi
ed Pii

ed Bhan
9 ; तĕेAKS

ed 20 वाायकमणी ] S Bhan
ms (Bhan

9 grounds his conjecture in ref-
erence toWed

192
19 and declares the ms reading is वाĈायकÌमªणी.) ; कायवाĈमªणी Pi

ed Pii
ed (=ɓས་དང་ངག་གི་

ལས་) BhTed ;
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7.1.3 In the Abhidharmakośavyākhyā

AKVySkt 4.1a

तीथªकरिवÿितपßया समुÂपािदतसंदहेः पृ¸छित । अथ यदतेिदित िवÖतरः । तý सविैचं धातु-
गितयोÆयािदभेदने भाजनविैचं मेŁĬीपािदभेदने ािमौकािरणािमित कुशलाकुशलकमªकाåरणाम् । अथ 23

कÖमा°ेषामा®या रÌया न भविÆत भोगाÖतु रÌया इित । सित चैवं िवषयोपभोगः संभवित । आ®यरÌयÂवे
िह कÖय ÿतीकारÖयिवषयोपभोगः Öयात् । अािमौकािरणािमित । łपावचराणाम् । कामावचरा अिप दवेा 25

अÓयािम®काåरकÐपा आ®यिवषयरÌयाः । रÌयताहतेुकमªĬयकाåरÂवात् ।

AKVySkt 4.1b

चतेिया चिेत । एवं चेदं कåरÕयामीित ।भावतेामकिमित । वागवे कमित कृÂवा । इतरयोÖतु न कमªÂवम् । 27

कायेन कायÖय वा कमª कायकमª । एवं मनÖकम¥ित न Öवभावतः कम । िऽिभः कारणिैरित । आ®यतः Öवभावतः
समुÂथानतĲेित । ऽयाणािमित । कायवाđनÖकमªणामा®यतः कायकमª । काया®यं कमª कायकम¥ित । Öवभावतो 29

वाĈमª । वागेव कम¥ित । समुÂथानतो मनÖकमª । मनःसमुिÂथतिमित कृÂवा ।

[AKVySkt 4.1c–4.1d]

Note that Yaśomitra does not comment on AKVySkt 4.1c–4.1d.

22 ° कर ° ] Ko PaWed Śed ; करे K1 K2 CKy 22 ° उÂपािदत ° ] K1 Ko Pa KyWed Śed ; ° पािदते °
K2 C 22 यदतेद ्] CKo PaWed Śed ; यं दतद् K1 K2 Ky 23 ° योÆयािद ° ] K1 K2 Ko Pa KyWed Śed ;
° चोÆयािद ° C 23 भाजन ° ] Wed Śed ; भाजनसßव ° K1 K2 CKo Pa Ky 23 ° भेदने ] Ko PaWed ;
° भेदनेा ° K1 K2 CKypc ; भेदाना Kyac 23 ° िमित ] K1 K2 CKo Pa KyWed ; िमित Śed 23
° कमªकाåर ° ] K1 K2 Cpc Ko Pa KyWed Śed ; ° काåर ° Cac 24 ° °ेषामा®या ] K1 K2 CKo PaWed Śed ;
° °ेषां मा®या Ky 24 भविÆत ] K1 K2 CKo PaWed Śed ; भवेत् Ky 24 ° यरÌयÂवे ] C PaWed Śed ;
° यरÌयÂव K1 ; ° यरÌयÂवं K2 ; ° यारÌयÂवे Ko ; ° यारÌयÂव Ky 25 ° रÖय ] Wed K1 K2 F5.4

tr ;
° रायरÖय C ; ° रापरÖय Ko Pa Ky ; ° राय Śed 25 िवषयो ° ] Wed K1 K2 CKo Pa Ky ; र-
Ìयिवषयो ° ŚedF5.4

tr 25 अािमौ ° ] K1 K2 CKoWed ŚedPa ; आÓयािम® °Ky 25 °कािरणाम °् ]
K1 K2 CKoWed Śed° कåरणाम् ° Pa ; कåरणम् Ky 25 अिप ] Wed Śed ; इित K1 K2 CKo Pa Ky 26
° कÐपा आ®य ° ] CKo Pa KyWed Śed ; ° कÐपा®य ° K1 K2 26 ° हतेु ° ] K1 K2 CKo PaWed Śed ;
° हतेुः Ky 26 ° काåरÂवात् ] K1 K2 CKo PaWed Śed ; ° काåरÂवा Ky 27 चतेिया ] CKo PaWed Śed ;
om.K1 K2 Ky 27 वामकम °् ] Cac Ko PaWed Śed ; वोĈमªकम् ° K1 Ky ; वाĈमªकम् ° K2 ; वाª-
Ĉमªकम् Cpc 27 वागवे ] K2 CKo PaWed Śed ; वाग¥व K1 ; चागेव Ky 27 न ] K1 K2 Wed Śed ;
om. CKoPaKy 27 ° Âवम् ] CK1 Kpc

2 correction mark displayed near ‘Âव’PaWed Śed ; ° ÂवांKac
2 Ky

28 वा कमª ] Cpc Ko Pa KyWed Śed ; वाĈमª K1 Cac ; वाĈª मª K2 28 ° म¥ित ] K1 K2 CKo Pa KyWed ;
मª । इित Śed 28 कम ] K1 K2 C Pa KyWed Śed ; कमाª Ko 28 िऽिभः ] CKo PaWed Śed ;
िýिभर ° K1 K2 Ky 28 आ®य ° ] K2 CKo Pa KyWed Śed ; ° Æता®य ° K1 29 उÂथानत ° ]
K1 CKo Pa KyWed Śed ; ° उÂथान �K2 29 काया® ° ] K1 K2 PaWed Śed ; आ® ° C Ky ; कायकमªआ-
® ° Ko 30 वाĈमª ] K2 CKo PaWed Śed ; वाकक ° K1 ; वाकमªकKy 30 । ] K1 K2 CKo PaWed ;
॥ १ ॥ Śed
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7.2 Second Verse

7.2.1 Referent Root Verse in the Abhidharmakośa

1 ते त ु िविवी कायिवििरते ।
संान ं न गितय ाृंतं िणकं यात ॥्२॥

7.2.2 In the Abhidharmakośabhāṣya

AKBhSkt 4.2a

3 ते त ु िविवी [2a]

ते तु कायवाĈमªणी ÿÂयेकं िव²ÈÂयिव²िĮÖवभावे वेिदतÓये । तý तु

AKBhSkt 4.2b–2c
i

5 कायिवििरत।े [2b]

संान ं [2ci]

7 िच°वशेन कायÖय तथा तथा संÖथानं कायिव²िĮः । गितåरÂयपरे । ÿÖयÆदमानÖय िह
कायकमª नो ऽÿÖयÆदमानÖयेित । त उ¸यÆते

AKBhSkt 4.2c
ii –2d

i

9 न गितय ाृंतं िणकं [2c–di]

5 कायिवििरते ] Bhan
9 notes that Sthi (122a

2 ) presents Shùng ’s explanation (532a
3 ) as the opinion

of other debaters. Shùng provides further extrapolations at 532a
13 .

4 ÿÂयेकं ] Pi
ed Pii

ed ; ÿÂयेक S 7 कायÖय तथा संÖथानं ] S Pi
ed Pii

ed ; ɓས་དེ་དང་ད་ེǴར་གནས་པ་ནི (=कायÖतथा
संिÖथतः Bhan

* ) BhTed 7 ÿÖयÆदमानÖय िह कायकमª नो ऽÿÖयÆदमानÖयेित ] S Pi
ed Pii

ed ; Zhēn (225b
13 ) gives

, , (=*कायÖय कमª ÿÖयÆदमानिमित Bhan
* ) and Xuán (67c

9 ),
(=*कायÖय कमª ÿÖयÆदमानिमित Bhan

* ). For our processing of Bhan
10 ’s analysis of the Tibetan, i.e. ɓས་

གཡོ་བ་ལས་ཡིན་ȋི་མི་གཡོ་བ་ནི་མ་ཡིན་པའི་ȓིར་རོ་ཤེས་ཟརེ་ཏེ BhTed refer to the respective note in the translation.
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को ऽयं ±णो नाम । आÂमलाभो ऽनÆतरिवनाशी । सो ऽÖयाÖतीित ±िणकम् ।
दिÁडकवत् । सव« िहसंÖकृतमाÂमलाभादÅूव« न भवतीित यýैव जातं तýैव ÅवÖयते । तÖयायुĉा 11

दशेाÆतरसंøािÆतः । तÖमाĭ गितः कायकमª । Öयादतेदवे यिद सवªÖय ±िणकÂवं िसÅयेत् ।
िसĦमेवैतिĬिĦ । 13

AKBhSkt 4.2d
ii

कुतः । संÖकृतÖयावÔयं

यात ॥् ४.२ ॥

15

आकिÖमको िह भावानां िवनाशः । िकं कारणम् । कायªÖय िह कारणं भवित ।
िवनाशĲाभावः । यĲाभावÖतÖय िकं कतªÓयम् । सो ऽसावाकिÖमको िवनाशो यिद 17

भावÖयोÂपĭमाýÖय न Öयात् पĲादिप न ÖयाĩावÖय तुÐयÂवात् । तथाÆयथीभूतः । न युĉं
तÖयैवाÆयथाÂवम् । न िह सएवतÖमािĬल±णो युºयते । ŀĶो वै काķादीनामµÆयािदसंयोगािĬ- 19

नाशः । न च ŀĶाģåरķं ÿमाणमÖतीित । न च सवªÖयाकिÖमको िवनाशः । कथं तावĩवान्
काķादीनामµÆयािदसंयोगािĬनाशं पÔयामीित मÆयते । तेषां पुनरदशªनात् । संÿधाय« 21

तावदतेत् । िकमिČसंयोगाÂकाķादयो िवनĶा अतो न ŀÔयÆते उताहो Öवयं िवनĶा अÆये
च पुननōÂपĭा अतो न ŀÔयÆते । यथा वायुसंयोगाÂÿदीपः पािणसंयोगाĤÁटाशÊद इित । 23

तÖमादनुमानसाÅयो ऽयमथªः । िकं पुनरýानुमानम् । उĉं तावदकायªÂवादभावÖयेित ॥

11 लाभा ] Pi
ed Pii

ed ; लाभो S 11 ऊÅव« ] S Pi
ed Pii

ed ; ऊĦªन् Bhan
ms , with reference to BHS entry

on ऊधª. 12 दशेाÆतरसंøािÆतः ] S Pi
ed Pii

ed ; दशेाÆतरं संøािÆतः Bhan
ms 12 Öयादतेदवे ] S Pi

ed Pii
ed ; Öया-

दतेदवें Bhan on the basis of དེ་ད་ེǴ་ཡིན་ནོ་ BhTed (=* ÖयादतेदवेंBhan
* ), Zhēn (225b

20 ) , and

Xuán (67c
16 ) . 15 यात ]् S Pi

ed Pii
ed ; ? Zhēn (225b

22 ) ; ? Xuán
(67c

17 ) 19 तÖयैवाÆयथाÂवम् ] S Pi
ed ; तÖयैवÆयथाÂवम् Pii

ed 19 वै ] S Pi
ed Pii

ed ; ཡང་མཐོང་ལ་ BhTed (=*ŀÕतो
ऽिप Bhan

* ) 19 काķादीनाम् ] S Pi
ed Pii

ed ; काķादीनांम् Bhan
ms 19 अµÆयािदसंयोगाद् ] Spc Pi

ed Pii
ed ; མེ་དང་

འȖེལ་པ་ལས BhTed (=*अिČसÌयोगाद्Bhan
* ; अµÆयादीसंयोगाद् Sac 21 अµÆयािदसंयोगाद् ] S Pi

ed Pii
ed remark that

Bhan
10 notes that there are correction marks around the अ±र ‘इ’ in S is long or short, and that he

hence reads it as either अµÆयािदसंयोगाद् or अµÆयादीसंयोगाद् although he admits that the Tibetan does
not support either manuscript reading: མེ་དང་འȖལེ་པ་ལས BhTed (=*अिČसÌयोगाद् Bhan

* ) 21 तेषां पुनरदशª-
नात् ] S Pi

ed Pii
ed ; तेषां पुनरदशªदनात् Bhan

ms ; དེ་ཡོད་ན་ད་ེདག་ལས་ཡང་མི་Ǻང་བའི་ȓིར་རོ་ BhTed (=*तिÖमÆसित तेषां
पुनरदशªनात् Bhan

* ) 23 पािण ] Pi
ed Pii

ed ; ÿािण S
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7.2.3 In the Abhidharmakośavyākhyā

[AKVySkt 4.2a–4.2c
i ]

Note that Yaśomitra does not comment on 2a –2c
i .

AKVySkt 4.2c
ii –4.2d

i

1 गितिरपर इित । वाÂसीपुýीयाः । आलाभो ऽनरिवनाशीित । ±णÖयानÆतर±ण इित नैŁĉेन िविधना
आÂमलाभो ऽनÆतरिवनाशी ±णशÊदनेािभधीयते । अथवा कालपयªÆतः ±णः ÖवावÖथानः । सो ऽÖयाÖतीित

3 िणकः । अत इिनठनािवित ठन् ।

AKVySkt 4.2d
ii

सृंतावँयं यािदित । उÂपßयनÆतरिवनािशłपम् । िच°चै°वत् । आकिको िह भावानां िवनाश इित ।
5 अकÖमाĩवआकिकः । अहतेुक इÂयथªः । साधनं चाý । अहतेुको िवनाशः । अभावÂवात् । अÂयÆताभाववत् । -

ो व ै काादीनािमित िवÖतरः । आिदशÊदने łपादीनां úहणम् । ो ऽिसयंोगािनाश इित । ÿÂय±Ĭारापिततो
7 धमªÖवłपिवपयªय इित ÿित²ादोषं दशªयित । अत एवाह । न च ािरं ूमाणिमित । न ÿÂय±ाģŁुतमं ÿ-

माणमÖतीÂयथªः । आचायªः ÿÂय±ािभमानं परेषां दशªयĭाह । कथं ताववा Æयावत इित ।न िह का-
9 ķािदिवनाशो łपािदवÂÿÂय±त उपलËयते । अ±िणकवािदनÖत आहòः । तषेां पनुरदशनािदित । तषेां काķा-

दीनामदशनात ।् तदवेमनुमानतः िसिĦं दशªयित ।

1 गित ° ] Wed Śed ; गुित ° K2 CKo Pa Ky ; � ित ° K1 1 वाÂसीपुýीयाः ] CKoWed Śed ; वा-
ीपऽुीयाः Śed ; वाÂमीपुýीयाः K1 K2 though, in general, म and स could be easily mistaken for
one another, it is clearly ° ‘मी’ here, as also confirmed by Dr N. Kafle ; वाÂसीपुýीया Papc ;
वाऽÂसीपुýीया Paac ; वाÂमीपुýीया Ky 1 °लाभो ] Wed Śed ; ° नोभो K1 CKy ; ° नाभो K2 Ko Pa

1 ±णÖयान् ° ] K1 Kpc
2 CKo Pa KyWed Śed ; ±णाÖया ° Kac

2 1 ° Æतर ° ] K1 Kac
2 CKo Pa KyWed ;

° Æतरः ° Kpc
2 2 आÂमलाभो ] Wed ; आÂमलाभः । Śed ; आÂमना K1 K2 Ky ; आÂमनाभो CKo Pa

2 ऽन ° ] K1 K2 CKyWed ; अन ŚedKo Pa 2 कालपयªÆतः ] CKo PaWed Śed ; कालपयªतः K1 K2 ;
लकालपयªतः Ky 2 Öवाव ° ] C Wed ’s daṇḍa has been disregarded since ÖवावÖथानः functions
as a masculine adjectival bahuvrīhi-compound directly qualifying the preceding ±णः ; ।
Öवाव ° K1 K2 KoKyWed ; Öयाव ° Pa 2 ° Öथानः ] Wed Śed ; ° Öथान K1 K2 Ko Pa Ky ; ° Öथाने
C 2 सो ऽÖयाÖतीित ] K1 K2 Ko Pa KyWed ; सोÖतीित C ; सो ऽाीित Śed 3 अत इिन-
ठनािवितठन् ] = Pāṇini 5.2.115. 3 ° नािवित ] Ko KyWed ; ° नौ [editorial ref. to Pāṇini
5.2.115] इित Śed ; ° वीित K1 K2 C Pa 3 ठन् ] K1 K2 Kypc Wed Śed ; ठने CKo ; ठन Pa ; ठनो
Kyac 4 ° वÔयं Óययाद् ° ] Wed Śed ; ° वणं Æयायाद् K1 K2 Ky ; ° वÔयं Æयायाद् CKo Pa 4 िच°चै°-
वत् ] K1 K2 CKo PaWed Śed ; िच°चै°वत Ky 4 भावानां ] K2 CKo PaWed Śed ; भावोनां ° K1 ;
भावोनाKy 4 िवनाश ] K1 K2 CKo PaWed Śed ; िवनाग Ky 5 अÂयÆता ° ] CKo PaWed Śed ; अ-
ÂयÆत ° K2 ; अÂयÆतो ° K1 Ky 6 ऽि ° ] K1 K2 CKopc Pa KyWed Śed ; ऽČे Koac 6 ° Âय± ° ]
Kpc

2 CKo Pa KyWed Śed ; ° Âयĕ ° K1 Kac
2 7 ÿित ° ] CKo PaWed Śed ; सित ° K1 K2 ; सिÆत

Ky 7 ाद ्° ] K1 K2 Kopc C Pa KyWed Śed ; ŀĶ ° Koac 8 ° मÖतीÂयथªः ] K1 K2 CKo PaWed Śed ;
° मिÖतÂयथªः Ky 8 ÿÂय±ािभमानं ] CWed Śed ; ÿÂय±ािसमानं ° K1 K2 Ky ; ÿÂय±िभमानं Pa 8 परेषां ]
Kpc

2 C Pa KyWed Śed ; पåरषां K1 Kac
2 ; परेषांन् Ko 8 ° ववान ]् CKpc

2 Kopc Pa KyWed ; ° वहवान्
K1 Kac

2 ; ° वÈभवान् Koac 8 मत ] K1 K2 Cpc Pa KyWed ; हÆयत Cac ; दतम Ko ; मत
Śed 8 इित ] CKo PaWed Śed ; इताK1 Ky ; इतोK2 9 łपािदवÂÿÂय±त ] K1 K2 CKo KyWed Śed ;
łपािदवत् । ÿÂय±त Pa 9 अ±िणकवािदनÖत ] K1 K2 CKo Pa KyWed ; अिणकवािदनÖत Śed 9 आ-
हòः ] CKo PaWed Śed ; आहः K1 K2 ; आह Ky 9 ° दशनािद ° ] K1 K2 CKo KyWed Śed ; ° दशªनात्
इ ° Papc ; ° दशªना इ ° Paac 9 तषेां ] Wed ŚVy

ed mssΣ 10 ° अदशªनात् ] Wed ŚVy
ed mssΣ 10 एवम् ]

K2 CKo PaWed Śed ; अवम् K1 Ky
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[पर्ितज्ञा] अिČसंयोगहतेुकः काķािदिवनाशः । 11

[हेतुः] तदापाते भावात् ।
[व्यािŁः] यÖय यदापाते भावः स तĦतेुकः । 13

[œŉान्तः] तīथा बीजापाते भाÓयो ऽčò रः ।
संू धाय तावदतेिदित नैकािÆतकतामुĩावयित । न िह यÖयापाते यो िवनाशो भवितस तĦतेुक इित । वाय-ु 15

सयंोगापाते िह सित ूदीप िवनाशः । न च स िवनाशोवायुसंयोगकृतः । ±िणकÂवाËयुपगमािĦ ÿदीप-
ÖयाकिÖमको िवनाश इÕयते । स ĻुÂपĭÿÅवंिसतÂवायं िवनः ÿदीपः । वायुÿितबÆधादÆयÖयानुÂप°ौ न 17

ŀÔयते । न तेन िवनाश इित । तथा घÁटाशÊदः ±िणक इÕयते । पािणसयंोगपाते सित घटाश िवनाशः ।
न स तÂकृतः । ±िणकÂवािĦ Öवयं िवनĶो घÁटाशÊदः । तÂÿितबÆधादÆयÖयानÂुप°ौ न ŀÔयते । न तेन िवनाश 19

इित । तादनमुानसाोऽयमथ ः। न ÿÂय±िसĦ इÂयिभÿायः । तÖमादनैकािÆतकमेतत् । यÖय पाते यः क-
िĲिĬनाशः । स तÂकृत इित । क पनुरऽानमुानिमित । अऽाहतेुको िवनाश इÂयेतिÖमĭथ¥ िकमनमुानिमित । उं 21

तावदकाय ादभाविेत ।
[पर्ितज्ञा] अहतेुको िवनाशः । 23

[हेतुः] अकायªÂवात् ।
[œŉान्तः] आकाशवत् । 25

[व्यािŁः] अकायªĲासौ ।

11 काķा ° ] K2 CKo Pa KyWed Śed ; कोĶा ° K1 12 तदापाते ] CKo PaWed Śed ; तदापात °
K1 Ky K2 13 यÖय ] CK1 K2 Ko Pa Ky Śed ; यय ° Wed 13 यदापाते ] K1 K2 C Pa KyWed Śed ;
पदापातेKo 14 ° जापाते भा ° ] Wed ; ° जापात भा ° K1 Kpc

2 Ko Pa ; ° जायात भा ° Kac
2 CKy ; जपातभा °

Śed 14 भाÓयो ] Wed ; ° भाÓयम् K1 K2 CKo Pa Ky 14 अčò रः ] CKo Pa KyWed Śed ; अंकरःK1 K2

15 ° धाय ] CKo Pa KyWed Śed ; ° धायª K1 K2 15 ° कताम् ] CKo PaWed Śed ; ° कतोम् K1 K2 Ky
15 उĩाव ° ] Kpc

2 CKo PaWed Śed ; उहाव ° K1 Kac
2 Ky 15 न िह ] K2 CKo Pa KyWed Śed ; नू

िह K1 15 ° पाते ] C PaWed Śed ; ° पात K1 K2 Ko ; यात Ky 15 यो ] CKo PaWed Śed ;
या K1 K2 Ky 16 ° गापाते (=ग आपाते) ] conj. ; °गपाते K1 K2 CKoPaKyWed Śed 16 िह ]
CKo Pa Kypc Wed ; ही K1 K2 Kyac 16 स िवनाशो ] K1 K2 CKyWed Śed ; सिवªना Ko ; सिĬ-
नाशो Pa 16 ° Ëयुपग ] K1 K2 C PaWed Śed ; Âयुपग Ko Ky 16 ° मािध ] Kpc

2 Wed Śed ; ° मािद
K1 Kac

2 CKo Pa Ky 17 ° किÖमको ] CWed Śed ; ° किमªको K1 K2 Ko Pa Ky 17 िवनः ] K2 Wed Śed ;
िवनÕतः K1 ; िवनÖतः CKo Pa Ky 17 ° बÆधाद् ] K2 CKo Pa KyWed Śed ; ° बधाद् K1 17
° नुÂप°ौ ] K1 K2 CKo Pa Kypc Wed Śed ; ° नुÂप°ौनुÂप°ौ Kyac 18 िवनाश इित ] Wed Śed ; िवनाश-
नात् K1 K2 CKo Pa ; िवनाशÂवात् Ky 18 शÊदः ±िणक ] शÊदः ±िणक Kpc

2 Kopc CKy ; शÊद±िणक
K1 Kac

2 Koac PaWed ; शÊदःै ±िणक Śed 18 पािण ° ] CKo PaWed Śed ; मािण ° K1 K2 ; मिण ° Ky
18 °सयंोग ° ] K2 CKo PaWed Śed ; ° संयौग K1 18 सित ] Wed ; च सित K1 K2 CKo ; न सित
Pa 18 िवनाशः ] Wed ŚVy

ed mssΣ 19 ° Âवािध ] K2 CKo Pa KyWed Śed ; ° Âवािň K1 19 ° शÊदः ।
त ] K1 K2 Wed ; शÊदÖत ° C Ko Pa Ky 19 ° ÿितबÆधाद ] conj. (as paralleled by ‘वायुÿितबÆधात्’
above . We would like to thank Prof. Isaacson for pointing out that ‘ÿितबĦÂवात्’ is similarly
a somewhat more plausible approximation to the original reading than what extant testimony
provides ) ; तÂÿितबÆधÂवाद K1 K2 KoPaKyWed ; तÂÿितÂवाद Cpc ; तÂÿितलÊधÂवाद् Cac 19 ° प°ौ ]
K1 K2 CKo PaWed Śed ; ° पातौ Ky 20 K2 CKypc Wed Śed ; °सायो इयमथ ः ° K1 ; °सोोऽयमथ ः °
Ko ; °सायो यमथ ः ° Pa ; साोऽयमथा Kyac ] 20 ° िसĦ ] K2 CKo Pa KyWed Śed ; िसÄň K1 20
° िभÿायः ] K1 K2 CKo PaWed Śed ; ° िभः ÿायः Ky 20 पाते ] Wed Śed ; पाते पात K1 ; पाते घाते C ;
पाते पाते K2 (though we have opted to adopt previous editor’s decision, we do acknowledge the

great preponderance of a second syllable and hence feel it is worth noting that it might have been
warranted to display ‘पाते पाते’ as an अÆýवृिĦ-compound, i.e. as ‘पातेपाते’) ; घाते Ko Pa ; पात Ky
21 °अऽा ° ] Wed Śed ; अÆयýा K1 K2 CKo Pa Ky 21 अऽ ° ] Wed ŚVy

ed K1 K2 ; अýा CKo Pa Ky
21 िकमनमुानिम ] Wed ŚVy

ed mssΣ 24 अकायªÂवात् ] CKo PaWed Śed ; om. K1 K2 Ky 25 आकाशवत् ]
CKo PaWed Śed ; om. K1 K2 Ky
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27 [हेतुः २] अभावÖवभावÂवात् ।
[œŉान्तः २] अÂयÆताभाववत् ।

27 ° ववत् ] Ko Pa KyWed Śed ; ° वत K1 Kac
2 ; वतादÂयÆतभाववत् C ; ° वतो Kpc

2
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7.3 Third Verse

7.3.1 Referent Root Verse in the Abhidharmakośa

न किचदहतेोः ातेःु ा िवनाशकः । 1

िमां ा चाणौ तािविु वािनः ॥३ ॥

7.3.2 In the Abhidharmakośabhāṣya

AKBhSkt 4.3a

पुनः 3

न किचदहतेोः ात ् [3a]

यिद िवनाशो हतेुमाÆÖयाĭ कÖयिचदहतेुकः ÖयादÂुपादवत् । ±िणकानां च बु- 5

िĦशÊदािचªषां ŀĶ आकिÖमको िवनाश इित नायं हतेुमपे±ते । यÖतु मÆयते बुĦõÆतराद-्
बुĦिेवªनाशः शÊदाÆतरा¸छÊदÖयेित । तदयुĉम् । बुĦõोरसमवधानात् । न िह शंसयिन- 7

Ĳय²ानयोयुªĉं समवधानं सुखदःुखयो रागĬेषयोवाª । यदा च पटुबुिĦशÊदानÆतरमपटु-
बुिĦशÊदावुÂपīेते तदा कथमपटुः समानजातीयो धमªः पटीयांसं िहÖंयात् । अÆÂययोĲ कथं 9

यो ऽÈयिचªषामवÖथानहÂेवभावाĦमाªधमªवशाĬा िवनाशं मÆयते तदÈययुĉम् । न Ļभावः
कारणं भिवतुमहªित । न चाÈयुÂपादिवनाशहÂेवोधªमाªधªमªयोः ±णे ±णे वृि°लाभÿितबÆधौ 11

भिवतुमहªतः । श³यĲैष कारणपåरकÐपः सवªý संÖकृते कतुªिमÂयलं िववादने । यिद च
काķादीनामµÆयािदसयंोगहतेुको िवनाशः Öयादवें सित पाकजानां गुणानां पċतरतमोÂप°ौ 13

4 अहतेोः ] Pi
ed Pii

ed Spc (note that Pi
ed does not mark any corrections on S ) ; िदहहतेोः Sac 5

हतेुसामाÆयान् ] Bhan
ms ; हतेुसामाÆयान् S Pi

ed Pii
ed . Note that Bhan

11 regards the purported manuscript
reading as reflected in ʗ་དང་Ƿན་པ་ཤིག་Ɂ་ʀར་ན་) BhTed , as well as in Zhēn (225a

5 ), where it is ren-

dered as ( ) (v.l.: ), . He likewise points to Xuán (68a
1 ) ( ) ( ). On the ba-

sis of his deciphering of the manuscript, as well as the Chinese and Tibetan translations,
Bhan

11 suggests the emendation हतेुमान् Öयान् 6 शÊदािचªषां ] S Pi
ed Pii

ed ; शÊदाÎēषां Bhan
ms 8 पटु ]

S Pi
ed Pii

ed ; पटू ° Bhan
ms 8 अपटु ] S Pi

ed Pii
ed ; अपटू ° Bhan

ms 9 अपटुः ] S Pi
ed Pii

ed ; अपटूः °
Bhan

ms 9 िहÖंयात् ] Pi
ed Pii

ed ; िह Öयात् S 9 अÆÂययोĲ कथं ] S Pi
ed Pii

ed = Xuán (६८अ७ ) ;
om. BhTed ; (=*अÆयÖयामवÖथायांBhan

* ) Zhēn (225c
12 ). Bhan

11 remarks that Zhēn appears “to
relate this phrase to the next sentence”, i.e. to यो ऽिप …मÆयते. Pūr (6a

6 ) gives ཐ་མ་དག་ȿ་ཇི་Ǵར་ཡིན་
ཏེ (=* … कथम् Bhan

* ) 10 अवÖथानहÂेवभावाद् ] S Pi
ed Pii

ed ; (=*अिधķानाभावाद् [ ?] Bhan
* )

Zhēn (225c
12 ) 10 तदÈययुĉम् ] S Pi

ed Pii
ed ; quoted as स चायुĉःVySed 11 Æधौ ] Pi

ed Pii
ed ; ÿितबÆधो

S 12 कारण ] Pi
ed Pii

ed ; कारणः S 13 काķादीनाम् ] Spc Pi
ed Pii

ed ; काķािद ईनाम् Sac 13 आिद ]
S Pi

ed Pii
ed ; om.BhTed Zhēn (225c

16 ) Xuán (68a
13 ) 13 ° योगहतेुको ] Pi

ed Pii
ed ; योगाहतेुको S 13

गुणानां ] S Pi
ed Pii

ed ; om. BhTed Xuán
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AKBhSkt 4.3b

हतेःु ा िवनाशकः । [3b]

15 हतेुरेव च िवनाशकः Öयात् ।
कथं कृÂवा ।

17 यतो ĻिČसंबÆधाģणुाः पाकजा उÂपĭाÖतत एव ताŀशाĬा पुनः पċतरतमोÂप°ौ तेषां
िवनाश इित हतेुरेव तेषां िवनाशकः ÖयाĦÂेविविशĶो वा । न च युĉं यत एव याŀशाĬा तेषां

19 भावÖतत एव ताŀशाē तेषां पुनरभाव इित ।
ºवालाÆतरेषु तावĦतेुभेदकÐपनां पåरकÐपयेयुः । ±ारिहमशुĉसूयōदकभूिमसंबÆधा°ु

21 पाकजिवशेषोÂप°ौ कां कÐपनां कÐपयेयुः ।
य°Ļाªपः ċाÃयमानाः ±ीयÆते िकं तýािČसंयोगाः कुवªिÆत ।

23 तेजोधातुं ÿभावतो वधªयिÆत यÖय ÿाभावादपां संघातः ±ाम±ामो जायते यावदित±ा-
मतां गतो ऽÆते न पुनः संतानं संतनोित । इदमýािČसंयोगाः कुवªिÆत ।

25 तÖमाĭािÖत भावानां िवनाशहतेुः । Öवयमेव तु भďòरÂवािĬनÔयÆत उÂपĭमाýा िवनÔय-
Æतीित िसĦ एषां ±णभďः । ±णभďाē गÂयभावः । गÂयिभमानÖतु दशेाÆतरेषु िनरÆतरो-

27 Âप°ौ तृणºवालावत् । गÂयभावे च संÖथानं कायिव²िĮåरित िसĦम् ।
नािÖत संÖथानं þÓयत इित सौýािÆतकाः । एकिदđòखे िह भूयिस वणª उÂपĭे दीघ« łप-

29 िमित ÿ²Èयते । तमेवापेàयाÐपीयिस ĆÖविमित । चतुिदªशं भूयिस चतुरąिमित । सवªý समे
वृ°िमित । एवं सवªम् । तīथालातमेकÖयां िदिश दशेाÆतरेÕवनÆतरेषु िनरÆतरमाशु ŀÔयमानं
25 िवनÔयÆतः ] Prof. Isaacson has kindly made us aware that the correct dissolution of the संिध
here leads to a nom. pl. participle rather than to either िवनÔयिÆत or िवनÔयÆते. Derivational analysis
ascertains that the verb is परÖमैपिदन्, the य-suffix is not to be understood as a passive-infix, but as
inherent feature of the fourth class (‘िदवािदगण’), the present form is नÔयित.

15 हतेुर् ] Spc Pi
ed Pii

ed ; correction in Sac marked by Bhan
12 17 यतो ĻिČसंबÆधाद् ]

conj. F20.6
tr ŚedBhan

conj. bases his conjecture on BhTed (མེ་དང་འȖལེ་པ་གང་ལས་), as well as

Zhēn (225c
19 ) and Xuán (68a

15 ) ; घासाīिČसंबÆधा Pi
ed Pii

ed ; घाताīिČसंबÆधा S ;
याताīिČसंबÆधा Bhan

ms 17 गुणाः ] S Pi
ed Pii

ed ; om. BhTed Xuán (68a
15 ) 17 उÂपĭास् ] Spc Pi

ed Pii
ed ;

correction in Sac marked by Bhan
12 18 यत एव याŀशाĬा तेषां भावÖतत एव ताŀशाē तेषां पुनरभाव इित ] em. ;

यत एव ताŀशाĬा… ताŀशाē तेषां पुनरभाव इित S Pi
ed Pii

ed ; यत एव याŀशाĬा … तत एव ताŀषाē [sic.] °Bhan
conj. ;

. . . , . . . Zhēn (225c
21 ) 19 तेषां ] S Pi

ed Pii
ed ;

om.BhTed 20 पåरकÐपयेयुः ] Bhan
em. emends on the basis of VySed (=धेतुभेदे ऽिप पåरकÐपयेयुः) as well

as कां कÐपनां कÐपयेयुः Pii
ed p. 194, l.9 ; पåरकÐपेयुः S Pi

ed Pii
ed 28 एकिदđòखे ] S Pi

ed Pii
ed ; . .

Zhēn (२२६अ५ ) 29 तमेवापेàयाÐपीयिस ] S Pi
ed Pii

ed ; अपे±ाÐपी-
यसे Sac Note that Bhan

13 considers प् and the final ए bear traces of correction 30 तīथालातम् ]
Bhan

em. ; तīथाऽलातम् SPi
ed Pii

ed ; तīथा । लातम्Bhan
ms 30 एकÖयां िदिश दशेाÆतरेÕवनÆतरेषु ] Pi

ed Pii
ed S ;

एकÖयािÆदशी ° Bhan
ms ; ȓོགས་གཤན་ཅིག་Ɂ་ (* एकÖयां िदिश दशेाÆतरेषु Bhan

* ) ; Bhan
13 notes that (=द-े

शाÆतरेÕवनÆतरेषु) is omitted in Xuán (68b
6 ) 30 िनरÆतरम् ] S Pi

ed Pii
ed ; འདབ་ཆགས་པར BhTed * िवहďमम्

Bhan
* (The Tibetan rendition, as noted in the apparatus to our Tibetan edition, of this term, is

startling and deserves further investigation )
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दीघªिमित ÿतीयते सवªतो ŀÔयमानं मÁडलिमित । न तु खलु जाÂयÆतरमिÖत संÖथानम् । 31

AKBhSkt 4.3c
i

यिद िह Öयात्

िमां ात ् 33 [3ci]

च±ुषािप ŀÕěा दीघªिमÂयवसीयते कायेिÆþयेणािप ÖपृÕěेित ĬाËयामÖय úहणं ÿाÈनुयात् ।
न च łपायतनÖय ĬाËयां úहणमिÖत । यथा वा ÖÿĶÓये दीघाªिदúहणं तथा वण¥ संभा- 35

Óयताम् । Öमृितमाýं तý ÖÿĶÓयसाहचयाªĩवित । स तु साहचयाªĩवित न तु सा±ाÄúह-
णम् । यथािČłपं ŀÕěा तÖयोÕणतायाः Öमृितभªवित पुÕपगÆधं च ŅाÂवा तĬणª इित । युĉ- 37

मýाÓयिभचारÂवादÆयेनाÆयÖय Öमरणं न तु िकिĖÂÖÿĶÓयं ċिचत् संÖथाने िनयतं यतÖत-
ý Öमरणं िनयमेन Öयात् । अथासÂयिप साहचयªिनयमे Öयात् । वण¥ ऽिप Öयात् वणªवĬा 39

संÖथाने ऽÈयिनयमेन Öयात् । नचैवं भवित । अयुĉमÖय ÖÿĶÓयाÂÖमरणम् । िचýाÖतरणे
वानेकसंÖथानदशªनाĨहóनामैकदÔेयं ÿाÈनुयात् । तēायुĉं वणªवत् । तÖमाĭािÖत þÓयतः सं- 41

Öथानम् । यēािप िकिĖत् सÿितघं łपमिÖत तदवÔयं परमाणौ िवīते ।

AKBhSkt 4.3c
ii

न चाणौ तत ् 43 [3cii]

33 िमां ात ]् S Pi
ed Pii

ed ; Zhēn (226a
12 ) : . .

36 ° याĩ ° ] Pi
ed Pii

ed ; ° यात् भ ° S

31 जाÂयÆतरम् ] S Pi
ed Pii

ed ; Ȅས་ɖ་གཞན་ BhTed (=* þÓयाÆतरम् Bhan
* ) 34 च±ुषािप ŀÕěा ] em. ; च±ुषािप

िह ŀÕěा Bhan
ms =མིག་གིས་མཐོང་ན་ཡང་ BhTed ; च±ुषा िह ŀÕěा SPi

ed Pii
ed 34 ĬाËयाम् ] S Pi

ed Pii
ed ; དབང་པོ་

གཉིས་Ȇིས་ (=* ĬाËयािमिÆþयाËयाम् Bhan
* ) 35 यथा वा ] S Pi

ed Pii
ed ; Zhēn (226a

15 ) inserts .

before this phrase 36 स तु साहचयाªĩवित ] Pi
ed Pii

ed ; न तु S ; om. Bhan
em.

FTib
tr BhTed Zhēn (226a

18 ) (68b
12 ) 37 यथािČłपं ] Bhan

em. ; यथा ऽिČłपं Pi
ed Pii

ed S 38 ÖÿĶÓयं ] Pi
ed Pii

ed ;
ÿĶÓयं S 40 नचैवं भवित ] Pi

ed Pii
ed S ; དེ་Ǵ་ཡང་མ་ཡིན་པས་ BhTed (=* न चैवं भवतीÂय् Bhan

* ) 40 िचýाÖत-
रणे ] Pi

ed Pii
ed Spc (Bhan

14 notes the correction citrāstar[a]ṇe without providing his interpretation of
the state ante correctionem) ; 99 Zhēn (226a

26 )—note that we have found no
indicator as to what the symbol ‘9’ refers to, here 41 वानेकसंÖथानदशªनाद् ] conj.F32.2

tr (Dr. Kikuya

kindly explained that Ftr professes to emend ‘in accordance with the Chinese translation’ ) Bhan
conj.

Bhangrounds his conjecture on the majority principle with reference to an absence of वणª in དȕིབས་ɖ་
མ་Ǻང་བའི་ȓིར་ BhTed as well as its absence in Zhēn (226a

27 ) and Xuán (226a
27 ) ;

वानेकवÁणªसंÖथानदशªनाद् S ; वाऽनेकवणªसंÖथाने दशªनाद् Pi
ed Pii

ed 41 बहóनामैकदÔेयं ÿाÈनुयात् ] Pi
ed Pii

ed ; बहó-
नांमैकदÔेयं ÿाÈनुयात् S ; Xuán (68b

20 ) Zhēn (226a
27 ) 41 तÖमान् ]

Pi
ed Pii

ed S ; note that Bhan rectifies तÖभान् in Pii
ed that was probably based on a unique misprint

particular to his specific volume 43 न चाणौ तत ]् Pi
ed Pii

ed S ; om. Zhēn (226b
1 )
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न च संÖथानं परमाणौ िवīते दीघाªिद । तÖमाĨहòÕवेव तथा संिनिवĶषेु दीघाªिदÿ²िĮः ।
45 अथ मतं संÖथानपरमाणव एव तथा संिनिवĶा दीघाªिदसं²ां लभÆत इित । सो ऽयं केवलः प-

±पातÖतेषामिसĦÂवात् । िसĦÖवल±ाणानां िह तेषां संचयो युºयते । न च संÖथानावयवानां
47 वणाªिदवत् Öवभावः िसĦ इित कुत एषां संचयः । य°िहª वणªĲािभĭो भवित संÖथानं

च िभĭं ŀÔयते मृĩाजनानाम् । ननु चोĉं यथा कृÂवा वण¥दीघाªिदसं²ा ÿ²Èयते । यथा
49 िपपीिलकादीनामभेदे पि·ĉचøादीनां भेदः ÿ²ायते तथा संÖथानÖयािप । य°िहª तमिस द-ू

राĬा वणªमपÔयÆतः ÖथाÁवादीनां द¶ैयाªदीिन पÔयिÆत वणªमेव ते तýाÓयĉं ŀÕěा दीघाªिदप-
51 åरकÐपं कुवªिÆत । पि·ĉसेनापåरकÐपवत् । इÂथं चैतदवेम् । यÂकदािचदिनधाªयªमाणपåर¸छेदं

संघातमाýमÓयĉं ŀÔयते िकमÈयेतिदित । अथेदानé कायÖय गितं िनराकृÂय संÖथानं च तý
53 भवÆतः सौýािÆतकाः कां कायिव²िĮं ÿ²पयिÆत । संÖथानमेव िह ते कायिव²िĮं ÿ²पयिÆत ।

न तु पुनþªÓयतः । तां च ÿ²पयÆतः कथं कायकमª ÿ²पयिÆत । कायािधķानं कमª कायक-
55 मª या चेतना कायÖय तý तý ÿणेýी । एवं वाđनÖकमªणी अिप यथायोगं वेिदतÓये । य°िहª

`चेतना कमª चेतियÂवा चेÂयुĉम् । संकÐपचेतना पूव« भवÂयेवं चैवं च कåरÕयामीित । तथा चे-
57 तियÂवा पĲात् िøया चेतनोÂपīते । यया कायः ÿेयªते सा ऽसौ चेतियÂवा कम¥Âयु¸यते । एवं

तिहª िव²ÈÂयभावादिव²िĮरिप कामावचरी नाÖतीित महाÆतो दोषा अनुषºयÆते । अनुषďा-
59 नां पुनः ÿÂयनुषďा भिवÕयिÆत । यिद तÖमादवे कायकमªसंशिÊदताēेतनािवशेषादिव²िĮः

44 बहòÕव् ] Bhan
14 suggests that बहòÕव् tacitly implies the immediately preceding संÖथानपरमाणुषु

44 दीघाªिदÿ²िĮः ] S Pi
ed Pii

ed ; རིང་པོ་ལ་སོགས་པ་འདོགས་པར་ཟད་དོ་ (note that ཟད་ should be replaced by

མཛད་, ÿ²िĮ being rendered by འདོགས་པར་མཛད་པ་) BhTed 45 दीघाªिदसं²ां लभÆत इित ] S Pi
ed Pii

ed ; རིང་
པོ་ལ་སོགས་པར་ P [པའི་D ] མིང་འདོགས་པར་ (=* दीघाªिदसं²ां ÿ²ÈयÆत इित Bhan

* ). Bhan
15 appears to deem Yaśomi-

tra’s दीघाªिदसं²ा भविÆत / རིང་པོ་ལ་སོགས་པའི་མིང་འདོགས་ཏེ་ to be a direct quote from the ° bhāṣya, with

the following segment as associated commentary: न िह … तां सं²ामुपलÊधुमहªतीÂयिभÿायः. 46 युºयते ]
Pi

ed Pii
ed ; युºयेत् S ; युºयेत Bhan

conj. (bases this conjecture on ɒང་བར་འʀར་ in BhTed . Note that we

regard his suggestion of ‘yuiyeta’ as inadvertent misrendition of ‘yujyeta’ ). 46 न च संÖथानावय-
वानां वणाªिदवत् Öवभावः िसĦ इित ] S Pi

ed Pii
ed ; དȕིབས་Ȇི་ཡན་ལར་ǹམས་ནི … རང་གི་ངོ་བོར་ʁབ་བ་ཡང་མེད་ན་ (=* न

च संÖथानावयवा … Öवभावतः िसĦा इित). 48 यथा कृÂवा वण¥ ] Pi
ed Pii

ed ; यथा कृÂवा वÁण¥ ; ཇི་Ǵར་གནས་པར་
ʀར་པའི་ཁ་དོག་ལ་ BhTed (=* यथा संिनिवĶवण¥ Bhan

* FTib
tr ). Bhan

15 noted the discrepancy between the attesta-

tions to यथा संिनिवÕतवण¥ and यथा कृÂवा वण¥ as noted in the apparatus in VySed below ; ,
Zhēn (226b

7 ) ; Xuán (68c
1 ) 48 ÿ²Èयते ] S Pi

ed Pii
ed Bhan

15 (we fail to comprehend
why Bhan

15 here appears to emphasize an uncontested reading ) 48 । ] S Bhan
15 ; om. Pi

ed Pii
ed 48

यथा ] यथा Bhan
ms emendation suggested also on Bhan

15 ’s reading of Wed ; तथा च S Pi
ed Pii

ed 49 िप-
पीिलकादीनाम् ] Pi

ed Pii
ed ; िपपीलीकादीनांम् S 49 पि·ĉचøादीनां ] S Pi

ed Pii
ed Zhēn (226b

9 )Xuán (68c
1 ) ;

पि·ĉ om. BhTed ; འཁོར་ལོ་དང་Ȕེང་བ་ལ་སོགས་པ་ (cited in Bhan
15 as “འཁོར་རོ་དང་Ȕིང་ [miscopy of ‘Ȕེང་’ ]”

(=*चøप·³Âयादीनां Bhan
* ) 49 ÿ²ायते ] S Pi

ed Pii
ed ; འདོགས་པ་ BhTed (=* ÿ²ÈयतBेhan

* ) 49 तमिस ]
Bhan

ms (=VySed ) F32.7
tr ŚedHind ; तमिप Pi

ed Pii
ed 51 इÂथं चैतदवेम् ] Pi

ed Pii
ed ; इÂथं चैतदवें S ; अवÔयं

चैतदवेम् Bhan
conj. (ostensibly based on དེ་ནི་གདོན་མི་ཟ་བར་ད་ེǴར་ཤེས་པར་ȕ་ǵ་ེ) BhTed , Xuán (68c

7 ),

Zhēn (226b
13 ) 51 अिनधाªयªमाण ° ] Pi

ed Pii
ed ; अिनĦाªयªमाणं 52 िकमÈयेतिदित ] S Pi

ed Pii
ed ;

om. BhTed ZhēnXuán 52 इदानé ] Pi
ed Pii

ed S Bhan
16 notes a correction of the final अ±र in S 52 त-

ý ] S Pi
ed Pii

ed ; om. BhTed 53 भवÆतः सौýािÆतकाः ] S Pi
ed Pii

ed ; མདོ་Ǹེ་པ་ȉདེ་ǹམས་Ȇི་ɓགས་Ȇིས་ BhTed

55 ÿणेýी ] S Pi
ed Pii

ed ; འȸག་པར་ȕེད་པའི་ BhTed (* ÿवितªनी Bhan
* ) 56 चेÂयुĉं ] S Pi

ed Pii
ed ; चेÂयुĉम्

Bhan
em. 56 चेतना ° ] S Pi

ed Pii
ed ; om. BhTed 56 चैवं ] S Pi

ed Pii
ed ; om. BhTed 57 िøया चेतनो-

Âपīते ] S Pi
ed Pii

ed ; िøयाचेतनोÂपīतेBhan
em. grounds his emendation on (གང་གིས་ɓས་འȸག་པར་ȕེད་པར་)ȕ་

བའི་སེམས་པ་Ƞ་ེབར་འʀར་ཏེ་ =* िøयाचेतनोÂपīते (यया कायः रेयªते । ) Bhan
* , as well as Zhēn (226b

23 )

and Xuán (68c
16 )



174 Doctoral Dissertation, University of Hamburg

Öयात् । िच°ानुपåरवितªनी ÖयाÂसमािहतािव²िĮवनैवं भिवÕयित । चेतनािवशेषेण तदा±ेप-
िवशेषात् । सािप च िव²िĮः सती तदा±ेपे चेतनाया बलं िनभालयते । जडÂवाद् । þÓयमेव तु 61

संÖथानं वैभािषका वणªयिÆत संÖथानािÂमकां तु कायिव²िĮम् ।

AKBhSkt 4.3d

वािविु वािनः ॥ ४.३ ॥ 63

वा³Öवभावो यः शÊदः सैव वािµव²िĮः । अिव²िĮः पूवªमेवोĉा । सािप þÓयतो नाÖतीित
सौýािÆतकाः । अËयुपेÂयाकरणमाýÂवात् । अतीताÆयिप महाभूताÆयुपादाय ÿ²ĮेÖतेषां चा- 65

िवīमानÖवभावÂवाþूपल±णाभावाē । अÖतीित वैभािषकाः । कथं ²ायते ।

63 वािविु] S Pi
ed Pii

ed ; ངག་ǹམ་རིག་ȕེད་འདི་ Bhan
em. BhTed ([°ǹམས་ ° Σ]) ; Bhan

16 suggests

* वािµव²िĮस् सा, noting that his hypothetical reconstruction would defy poetic metre

60 Öयात् ] Pi
ed Pii

ed ; འʊང་བར་ʀར་ན་ཡང་ཅིར་འʀར་ (*उÂपīेत िकं Öयात)् Bhan
* ; Öयात् िकं Öयात् Bhan

16 S 60

िच°ानुपåरवितªनी ] Pi
ed Pii

ed ; िच°ानुपåरवि°ªनी ; སེམས་Ȇི་ǯསེ་ɖ་ཡོངས་ɖ་འȖང་བ PNBhan
16 [°སེམས་Ȇི་ǯསེ་ɖ་

འȖང་བ CD ] BhTed (193b
3 ) 60 समािहतािव²िĮवद् ] Bhan

em. ; समािहतािव²िĮवत् SF36.4
tr ŚedHind ; स-

मािहतिव²िĮवद् Pi
ed Pii

ed 60 चेतनािवशेषेण तदा±ेपिवशेषात् ] S Pi
ed Pii

ed ; ;
Xuán (68c

22 ) 61 सािप ] S ; साऽिप Pi
ed Pii

ed 61 जडÂवाद् ] Pi
ed Pii

ed ; जÂवात्
S 64 सािप ] S Bhan

16 ; सा ऽिप Pi
ed Pii

ed 65 महाभूताÆयुपादाय ] Pi
ed Pii

ed ; महाभूतािÆयउपादाय S
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7.3.3 In the Abhidharmakośavyākhyā

AKVySkt 4.3a

1

न किचदहतेोः [3a]

3 इित । न किचदकÖमािदÂयथªः । उादविदित िवपरीतोपमानम् । यथोाद आÂमलाभल±णः
सहतेुक एव ।

5 नाहतेुकÖतिĬनाशः Öयात् । न चैवं भवित । कथिमÂयाह । िणकानां च बिुशाचषां  आकिको
िवनाशः । तदवेमनुमानापिततो धमªÖवłपिवपयªयः । आकिÖमकः काķादीनां िवनाशः । िवनाशÖवाभाÓयात् ।

7 बुĦõािदिवनाशविदित । युमत इित वैशेिषकः । पवूा  बिुरया बुा उÂपĭया िवनाँयते । अÆया तु बु-
िĦः पूवªया बुĦõा िवनाÔयते । एवं शो ऽिप वा¸यः । आह । न युमतेत ।् कÖमात् । बुोरसमवधानात ्।

9 अयुगपĩावािदÂयथªः । नĻसÆतं नाÔयं हतेुिवªनाशयतीित । कथं गÌयते बुĦõोरसमवधानिमित । अतआह । न िह
सशंयिनयानयोय ुं समवधानिमित िवÖतरः । Öवसंवेīमेतत् । यदा संशय²ानम् । न तदा िनĲय²ानम् । यदा

11 िनĲय²ानम् । न तदा संशय²ानिमित । एवं सखुःखयो रागषेयोासमवधानिमित योºयम् । यथा च िव-
ŁĦयोरसमवधानम् । एवमिवŁĦयोरिप ²ानयोरसमवधानं भवतीित । यदा चिेत िवÖतरः । अथािप समवधानं

13 Öयािदित । तथापटुबुिĦशÊदौ पटू न हाताम ।् दबुªलसमानजातीयÂवात् । न िह दबुªलसमानजातीयो बलवÆतं

2 अहतेोः ] K1 K2 CKo Pa Kypc Wed Śed ; अहोतोः Kyac 3 न किचद ्] Wed ŚVy
ed mssΣ 3

° परीतोपमानम् ] Kpc
2 CKopc PaWed Śed ; ° पåरतोपमानम् K1 Kac

2 Ky ; िवपरातोपमानम् Koac ; पåरतोपमान
Kypc ; पåरतोपमानः Kyac 3 ° लाभल±णः ] Wed Śed ; ° लाभलः ±णः Kpc

2 ; ° लाभलः ±ण K1 Kac
2 CKo ;

° लाभः ल±ण Pa Ky 4 सहतेुक एव ] K1 Kac
2 CKo PaWed Śed ; सहतेुक Kpc

2 ; om. Ky 5 नाह-े
तुक ] नाहतेुक ° C Ko PaWed Śed ; om. K1 K2 Ky 5 तिĬनाशः ° ] CWed Śed ; सिĬनाशः ° K1 K2 Ky ;
तिÄňनाशः Ko ; तिĬनाश Pa 5 °शाच ° ] Wed Śed ; ° शÊदांते ° K1 K2 Ko Ky ; ° शÊदाÖते ° C ;
° शÊदा°े ° Pa 6 ° माना ° ] C Pa KyWed Śed ; ° मान ° K1 K2 ; ° षाना ° Ko 6 ° पिततो ]
K2 CKo Pa KyWed Śed ; ° यिततो K1 6 धमªÖव ° ] KyWed ; धमªः Öव ° K1 K2 CKo Pa Śed 6
° पयªयः ] KyWed Śed ; ° पयªयं K1 K2 CKo ; ° पयªय Pa 7 मत इित ] CKo PaWed ; मÆयत K1 Ky ;
मÆयते K2 ; मत इित Śed 7 वैशेिषकः ] ŚVy

ed ; वैशेिषकाः K1 K2 CKo Pa KyWed 7 पवूा  बिु ° ]
Wed ŚVy

ed mssΣ 7 उर ° ] Kpc
2 CKoWed ; उĭरा ° K1 Ky ; उ°रा ° Kac

2 ; उ°र Śed 7 °या ब-ु
ा ] Wed ŚVy

ed mssΣ K1 K2 CKo Ky ; यो बुĦõा Pa 7 ° पĭया ] CKoWed Śed ; ° उÂपĭा-इ ( ,
163r, l. 13) K1 Kpc

2 correction mark displayed near ‘ĭा’ ; पĭा ° Kpc
2 Ky ; ° पĭयो Pa 7 िवना-

ँयते ] CKo PaWed ; Ôयते K1 Kac
2 ; नÔयते Kpc

2 correction mark displayed near ‘Ôय’ ; िवनाÔयतः
Ky 9 नाÔयं ] K1 CKo Pa KyWed ŚedKpc

2 correction mark displayed near ‘Öय’ ; नाÔयं Kac
2 9

न िह ] CKo Pa KyWed Śed ; न िभ K1 ; अिभ K2 correction mark displayed near ‘अ’ 10 °यंु ]
em.F21.12

tr ; ° युĉ ° C Ko PaWed ŚedKpc
2 correction mark displayed near ‘ĉे’ ; ° युĉे K1 Kac

2 Ky 10
° मेतत् ] K1 K2 CKo PaWed Śed ; ° सतत् Ky 10 संशय ° ] K1 K2 C Pa KyWed Śed ; संशम ° Ko 10
न तदा िन ° ] K2 Wed Śed ; न तद िम ° K1 Cpc Ky ; तद िम ° Cac ; न तदKo ; न तद िन ° Pa 11 सखु ° ]
K2 CKo Pa KyWed Śed ; सुखः K1 12 ° धानं ] CKo Kpc

2 PaWed Śed ; ° धारं K1 Kac
2 ; धार Ky 13

तथापटु ° ] Kpc
2 CKo Pa KyWed ŚVy

ed ; तथाÈपयटु ° K1 ; तथाÈययटु ° Kac
2 13 पटू ] K2 CWed ŚVy

ed ;

पठुK1 Ko ; पटु Pa Ky 13 हाताम ]् Wed ŚVy
ed ; िह Öयाताम् K1 K2 CKo Papc ; िह Öयांताम् Paac ; िह-

Öथानां Ky 13 ° मानजातीयÂवात् ] K1 K2 CKo Pa Kypc Wed Śed ; ° मानुजातीयाÂवात् Kyac 13 ° दबुªल ° ]
K1 K2 CKo PaWed Śed ; ° तुāल ° Ky 13 ° जातीयो ] CKyWed ; ° जातीयौ K1 K2 Ko Pa Śed 13
° वÆतं ] CKoWed Śed ; ° वÆतौ K1 K2 ; ° वतं Pa ; ° वÆत Ky



176 Doctoral Dissertation, University of Hamburg

िहसंÆŀĶः । असमानÖतु दबुªलोऽिप िहÖंयात् । तīथा उदकं तेजः । यो ऽचषामवानहेभावािदितित ।
अवानहेभावाĩावानां िवनाश इित ÖथिवरवसुबÆधुÿभृितिभरयं हतेुŁĉः । स चायुः । न भावः का- 15

रणं भिवतमुहतीित । धमा धम वशािेत वैशेिषकः । तं ÿÂयाह । न चाुादिवनाशहेोिरित । उÂपादिव-
नाशहÂेवोरधमªÖय ।ण एवण इित । मु´ये ±णे । नौपचाåरके ±ण इÂयथªः । अथवाण एव ण इित । ±णे ±ण 17

एवेÂयथªः । विृलाभूितबौ वृि°लाभो वृि°ÿितबÆधĲ णे णे भिवत ुं नाहतः । कथं कृÂवा । यÖयािचªष
उÂप°ावनुúहो भवित चैýÖय मैýÖय वा । तÖय धमª उपलÊधवृि°ः तदÂुपादयतीÂयेवमुÂपादहतेुिवªनाशहतेुरिप । 19

यिद तिĬनाशÖतÖयानुúहं करोÂयÆधकारावÖथायाम् । एवमधमōऽिप । यÖयािचªŁÂप°ावपकारो भवित । तÖया-
धमō लÊधवृि°ÖतदÂुपादयित । िवनाशहतेुरिप । यिद तिĬनाशÖतÖयाÈयपकारं करोÂयÆधकारावÖथायाम् । इित 21

तयोवृªि°लाभादिचªषामुÂपि°भªवित । न च वृि°लाभं तयोरÿितबÅय ताËयामवे तिÖमĭेव ±णे तेषां िवनाश
इित । ±णे ±णे वृि°लाभÿितबÆधौ न Ĭयोयुªºयेते । शषै कारणपिरक इित िवÖतरः । धमाªधमªिवनाश 23

इित कारणपåरकÐपः सवऽ सृंत े Ĭõणुकादौ अिनÂयेषु łपािदषु कमªिण च श³यते कतुªम् । अतो न वĉÓय-
मेतत् । अिČसंयोगाÂकाķादीनां िवनाश इÂयेवमािद । ततĲ सवªसंÖकृतÖय ±िणकिसिĦः । धमाªधमªयोÖतिĬ- 25

नाशकारणाÆतरानपे±Âवािदलं िववादने ।

14 िहसंन् ] K1 CKo PaWed Śed ; िहसंन K2 Ky 14 दबुªलोऽिप ] K1 K2 CKo PaWed Śed ; दबुªलीिप
Ky 14 िहÖंयात् ] Wed Śed ; िहÖयात् K1 K2 CKo Pa Ky 14 अचषाम ]् Kac

2 Ko C Pa Ky Śed ;
अिचªषम् Kpc

2 Wed ; अÎēªयाम् K1 14 ° वान ° ] K1 K2 CWed Śed ; ° वÖथानं Ko Pa Ky 14
इित ] Σ ; om. Ky 15 अवानहेभावा ] K1 K2 CKo PaWed Śed ; om. Ky 15 भावानां ]
K2 CKo Pa ŚedWed ; भावाना K1 ; भावोनाKy 15 Öथिवर ° ] Wed ŚVy

ed mssΣ 15 ° वसुबÆधु ° ]
C PaWed ŚVy

ed ; ° बÆधु ° K1 K2 Ky ; ° बÆध ° Ko 15 हतेुŁĉः ] K2 CKo PaWed Śed ; हýेŁĉ K1 ;
हýेŁĉ Ky 15 भावः ] K1 K2 CKo PaWed Śed ; ĻभावKy 16 ° इित ] Note that Śed, contrary
to his previously upheld convention, here does not mark इित as part of the root-text. 16
° वशाद ्] CKo Pa KyWed Śed ; ° िवशाद् K1 K2 correction mark displayed near ‘शा’ 16 वैशेिषकः ]
Wed ŚVy

ed mssΣ 16 ° हेो ° ] K2 CWed ŚVy
ed ; ° हतेो ° K1 Ky ; ° हÂेवािन ° Ko ; ° हÂेवाåर ° Pa 17

° हÂेवोर ° ] K1 K2 CKo Papc KyWed Śed ; Âद् हÂेवौर ° Paac 17 एव ] WBh
ed ŚBh

ed mssΣ ; अÊसेÆत् इन् आ´Ëह
(Pi

ed Pii
ed ) 17 ण ] Wed Śed ; ±णे K1 K2 CKo Pa Ky 17 इित ] K1 K2 Wed Śed ; om. CKoKy

17 मु´ये ] K2 CKyWed Śed ; मु´यै K1 Ko Pa 17 नौप ° ] K1 C Pa KyWed Śed ; औप ° K2 ; णौप °
Ko 17 ±णे ±ण ] C PaWed Śed ; ±णे K1 K2 Ko Ky 18 णे णे भिवत ुं नाहतः ] Wed ŚVy

ed mssΣ 18
नाहतः ] K1 K2 CKo PaWed Śed ; नाहªत Kypc ; मनाथªत Kyac 18 ° अिचªष ] K1 K2 CWed ; ° अिचªषः
Ko Pa Śed ; ° अिचª.यःKy 19 उÂप°ावनुúहो ] CKyWed Śed ; ° उÂप°ावŁúहोK1 K2 Ko correction mark
displayed near ‘Ł’ ; उÂप°े िवŁúहो Pa 19 मैýÖय ] K1 K2 C Pa KyWed Śed ; चैýÖयKo 19 ° लÊध ° ]
Wed Śed ; ° लिÊधदरु् ° C K1 Pa Ky K2 correction mark displayed near ‘दरु्’ ; ° लिÊधदरु् Ko 19 ° यती ° ]
CKo Pa KyWed ; यती K1 K2 correction mark displayed near ‘ित’ 19 ° हतेुिवª ° ] K2 Wed ; ° हतेुः ।
िव CKo Pa Śed ; ° हतेुिव ° K1 Ky 20 ° ŁÂप°ा ° ] KoWed Śed ; ° उÂप°ा ° K1 K2 Pa ; ° ŁÂपĭ °Ky
21 लÊध ° ] Wed Śed ; ° लिÊध ° K1 Kac

2 Ko Pa Ky ; ° पलिÊध ° Kpc
2 21 उÂपादयित ] em.F21.15

tr ; उÂप-
दयित Σ 21 ° प ° ] K2 CKo PaWed Śed ; ° य ° K1 Ky 22 ° Ëयाम् ] K1 Kpc

2 CKo Pa KyWed Śed ;
° Ëयांम् Kac

2 23 युºयेते ] CWed Śed ; युºयते K1 K2 Ko Pa Ky 23 चषै ] CKo PaWed ŚedKac
2 ; चैषª

K1 Ky ; चैषःKpc
2 23 °कारण ° ] K1 K2 C Pa KyWed Śed ; ° कारेण ° Ko 23 धमाªध ° ] KyWed Śed ;

धमाªदध ° K1 K2 CKo ; धमाªदधे ° Pa 24 ° कÐपः ] Wed ; ° कÐप इित K1 K2 CKo Pa Ky Śed 24
सृंते ] CKoWed Śed ; कृते K1 K2 Pa ; सÖकृते Ky 24 Ĭõणु ° ] Wed ; īणु ° K1 ; īणु ° K2 ;
om. CKoKyŚed ; īंड ° Pa 24 कमªिण ] CKo PaWed Śed ; कमªिन K1 Ky ; ° कमª K2 24 अतो ]
K1 K2 C Pa KyWed Śed ; अताKo 25 ° िसिĦः ] Wed Śed ; ° िसिĦK1 K2 CKo Pa Ky 26 ° कारणा ° ]
Kpc

2 CKo PaWed Śed ; ° कारशा ° K1 Kac
2 26 ° पे± ° ] PaWed Śed ; ° येàय ° K1 Kac

2 Ko Ky ; ° पेàय °
Kpc

2 C
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27 तत एव ताशािेत । यिद अिČसयंोगः Ôयामतां घटÖय िनवÂयª रĉतां जनयित । स एव रĉतां िनवÂयª रĉतरतां
जनयतीित कÐÈयते । हतेुरेव िवनाशकः Öयात् । अथ ºवालानां ±िणकÂवादÆयÖतÂसंयोगो जनकोऽÆयोऽिप

29 िवनाशक इित कÐÈयते । हÂेविविशĶो िवनाशकः Öयात् । न च युिमित सवªम् । ालारषे ु च तावतेभु-े
दऽेिप पिरकनां पिरकययेःु वैशेिषकाः । ±िणकÂवात् । ºवालानामÆया जिनकाः । अÆया िवनािशका इित ।

31 ारयावूिमसबंापुाकजिवशषेोौ कां कनां कययेःु । न िह तेषां ±ारादयः ±िणकाः । तý हतेुरेव
िवनाशकः Öयात् । यह आप इित िवÖतरः । यīिČसंयोगेऽÈयापो न िवनाÔयÆते । कथं ता पः ामानाः

33 ीय इÂयिभÿायः । तजेोधातिुमित । तदिविनभाªगसंवधªनम् । य ूभावादपां सहंातः ामामो जायत इित ।
कारणिवशेषात् कायªिवशेष इित । ±ाम±ामतरो जायते । यावदितामतां गतोऽÆते न पनुः सतंान ं सतंनोित ।

35 काय करोित न Âवभावं करोतीÂयथªः । भगंरुािदित िवÖतरः । भंगशीलÂवायं िवनँयोऽÆयेनाजिनता
िवनाशाः । स उमाऽात ्एक±णलÊधाÂमानो भवÆतो िवनँयि । तणृालाविदित । यथा तृणºवा-

27 ताशाे ° ] K1 K2 CKo PaWed Śed ; ताŀशाः Ĭे °Ky 27 यिद ] Wed ; om. K1 K2 CKoPaKyŚed

27 ° योगः ] CKo PaWed Śed ; ° योगŀ K1 K2 Ky 27 Ôयामतां ] CKo PaWed Śed ; Ôयामती
Ky K1 K2 correction mark displayed near ‘ती’ 27 घट ° ] Wed Śed ; ° पट ° K1 C Pa ; ° पट °
K2 correction mark displayed near ‘प’ ; ° पठ ° Ko Ky 27 िनवÂयª ] Wed Śed ; िनवृª°ाª K1 Ky ;
िनवृ°ौ K2 ; िनवृªÂयª C ; िनवृÂय Ko Pa 27 रĉतां ] CKoWed ŚedKpc

2 ; रĉती K1 Ky ; रĉतé
Kac

2 27 एव ] Wed Śed ; एव यिद K1 K2 CKo Pa Ky 27 िनवÂयª ] K1 K2 C Pa KyWed Śed ; िन-
वÂÆयª Ko 27 रĉतरतां ] CKyWed Śed ; रĉ°ां K1 K2 Ko Pa 28 कÐÈयते ] K2 CKo PaWed Śed ;
कÐÈयÆते K1 ; कÐÈयेते Ky 28 ±िणक ° ] K2 CKo PaWed Śed ; ±िषक ° K1 ; ±िसक Ky 29
िवनाशक ] K1 K2 CWed Śed ; िवनाश Ko Pa Ky 29 हÂेविविशĶो ° ] C PaWed Śed ; हतेोरिविश-
Ķो ° K1 K2 ; हÂेविविशķो Ko ; हतेोिविशĶो Ky 29 सवªम् ] Wed Śed ; सÓवª K1 K2 CKo Pa Ky
30 पिरकययेःु ] K1 K2 CKo PaWed Śed ; पåरकÐपिययुः Ky 30 वैशेिषकाः ] Wed ŚBh

ed mssΣ 30
±िणकÂवात् ] K2 Cpc Ko Pa KyWed Śed ; ° ±िणकÂवात K1 ; ±िणकाः । ±िणकÂवात् Cac 31 ार ° ]
K1 CKo Pa KyWed Śed ; ±ारं K2 31 °सबंा ° ] K1 K2 CKo PaWed Śed ; ° सÂवधा °Ky 31
° पाकज ° ] Kopc KyWed Śed ; ° पाकजं K1 K2 CKoac Pa 31 कययेःु ] K2 CKo Pa KyWed Śed ;
कÐपयेयु K1 32 आप ] CKo Pa KyWed Śed ; आय K1 K2 32 यī ° ] CKo Pa KyWed Śed ; यद °
K1 K2 32 संयोगेऽÈयापो ] Wed Śed ; ° संयोगेÍयªयो K1 K2 ; ° संयोगोÈयाªपो Cpc ; ° संयोगेऽÈयाªपो Cac ;
° संयोगेऽÈययो Ko ; ° संयोगेÿाªयो Pa Ky 32 कथं ] K1 K2 CKo PaWed Śed ; कथ Ky 32 ता पः ]
CKo PaWed Śed ; तĈाªपठे K1 Kac

2 Ky ; तĈाªः पठे Kpc
2 32 ा ° ] K1 Kac

2 CKo Ky ° संयोगेऽÈययो
Wed Śed ; पाĝ ° Kpc

2 33 ° ÿायः ] Kpc
2 C Pa Ko KyWed Śed ; ÿाचः K1 Kac

2 33 °धातमु ]् em.F21.17
tr

(based on the wording in the AKBh ) ; धातुåर CK1 K2 Ko Ky PaWed Śed 33 ° िनभाªग ° ]
K1 K2 CKo PaWed Śed ; ° िनभाग °Ky 33 ° संवधª ] Wed Śed ; ° संव°ª K1 K2 CKo Pa Ky 33 ° पां ]
CKo PaWed Śed ; ° यांK1 K2 Ky 33 सहंातः ] CKo PaWed ; संघातः Śed ; हातःK1 K2 Ky 33 ा-
मामो ] CKo PaWed ; ±ात±ामो K1 K2 Ky 33 जायत ] CKo Pa KyWed ; ±ायत K1 ; ±ीयत K2

34 ° कायª ° ] K1 K2 CKo PaWed Śed ; ° काय °Ky 34 ±ाम±ा ° ] CKo PaWed ŚedK1 Kac
2 KyWed Śed ;

±ामः ±ा ° Kpc
2 34 जायते ] K1 CKo PaWed Śed ; ±ीयते K2 ; ±ायते Ky 34 अित ° ] Wed Śed ;

अिभ ° K1 K2 CKo Pa Ky 34 गतोऽÆते ] CKo PaWed Śed ; गतौ ऽÆते K1 Ky ; हòतौ ␣ ते K2 34
न ] K1 K2 CKo PaWed Śed ; नः Ky 34 सतंनोित ] KyWed ; सÆततो इित K1 Kpc

2 Pa ; सÆतते इित
Kac

2 ; सÆतता इित C ; सÆततो इित Ko ; सनोतीित Śed 35 काय ] K2 CKo PaWed Śed ; कायª K1 Ky
35 करोित ] Wed ŚVy

ed mssΣ 35 Âवभावं ] CKo PaWed ; Âयभावं ° K1 K2 ; Âयभाव Ky 35 भगंरु ° ]
CKo K2 PaWed ; भुďò ªर ° K1 Ky 35 ° शीलÂवा ° ] K1 K2 CKopc Pa KyWed Śed ; ° णी(?)लÂवा °
Koac 35 ° जिनता ] Wed Śed ; ° जिनत K1 K2 CKo Pa Ky 36 िवनाशाः ] K1 K2 CKo PaWed Śed ;
िवनाशा Ky 36 ° ±ण ° ] KoWed Śed ; ° ल±ण ° K1 K2 C Pa Ky 36 °आÂमानो ] CKo PaWed ;
°आÂमाना K1 K2 Ky 36 ° नँयि ° ] Cpc Ko PaWed Śed ; ° नÔयÆतो ° K1 K2 Cac Ky 36 तणृाला ° ]
Kpc

2 CKo PaWed Śed ; तृमºवा ° K1 Kac
2 Ky
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लायाः ±िणकÂवेऽिप दशेारषे ु िनररोौ गिभमानः । तृणं दहÆती ºवाला ग¸छतीित । तĬत् । साधनं 37

च । अिवīमानगतयो दशेाÆतरे िनरÆतरमुÂपīमाना łपादयो भावाः । ±िणकÂवा°ृणºवालावत् । संान ं का-
यिविĮåरित वैभािषकवचनम् । एकिदखु इित । एकािदđòखमÖयेित एकिदखुम ।् तिÖमन् । भयूिस बहòतरे । 39

एवं सव िमित । ऊÅव¨किदđòखे भूयिस उÂपĭ उĭतिमित ÿ²Èयते । अधो भूयÖयवनतिमित । एषा िदक् । तथा
अलातिमित । न िसंानम ।् वणªúहणापे±úहणÂवादलातचøविदित । अथवा न þÓयसÂसंÖथानम् । अÆय- 41

łपúहणापे±úहणÂवाĦाÆयरािशविदित ।

AKVySkt 4.3c
i

ााम महणं ूायुािदÂयुĉे वैभािषको āूयात् । न दीघªÂवादःे कायिेÆþयेण úहणं िकं तिहª ÖÿĶÓयावयवेÕवेव 43

तथासंिनिवĶषेु दीघाªिदúहणं भवित । अतो न ĬाËयामÖय úहणं ÿाÈनोतीÂयत इदमु¸यते । यथा वा  इित
िवÖतरः । कोऽथªः ।यथा ेदीघ ĆÖवािदमहणम ।् न च ÖÿĶÓयायतनसगंृहीतं संÖथानम् । तथा वणऽिपसंभा- 45

Óयतां दीघाªिदúहणम् । न च łपायतनसगंृहीतं संÖथानम् । अथाªÆतरभूतं ÖयािदÂयथªः । पुनव¨भािषक आह । -ृ

39 एकिदखु ] Note that the layout in Wed appears to elevate this line to the level of the Abhi-
dharmakośa (cf. Wed ‘s highlighting §3a), although it, in fact, constitutes a segment of the final
section of the commentary to §3b in the Abhidharmakośabhāṣya.
42 ° úहणÂवाद् ° ] CKo PaWed Śed ; ° úहŚed ; Âवात् FTib

tr ; K1 and K2 repeat अलातचø · · · प±ः
úहणÂवाद्

37 ±िणकÂवेऽिप ] K1 K2 CKo KyWed Śed ; ±िणकÂवेित Pa 37 ग ° ] CKo PaWed Śed ; गÌय °
K1 K2 Ky 37 दहÆती ºवाला ग¸छतीित ] conj. (for our reasoning in support of this conjec-
ture, refer to our annotation in the translation) ; दहÆतीित । ºवाला ग¸छÆतीित Σ 38 ° गतयो ]
Wed Śed ; ° गतयोः K1 CKo Pa Ky ; ° गतो K2 38 भावाः ] K1 K2 Wed Śed ; भावा CKo Pa Ky
38 संान ं ] K1 K2 C Pa KyWed Śed ; सÖथानं Ko 39 वैभािषक ] Wed ŚBh

ed mssΣ 39 एकािदđòखम-
Öयेित ] K2 CKo PaWed Śed ; एकािदđò खं मÖयेित K1 ; एकािदđò खं मÖयेते Ky 40 एवं ] Wed Śed ; एकं
K1 K2 CKo Pa Ky 40 ऊÅव¨क ° ] K2 K1 CWed Śed ; उध¥क ° K1 Ky ; उĦ¥क ° Ko Pa 40 उÂपĭ ]
K1 K2 Wed Śed ; उÂपĭे CKo Pa ; om. Ky 40 उĭतम् ] KyWed Śed ; तम् K1 K2 CKo Pa 40
िदक् ] Wed Śed ; िक±ु K1 K2 CKo Pa Ky 40 यथा ] CKo Pa KyWed Śed ; यथा अथो K1 K2 41
न ] K1 K2 CKyWed Śed ; च Ko Pa 41 वणªúहणापे±úहनÂवात् ] em. (for our critical reasoning
underlying this emendation, refer to our annotation in the translation) ; तÄúहणÖय वणªúहणा-
पे±Âवात् FTib

tr ; वणªúहणाÂप±úहणÂवाद् K1 K2 CKo PaWed ; * वणªúहणापे±णात् [=ཁ་དོག་འཛƾན་པ་ལ་Ǵོས་
པའི་ȓིར(་ན་)] WTib

ed ; वणªµ­हणाÂप±पहणÂवाद् Ky 41 þÓयसÂसंÖथानम् ] em. (for our reasoning in sup-

port of this emendation, refer to our annotation in the translation) ; þÓयसंÖथानम्Śed ; þÓयं
संÖथानम् K1 K2 C Pa KyWed ; þÓयसंÖथानंम् Ko 42 ° úहणा ° ] K1 K2 CKo PaWed Śed ; ° úहणात्
Ky 42 ° पे± ° ] em. (for our reasoning in support of this emendation, refer to our annota-
tion to the हतेु of the previous formulation of the syllogism in the translation) FTib

tr ; ° Âप± °
C KoWed Śed ; ° प±ः K1 K2 ; पे±ः Pa ; प± । úहणÂप±úहणÂवादलातचøविदित ॥ अथवा न þÓयं संÖथानं म-
ÆयŁपúहणाÂप± Ky 43 ूायुािद ° ] K1 K2 CKo KyWed Śed ; ÿाÈनुती ° Papc ; ÿाÈनोती ° Paac 43
इÂयुĉे ] K1 Kac

2 CKo Papc KyWed Śed ; इÂयुĉेः Kpc
2 Paac 43 ° िþयेण ] CKo PaWed Śed ; िþये

K1 K2 ; िÆþयेन Ky 43 ÖÿĶÓयावयवेÕवेव ] CWed ŚVy
ed ; ÖÿĶवे K1 K2 Ky ; ÖÿĶÓयावयवÕवेव Ko ; Öप-

ĶÓयावयवेÕवेव Pa 44 भवित । अतो ] K2 KoWed Śed ; भवÖयतो K1 CKy ; बĽÂयतो Pa 44 ° ÈनोतीÂयत ]
CKpc

2 Ko Pa KyWed ; ° ÈनोितÂयतK1 Kac
2 ; ° Èनोित । अत Śed 44 वा ] C PaWed Śed ; om. K1 K2 Ky

44  ] K1 K2 CKo KyWed Śed ; ÖपटाÓय Pa 45 े] K1 K2 CKo KyWed Śed ; ÖपĶÓये Pa
45 ° ĆÖव ° ] Wed ŚBh

ed mssΣ 45 ÖÿĶÓयायतन ° ] CKoWed Śed ; ° ÖÿĶÓयायतेन ° K1 K2 Ky ; ÖपĶ-
Óयायतन ° Papc ; ÖÿĶÓयायतने Paac 45 ° गृहीतं ] K2 CKo Pa KyWed Śed ; ° गृहीत¤ K1 45 वणऽिप ]
K1 K2 CKo Pa Kypc Wed Śed ; वœ¥िप Kyac 46 ° गृहीतं सं ° ] CKo PaWed ; ° गृहीतसं ° K1 K2 Ky Śed

46 अथाª ° ] CKo PaWed Śed ; अथा ° K1 K2 Ky 46 अथªः ] K2 CKo Pa KyWed Śed ; अथ«ःK1 46
वैभािषक ] K2 CKo PaWed ŚBh

ed ; भािषक K1 ; वभािषक Ky
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47 ितमाऽं तऽ इित िवÖतरः ।िृतमाऽं तऽ संÖथाने ।शसाहचया ̧ ¹लàणÂवािदिभः Öपश¨ः सहचरभावात् । न त ु
सााहणं दीघाªिदसंÖथानÖय । यथािपं ा ताेता िृतभ वित । साहचयाªत् । पु च चंपकÖय च

49 गं याा तणऽिप िृतः साहचया त ।् आह । युमऽिेत िवÖतरः । युमऽाČाविभचाराÕणतायाĲ वणªÖय
च ।अनेारणमिČłपेणोÕणतायाः । पुÕपगÆधेन च तĬणªÖय । न त ु किचिदित िवÖतरः । न त ु किचं

51 ĴàणÂवािद िचदिप संान े दीघाªदौ िनयतम ।् यतऽ संÖथाने ÖÿĶÓयं ÖपृÕěा रणं िनयमेन Öयात् । यý
ĻिČłपं तý तदÕुणतया भिवतÓयम् । यý च चÌपकगÆधÖतý तþूपेण भिवतÓयम् । न तु यý ĴàणÂवं क-

53 कª शÂवं वा तý दीघªÂवेन ĆÖवÂवेन वा भिवतÓयम् । तÖमा°दÕुणताłपयोिनªयमेन युºयते । संÖथाने तु िनयमेन
Öमरणं न ÿाÈनोित । तथा सिप साहचय िनयमे ÖÿĶÓयसंÖथानयोः संान े रणं िनयमने ात ्। वणऽिप

55 ारणं िनयमेनेित वतªते । तदवें ÖÿĶÓयं ÖपृÕěा ÖमरेिदÂयथªः । अथािनयमेन वणªÖमरणं भवित वण वा

47 िृतमाऽं तऽ ] Wed ŚVy
ed mssΣ 47 संÖथाने ] K1 K2 CKo PaWed Śed ; संÖथानं Ky 47 -

शसाहचया त ]् K1 K2 Wed ; ससाहचयाªत् C ; साहचयाªत् Ko Pa Ky 47 Öपश¨ः ] Wed Śed ; Öपश¥
K1 K2 CKo Pa Ky 47 ° भावात् ] Wed ; भावात् भवित K1 Ky ; भावो भवित K2 ; भावाद् भवित C Śed ;
भावĩवितKo Pa 48 सााद ्° ] CKo PaWed Śed ; Öय±ाद्K1 Kac

2 Ky ; Öय(गा)±ाद्Kpc
2 48 दीघाªिद ° ]

CKpc
2 Ko Pa KyWed Śed ; िदघाªिद ° K1 Kac

2 48 ा ] CKyWed Śed ; ŀĶंK2 ; ŀĶा K1 Ko Pa 48
° तायाः ] Kac

2 CWed Śed ; ° ŁŁÕणतायाःK1 Kpc
2 ; ŁÕणतायां Ko Pa ; ° ŁŁÕणतायां Ky 48 साहचयाªत् ]

K1 K2 CKo PaWed Śed ; साहąचयाªत् Ky 48 पु च ] Kpc
2 CKo PaWed ŚBh

ed ; पुÕपÖयचª K1 Kac
2 Ky

48 चंपकÖय च ] Ko PaWed ; चंपकÖयK1 K2 C ; चंपकÖयर् Ky 49 ऽिप ] Wed ŚVy
ed mssΣ 49 िृतः ]

Wed ŚVy
ed ; Öमृित K1 K2 CKo Ky ; Öमृितं Pa 49 °चया त ]् Wed ŚedKpc

2 ; चयाª K1 Kac
2 CKo Pa Ky

49 युमऽे ] K1 K2 CKy ; युĉतýे Ko ; युĉतंýे Pa ; युĉमýे Wed ŚVy
ed mssΣ 49 ° Čाव ° ]

K1 K2 CKo PaWed Śed ; ° úाव °Ky 49 °िभ ° ] K1 K2 C PaWed Śed ; ° ¸यिभ ° Ko Ky 49
°चारा ] K1 K2 CKo PaWed Śed ; ° चारात् Ky 49 उÕणताया ° ] Kpc

2 CKo PaWed Śed ; उषुगाया
K1 Kac

2 Ky 49 वणªÖय ] Wed ; łपÖय K1 K2 CKo Pa Ky Śed 50 ° पेणोÕणतायाः ] CKo PaWed Śed ;
° पेणोÕणतायाK1 K2 ; ° पेणाÕणतायाKy 50 पुÕप ° ] CKo PaWed Śed ; Óयुप ° K1 K2 Ky 50 ° वणªÖय ]
CKoWed Śed ; ° वणªÖया K1 Kpc

2 Pa Ky ; ° वÖमªÖया Kac
2 50 किचद ्] K1 K2 C PaWed Śed ; िकिचद्

Ko ; Wed (=िकिĖत्)ŚedmssΣ 50 °ं ] K1 K2 CKoWed Śed ; ° ÖपĶÓयं Pa Ky 51 * िचदिप ]
FTib

tr (for our reasoning in adopting Funabashi’s suggested emendation of the appended इित consult
the corresponding annotation in the translation ) ; िचिदित Σ 51 संान े] CKo PaWVy

ed Śed ;
° Öथान K1 K2 Ky 51 िनयतम ]् Kpc

2 CKo PaWed Śed ; यचतं K1 Kac
2 Ky 51 यतऽ ] em. (emended

on the basis of the reading given by the AKBh ) ; यýाý Ko ; यतोऽý K1 K2 CKy Pa ŚedWVy
ed

51 संÖथाने ] K1 K2 CKo PaWed Śed ; सÖथाने Ky 51 ÖÿĶÓयं ] K1 K2 CKo KyWed Śed ; Öप-
ĶÓयं Pa 51 रणं ] mssΣ ; समरणम् Wed 51 िनयमेन ] Kpc

2 Ko C PaWed Śed ; िनयंमेन
K1 Kac

2 Ky 51 Öयात् ] Wed ŚBh
ed mssΣ 52 ° łपं ] CKo PaWed Śed ; ° नुप K1 K2 Ky 52 ° उÕण ° ]

CKo PaWed Śed ; ° उÕक ° K1 K2 Ky 52 ° गÆध ° ] K1 K2 CKo PaWed Śed ; ° मÆध °Ky 52 Ĵ-
àणÂवं ] Kpc

2 CKo PaWed Śed ; Ĵ±ऽÂव K1 Ky ; Ĵ±ऽÂव Kac
2 53 ° शÂवं ] K2 CKo PaWed Śed ;

° शÂव K1 ; ° शÂवा Ky 53 ĆÖवÂवेन ] Wed Śed ; om. K1 K2 CKoPaKy 53 तÖमा°द् ° ]
K1 K2 CKo PaWed Śed ; तÖमात Ky 53 उÕणताłपयोर् ° ] K2 ŚedWBh

ed ; łपयो K1 CKo Pa Ky 53
° िनयमेन युºयते ] CKo PaWed Śed ; िनयमेनेित Ky ; K1 and K2 omit िनयमेन युºयते · · · ÖयाÂÖमरणं. 53
तु ] K1 K2 Pa ŚedWBh

ed ; न तुCKo ; om. Ky 53 िनयमेन ] K1 K2 CKoWed Śed ; िनयमेPa ; om.
Ky 54 Öमरणं ] K1 K2 C PaWed Śed ; ÖमरनंKo ; om. Ky 54 न ÿाÈनोित ] K1 K2 CKo PaWed Śed ;
om. Ky 54 तथ ° ] तथा ° KoWed ŚedK1 K2 Pa ; अथ ° FTib

tr Funabashi refers to the transmission
in the Abhidharmakośa as well as the congruence betweenअथ and འོན་ཏེ་ ; om. Ky 54 सिप सा-
हचय िनयमे ] K1 K2 CKo PaWed Śed ; om. Ky 54 ÖÿĶÓयसंÖथानयोः ] Wed K1 K2 ; ° ÖÿĶÓयं संÖथानयोः
CKo Śed ; ÖपĶÓयं । संÖथानयोः Pa ; om. Ky 54 संान े रणं िनयमने ात ]् K1 K2 CKo PaWed Śed ;
om. Ky 55 वतªते ] K1 K2 CKo Pa Kypc Wed Śed ; िव°¥ते Kyac 55 ÖÿĶÓयं ] K1 K2 CKoWed Śed ;
ÖपĶÓयं Pa ; ÖÿÓयं Ky
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संानऽेिनयमने ात ्। दीघ¥ ĆÖविमित । ĆÖवे दीघªिमित । िकंकारणम् । वण¥ Ļिनयमेन Öमरणं भवित
ÖÿĶÓयात् । कदािचþĉे पीतिमित पीते रĉिमित । न चवैं भवित । कथमेवं न भवित । यथा वण¥ संÖमरणं न 57

िनयमेन भवित । तथा संÖथानऽेÈयिनयमेनेित । िकं तिहª । वण¥ Öमरणं न िनयमेन भवित । संÖथाने पुनिनª-
यमेनेÂययुĉमÖय संÖथानÖय ÖÿĶÓयाÂÖमरणम् । कथं तिहª दीघªबुिĦĆªÖवबुिĦवाª भवित । उĉमेतत् । एक- 59

िदđòखे भूयिस वण¥ वा ÖÿĶÓये वा गृĻमाणे दीघªिवकÐपबुिĦरÐपीयिस ĆÖविवकÐपबुिĦåरÂयेवमाīवगÆत-
Óयम् । िचऽारणे विेत िवÖतरः । िचऽारणे वानकेवणªसंान े बहòिभः ÿकारैŀªÔयमाने ऽनकेसंान ं ँयते 61

दीघाªिद । अतोऽनेकसंÖथानदशªनानां संानानामकेदशें ूायुात ्। यýैव दीघªÂवं तýैव ĆÖवािदúहणात् ।
तायंु वण वत ।् यथा िह वणªः सÿितघÂवादकेदशेो न भवित । तथा संÖथानमपीित । तथा च सित ितोऽि 63

संानिमित साप±ालः प±ो भवित । धिमªिवशेषिवपयªयात् ।

56 Öमरणं ] K2 reiterates the variant वण«which previously was displayed as वण¥ instead Ļिनयमेन (with
र corrected to न) Öमरणं ; Ky repeats वणª Ļिनयमेन Öमरणं
57 कथमेवं न भवित ] K1 displays a correction mark before कथमेवं भवित that indicates the reiteration
of the section beginning with न चैतं भवित

56 °अिनयमने ] CKo PaWed Śed ; ° अिनयªमत् K1 Ky ; ° अिनयमत् Kac
2 ; ° अिनयमवत् Kpc

2 56 दीघ¥ ]
CKyWed Śed ; दीघ¨ K1 ; दीघे K2 ; दीघª Ko Pa 56 ĆÖवे दीघªिमित ] K1 K2 CKo PaWed Śed ;
om. Ky 56 िकंका ° ] K2 CKo Pa KyWed Śed ; िकका ° K1 56 वण¥ ] K1 K2 CKo PaWed Śed ;
वणª Ky 56 ° यमेन ] Kpc

2 CKo Pa KyWed Śed ; ° यमेर K1 Kac
2 57 ÖÿĶÓयात् ] Kpc

2 KoWed Śed ;
° ÖÿĶÓया K1 Kac

2 C ; ÖपĶÓया Pa Ky 57 पीते रĉिमित ] Wed Śed ; पीते रĉिमित िवÖतरः । पीतरĉिमित
K1 K2 Ky ; िवÖतरः । पीतरĉिमित । CKo Pa 57 चवैं ] CKo PaWed Śed ; चैतं Ky K1 K2 correction
mark displayed near ‘तंम्’ ; चैतं Ky 57 वण¥ ] K1 Kpc

1 CKo Pa KyWed Śed ; वेन¥ Kac
2 57 संÖमरणं ]

K2 CKo PaWed Śed ; संसारणं K1 Ky 57 न ] Wed Śed ; स K1 CKo Pa Ky ; सं K2 58 तथा
संÖथाने ] K1 K2 CKo PaWed Śed ; तथाने Ky 58 तिहª ] Kpc

2 CKo PaWed Śed ; किहª K1 Kac
2 Ky 58

Öमरणं ] K2 Wed Śed ; Öमरण K1 Ko Pa Ky 58 न ] Wed Śed ; om. K1 K2 CKoPaKy 58 भवित ]
Cpc Ko PaWed Śed ; भवत K1 Kac

2 Cac Ky ; भवतःKpc
2 58 संÖथाने ] K1 K2 CKo PaWed Śed ; सÖथाने

Ky 59 अयुĉमÖय ] Cpc Wed Śed ; अÖययुĉपÖय K1 K2 Ky ; अयुĉिमÂयÖय युĉमÖय Cac Ko Pa 59
ÖÿĶÓयात् ] Wed Śed ; ÖÿĶÓया K1 K2 CKo Ky ; ÖपĶÓयात् Pa 59 ° बुिĦर् ] K1 K2 C ; Öÿ Wed Śed ;
° बुिĦ Ko Ky 59 ° एतत् ] K2 Kpc

1 CKo Pa Kypc Wed Śed ; ° एतेत् Kac
1 ; तमेत् Kyac 60 भूयिस ]

Kpc
2 CKo PaWed Śed ; भुयिस K1 Kac

2 Ky 60 वण¥ ] CKo PaWed ; कण¥ K1 K2 Ky 60 ÖÿĶÓये ]
K1 K2 CKo KyWed Śed ; ÖपĶÓये Pa 60 ° दीघª ° ] K1 K2 CKo PaWed Śed ; ° दीघ °Ky 60 ° बुिĦर् ]
Wed Śed ; बुĦरे् K1 K2 C Pa Kypc ; ° बुĦेKo ; बुĦरे् Kyac 60 ° अÐपीयिस ° ] C PaWed ŚedK2 unclear
correction mark displayed near ‘िस’ ( ) ; ° अÐपीयिभ ° K1 Ky ; ° Ðपीयिस ° Ko 61 िचऽारणे
विेत ] em. (for our reasoning process, consult the corresponding annotation in the translation
as well as F32.17

tr , who bases his emendation on AKBh ) ; िचऽारणे विेत CKo PaWed ;
िचýातरेण वित K1 Ky ; िचýाÖतरेणेित K2 61 िचऽारणे ] Ftr ; िचýाÆतरेण KoWed Śed ; िचýा-
Öतरेणे K1 K2 CKy ; िचýाÖतरणे Pa 61 ° वणª ° ] CKo PaWed Śed ; ° वण¥ K1 K2 Ky 61 ° ने
ऽनके ° ] F33.18

tr ; ° नेनानके ° Wed Śed ; ° ननैक ° C K1 Ko Ky ; ° नं नैक ° K2 ; नैकं Pa 61 स-ं
ानं ँयते ] Wed ŚVy

ed mssΣ 62 अतो ° ] CK2 Ko PaWed Śed ; अते ° K1 ; युतो Ky 62 बहóनां ]
K1 K2 CKo PaWed Śed ; बहòना Ky 62 संÖथा ° ] CKpc

2 Ko Pa KyWed ; संÖवा ° K1 Kac
2 62

एक ° ] K1 K2 CKoWed Śed ; एकं Pa 62 ° दशें ] CKo PaWed ŚBh
ed ; ° दशे K1 ; ° दशेः Kpc

2 ; ° दे
Kac

2 Ky 63 तायंु ] K1 K2 CKo PaWed Śed ; तēायुĉ Ky 63 वण वत ]् K1 K2 CKoWed Śed ;
वणªवेत् Pa 63 ÿितघÂवाद् ] CKo PaWed Śed ; ÿितÂवाद्K1 K2 Ky 63 एकदशेो ] CK2 Ko PaWed Śed ;
अकदशेो K1 Ky 63 संÖथानम् ] K1 K2 CKo PaWed Śed ; सÖथानम् Ky 63 ° तोऽि ] Wed Śed ;
° तोऽिप K1 K2 CKo Pa Ky 64 संÖथानम् ] K1 K2 CKo PaWed Śed ; सÖथानम् Ky 64 ° प±ा ° ]
Kpc

2 Ko KyWed ; ° पàया ° K1 Kac
2 C Pa Śed 64 प±ो ] CKpc

2 Ko KyWed ; पàयो K1 Kac
2 Pa Śed 64

° िवपयªयात् ] K1 K2 PaWed Śed ; ° िवपयाªयात् CKo Ky
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AKVySkt 4.3c
ii

65 न चाणौ तिदित ।

यथा नीलािदłपमĶþÓयकादावणौ िवīते न चवैमणौ संÖथानं दीघाªिद िवते । कथं पुनगªÌयते । संÖथानं
67 परमाणौ नाÖतीित । दीघªसंÖथानऽेपचीयमाने दीघªबुĦõभावात् । दीघ« िह दÁडमुपलËय तिÖमĭेवापचीयमाने

दीघªबुिĦनª िनवत¥त् । न िह नीलािदþÓयमपुलËयापचीयमाने तिÖमÆपीतबुिĦभªवित । दीघªþÓये Âवपचीयमाने
69 ĆÖवबुिĦभªवित । न दीघªबुिĦः । न च युĉं वĉुम् । तदवे संÖथानं दीघाªिदĆÖवािदबुिĦं जनयतीित । ता-

वेिेत सवªम् । अथ मतिमित िवÖतरः । संानपरमाणव एव तथा सिंनिवा एकिदđòखािदøमेण दीघा -
71 िदसंा भविÆत । न ĻतÂÖवभावाः तथा संिनिवĶा समानाÖतां स²ंामुपलÊधुमहªÆतीÂयिभÿायः । न च संा-

नावयवानां वणा िदवभावः िस इित । वणाªवयवाः ÿिसĦÖवभावाः । ÿÂयवयवं नीलािदÂवतो úहणात् । न चैवं
73 संÖथानपरमाणवः ÿÂयवयवं दीघाªिदÂवतो गृĻÆते । तÖमाĭ ÿिसĦÖवभावाः । यिद तु नैव ते दीघाªिदÖवभावाः ।

संिनवेशिवशेषा°ु दीघाªिदबुिĦहतेवो भविÆत । वणाªिदपरमाणव एव संिनवेशिवशेषाĥीघाªिदबुिĦहतेवो भव-

65 चाणौ ] CKpc
2 KoWed Śed ; चाशौ K1 Kpc

2 ; चासौ Pa 65 तिदित ] K1 K2 CKo KyWed Śed ; तåरित
Pa 66 अणौ ] K1 K2 CKoWed Śed ; अशौ Pa ; अणŐ Ky 66 चवैमणौ ] CKo PaWed ŚBh

ed ; चैवतशो
K1 Kac

2 Ky ; चैवमणो Kpc
2 correction mark displayed near ‘णो’ 66 संÖथानं ] Wed ŚBh

ed mssΣ 66 दी-
घाªिद ] K1 K2 CKo KyWed Śed ; रीÕयाªिद Pa 67 परमाणौ ] CKo PaWed Śed ; पुरमाशोK1 ; पुरमाणोर्
Kpc

2 ; पुरमाशोर् Kac
2 ; पुरमाणो Ky 67 नाÖतीित ] Kpc

2 K1 C Pa KyWed Śed ; माÖतीित Kac
2 67 सं-

Öथाने ] PaWed Śed ; संघाते K1 K2 CKo Ky 67 ऽपचीय ° ] Kpc
2 CKo PaWed Śed ; अपरीय ° K1 Kac

2 ;
उपचीय °Ky 67 दीघ« ] CKo PaWed Śed ; दीघ¥ K1 K2 Ky 67 दÁड ° ] CKo PaWed Śed ; Áड °
K1 K2 Ky 67 तिÖमन् ] CKo PaWed Śed ; तेिÖमन् K1 K2 Ky 67 एवा ° ] CKo PaWed Śed ; एवो °
K1 K2 Ky 67 ° पचीय ° ] Kpc

2 C Pa KyWed Śed ; ° परीय ° K1 Kac
2 Ko 68 िनवत¥त् ] Ko PaWed ;

िनव°ªते K1 K2 C ; िववतªते Ky ; िनवत¥त ŚedFtr 68 ° पलËया ° ] Kpc
2 CKo Pa KyWed Śed ; ° लËया °

Kac
2 68 ° पचीय ° ] CK2 Ko Pa KyWed Śed ; ° वचीय ° K1 68 तिÖमन् ° ] CK2 Ko PaWed Śed ; त-

िÖमंन् ° K1 Ky 68 पीत ° ] CKo PaWed Śed ; यात ° K1 K2 Ky 68 ° þÓये ] K2 CKo PaWed Śed ;
° þÓय K1 Ky 68 Âवपचीयमाने ] CWed Śed ; Âवपचीयमान K1 Ko Ky ; Âवः पचीयमान Kpc

2 ; Âवपचीयमान
Kac

2 ; Âयपचीयमाने Pa 69 ĆÖव ° ] K1 K2 CKo Kypc Wed Śed ; ĆÖवं Pa ; ĆÖवमा Kyac 69 बुिĦर् ]
K1 K2 CKo PaWed Śed ; बुिĦ Ky 69 दीघªबुिĦः ] Kpc

2 CKo Pa KyWed Śed ; िदघªबुिĦः K1 Kac
2 ; िद-

घªबुिĦन् Ky 69 ° बुिĦं ] K1 CKo PaWed Śed ; ° बुिĦK2 Ky 70 सिंन ] Wed mssΣ ; सिĭ ° Śed 70
िवा ° ] K1 K2 C Pa KyWed Śed ; िवķा ° Ko 71 Ļतत् ° ] CKo Pa KyWed Śed ; ºयतत् ° K1 ; च
तत् Kpc

2 ; ºÿतत् ° Kac
2 71 तथा सं ° ] CK1 K2 Ko Pa Ky ; तथा सं ° Wed ; तथा सन् ° Śed 71 िनिव-

Ķा ] Ky ; िनिवķाः K1 K2 CKo PaWed 71 ° लÊधुम् ] CKo Pa KyWed ; लÊधम् K1 K2 71 अहª-
िÆत ° ] em. ; अहªितK1 K2 CKo PaWed 71 ° ÆतीÂयिभ ° ] Cpc Ko Pa KyWed Śed ; ° तीËयिभ ° K1 K2 ;
° ितÂयिभ ° C 71 न च ] K1 K2 CKo KyWed Śed ; मन Pa 72 ° वानां ] K1 K2 CKo PaWed Śed ;
° वाना Ky 72 ° अवयवं ] K1 C PaWed Śed ; अवयवÂवन् Kpc

2 ; अवÂवन् Kac
2 ; अवयव Ko ; यव-

यवन् Ky 73 संÖथान ° ] K1 K2 CKoWed ; संÖथान ° Pa ; संÖथाने ÿ ° Ky Śed 73 ÿÂयवयवं ]
K1 K2 CKo PaWed Śed ; ÿÂययवयवKy 73 दीघाªिद ° ] K1 K2 Cpc Ko Pa KyWed Śed ; om. Cac 73
Öवभावाः ] K1 K2 CKo PaWed Śed ; ÖवभावःKy 74 संिन ° ] Wed K1 K2 Ko Pa Ky ; सिĭ ° C Śed 74
° िवशेषात् ° ] CKo Pa KyWed ŚedF33.20

tr ; ° िवशवात् K1 Kac
2 ; ° िवËवात् Kpc

2 ; ° िवशेषा Śed 74 ° हतेवो ]
K1 K2 CKo PaWed Śed ; ° तवो Ky 74 ° परमा ° ] K2 CKo Pa KyWed Śed ; ° यरमा ° K1 74
° िवशेषा ] K1 K2 C Pa KyWed Śed ; ° िवशेषो Ko 74 ° हतेवो ] K1 K2 CKo PaWed Śed ; ° हतेो Ky
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Æतीित िकं नेÕयते । यह वण ािभ इित । यिद वणªसंिनवेशमाýं संÖथानं Öयात् । वणाªभेदे संÖथानभेदो न Öयात् । 75

मृाजनानां कुÁडादीनामनथाªÆतरभावात् । नन ु चोिमित िवÖतरः । यथा कृा वण दीघा िदसंा ूते ।
एकिदखु े च वण  इित िवÖतरेण । यथा च िपपीिलकादीनािमित िवÖतरः । यथा च िपपीिलकादय एकłपा

भविÆत । तेषां च पिंिरÂयिÖमÆदशेेऽÆयाŀÔयÆयिÖमĭÆयाŀशी । एवं चबादीनां भदे इÂयेवमािद । तथा वणाª- 77

भेदऽेिप संानभेदः Öयात् । तिहª तमसीित िवÖतरः । यह तमिस वण मपँयः ाणपुुŁषहादीनां
दीघ ĆÖवÂवपåरमÁडलादीिन पँयि । तÂकथिमित वा³यशेषः । यिद तिहª वणाªĕाÂयÆतरं संÖथानं न Öयात् । 79

यथा वण« नीलं पीतिमित वा न पÔयिÆत । तथा संÖथानमिप दीघ« ĆÖविमित न पÔयेयुः । पÔयिÆत च कदा-
िचत् । अतो जारं संानिमित । पिंसनेापिरकविदित । यथा तमÖयÓयĉं पि±णः िपपीिलका वा ŀ- 81

Õěा दीघाª पंिĉåरित पåरकÐपयिÆत । यथा वा तमÖयेव हÖÂयादीनÓयĉं ŀÕěा पåरमÁडल इयं सेना ÓयविÖथ-
तेित पåरकÐपयिÆत । तĬत् विेदतिमं चतैदवेिमित । यथेदानीमुĉमसÂयिप जाÂयÆतरे संÖथाने वणªमेव ते 83

तýाÓयĉं ŀÕěा दीघाªिदपåरकÐपं कुवªिÆत । यदािचिदित िवÖतरः । अिनधा य माणपिरदेिमित । अिनधाªयª-
माणसंÖथानं सघंातमाऽममलàयमाणनीलÂवािदकं ँयते । न च वणªसंÖथानÓयितåरĉं łपायतनमÖतीित । 85

यथा नाÆयिÂकंिचÄþÓयं कÐÈयते । तĬÂसंÖथानमिप न वणªÓयितåरĉं कÐपियतÓयम् ।
तऽभव इित । ते भवÆत इÂयथªः । इतराËयोऽिप ŀÔयÆत इित वचनात् । कथं कायकम ू²ापयÆतीित । 87

ÿ²िĮसßवाÂकायकमाªयोग इित मÆयमानः पृ¸छित । कायािधानिमित । कायालÌबनिमÂयथªः । यÖय िह कायः
ÿवÂयªः । तायािधķानं कम । तेनाह । या चतेना काय तऽ तऽ ूणऽेीित । यथायोगं विेदते इित । वा- 89

75 वण ािभ ] em. (in realignment with the cited portion of the Abhidharmakośabhāṣya) ; व-
णªÂवािभĭ Σ 75 Öयात् ] K2 C PaWed Śed ; Öयात K1 Ko Ky 75 वणाªभेदे ] K1 K2 CKo PaWed Śed ;
वणªभेदेKy 75 ° दीनाम् ] Kpc

2 Cpc Ko PaWed ; ° दीनांम् K1 Kac
2 Cac Ky 75 ° रभावात् ] K1 K2 Wed Śed ;

° राभावात् CKo Pa Ky 75 नन ु] CKo PaWed Śed ; नŁ K1 K2 Ky 75 चोम ]् CKo PaWed Śed ;
रोĉम् K1 K2 Ky 75 कृा ° ] K1 K2 Ko Pa C Ky Śed ; संिनिवĶ Wed FTib

tr 76 एकिदखु े]
Kpc

2 CKo KyWed ŚVy
ed ; एकदीđòखे K1 Kac

2 ; एकिदđò खं Pa 76 यथा च िपपीिलकादय एकłपा · · · तिहª
तमसीित िवÖतरः । ] Pa Ko CWed ; om. K1 K2 Ky 77 ° Æयाŀशी ] K1 K2 CKoWed Śed ; ° Æमाŀशी
Pa 77 एवं ] K1 K2 C PaWed Śed ; एवंन् Ko 77 इÂयेवम् ] K1 K2 CKo PaWed ŚBh

ed 78 तिहª ]
K1 K2 CWed Śed ; य°िहª Ko Pa 78 यह ] K1 K2 CKo PaWed Śed ; य°हê Ky 78 वण म ° ]
K1 K2 CKo Pa KyWed 78 पुŁषह ° ] K1 K2 CKo PaWed ŚBh

ed ; ° Łषह ° Ky 78 °आदीनां ] Wed ;
°आदीनािमित K1 K2 CKo Pa ŚedKy 79 दीघ ° ] K1 K2 CKo PaWed ; दीघªÂव ° Śed 79 जाÂयन् ° ]
K2 CKo Pa KyWed Śed ; जाËयन् ° K1 80 वण« नीलं ] K1 K2 CKo PaWed Śed ; वणª नील Ky 80 दीघ«
Ć ° ] K1 K2 CKo PaWed ; दीघªĆ ° Ky Śed 80 पÔयेयुः ] CWed Ko Pa Śed ; पÔयषः K1 K2 Ky 81
जान °् ] K2 CKo PaWed ŚVy

ed ; ताËयन् ° K1 Ky 81 संानम ]् K1 K2 CKo Pa KyWed ŚVy
ed 81

°कव ° ] K1 K2 C Pa KyWed Śed ; ° कÐपेव ° Ko 81 तमÖय ° ] Wed Śed ; तÖय ° K1 K2 CKo Pa Ky
82 ° मÁडल इयं ] Wed ; ° मÁडलेयं K1 K2 Cpc Pa Ky Śed ; ° मÁडलाइ Cac ; ° मÁडलाइय Ko 83 विेद-
तिमं ] conj. on the strength of the Tibetan and the AKBh ; वेिविदतं Wed Śed ; इÂथं F33.22

tr

(=AKBh) ; वेविदÖथ न् K1 K2 C Pa Ky ; वेविदÂथंन् Ko 83 ° मुĉ ° ] K1 K2 C Pa KyWed Śed ;
° मूĉ ° Ko 83 जाÂय ° ] K2 CKo Pa KyWed Śed ; जाËय ° K1 84 ° िनधा य ° ] CKoWed ; ° िनवाªयª °
K1 K2 Pa Ky ; िनवायª Śed 84 पिरदे ° ] C Pa KyWed ; पåरछेद ° K1 K2 Ko 85 ° संÖथानं संघा ° ]
K1 K2 CKo Pa KyWed ; संÖथानसंघा ° Śed 86 कÐÈयते ] K1 K2 CKo PaWed Śed ; कÖयतेKy 87 भव-
 ] K1 CKo Pa KyWed Śed ; भवÆýK2 87 भवÆत ] K1 K2 CKyWed Śed ; भवतुKo Pa 87 अथªः ]
K2 CKo Pa KyWed Śed ; अथ«ःK1 87 इतराËयो ° ] CKo Pa KyWed Śed ; इतराÆयो ° K1 ; इतरोËयो °
K2 87 ° Æत इित ° ] K1 K2 Ko Pa KyWed ; Æते इित C Śed 87 काय ° ] K2 CKo Pa KyWed Śed ;
कांय K1 88 इित ] Wed ŚBh

ed mssΣ 88 काया ° ] K1 Kac
2 CKo PaWed Śed ; काय ° Kpc

2 Ky 88 अथªः ]
CKo Pa KyWed Śed ; अथ«ःK1 ; अथ¥ःK2 89 तÂकाया ° ] CKo PaWed Śed ; ततकाया ° K1 Kac

2 Ky ;
ततः काया ° Kpc

2 89 कम] CKo PaWed Śed ; कमाª K1 K2 Ky 89 ूणऽेी ° ] Wed Śed ; पशेती °
K1 K2 CKo Ky ; पा · ती Pa
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गिधķानं कमª वाĈमª । मनÖकमª तु मनसः कमª । मनसा वा संÿयुĉं कमª मनÖकमª । तेन यथायोगिमÂयुĉम् ।
91 िवÈÂयभावािदित िवÖतरः । यिद िव²िĮनª Öयात् । अिव²िĮरिप कामावचरी न ात ् । िव²ÈÂयधीना िह

कामावचयªिव²िĮनª िच°ानुपåरवितªनीित । साचैवं नाÖतीित । महाो दोषा अनषुे । सÌवरासंवरा-
93 भावदोषः सĮौपिधकपुÁयिøयावÖतपुुÁयवृĦõभावदोष इÂयेवमादयोऽनषुďाः । अनषुगंानां पनुः ूनषुगंा

इित । तÂपåरहारा भिवÕयÆतीÂयथªः । कायकमसशंितािदित । कायािधķानािदÂयथªः । समािहतािविĮविदित ।
95 यथा समािहतािव²िĮिĲ°ानुपåरवितªनी । एवं ÿाितमो±संवरािदल±णाÈयिव²िĮः Öयात् । सौýािÆतका आ-

हòः । नवैं भिवित । न िच°ानपुåरवितªनी भिवित । चतेनािवशषेणेासमािहतेन तदापेिवशषेादसमािहताया
97 अिव²Įेरा±ेपािदÂयथªः । सािप च िविĮभªवदीया सती िवīमाना । अिव²Įेरा±ेपे उादन े चतेनाया बलं सा-

मÃय« िनभालयते अपे±ते । कÖमात् । जडादपटुÂवाēेतनाबलमÆतरेण तामिव²िĮं जनियतुं न श³नोित । न
99 ĻसÂयां समादानचेतनायां यŀ¸छोÂपĭा िव²िĮरिव²िĮं जनयित ।

AKVySkt 4.3d

वािµव²िĮ ् [3di]

101

इित । तशुÊदो िवशेषणे । यथा कायिव²िĮः संÖथानािÂमका न तथा वािµव²िĮः । िकं तिहª ।

101 वािµव²िĮ ° ] CKo PaWed Śed ; रािĲÄकेिĮ ° K1 ; रिĲÄकेिĮ ° K2 ; रािĲÄकेिĮ ° Ky

96 पे ] K2 adds भय above ° ±ेपिव °

90 ° ķानं ] CK2 Ko PaWed Śed ; ° Ķानं K1 Ky 90 वाĈमª ] Wed ŚBh
ed mssΣ 90 मनÖकमª तु ]

CKo PaWed ŚBh
ed ; तु K1 K2 ; तुः Ky 90 मनसा ] CWed Śed ; मनसो K1 K2 Ko Pa Ky 90

मनÖकमª ] CKo PaWed Śed ; om. K1 K2 Ky 91 अिव²िĮ ° ] KyWed Śed ; अ²िĮ ° K1 K2 CKo Pa
91 °चरी ] C PaWed Śed ; ° चåर K1 K2 Ky ; ° चरां Ko 91 ° अधीना ] C PaWed ; ° अधाना
K1 K2 Ko Ky 92 अिव²िĮर् ] Wed ; आिव²िĮर् K1 K2 C Pa ; अिव²िĮः । Ko Ky Śed 92 महाो ]
CKo Pa KyWed ; म²ाÆतो K1 ; स²ंाK2 93 ° दोषः ] K1 Kpc

2 CKo PaWed Śed ; ° दोष Kac
2 Ky 93

° पिधक ° ] CKyWed Śed ; ° षिधक ° K1 K2 Ko ; ° विधक ° Pa 93 ° पुÁय ° ] K1 K2 CKo PaWed Śed ;
° पुÆय °Ky 93 ° पुÁय ° ] CWed Śed ; ° पुÁया ° K1 K2 Ko Pa Ky 93 ° वृĦõ ° ] PaWed Śed ;
° वृĦõा ° K1 K2 CKo Ky 93 ° षďाः ] Kpc

2 CKo PaWed Śed ; ° संगीः K1Kac
2 Ky 93 °गाणां ]

CWed Śed ; णां K1 (correction mark displayed near ‘णां’) K2 (correction mark displayed near ‘णां’)
Ko Pa Ky 93 ूनषुगंा ] K1 K2 CKo PaWed Śed ; ÿÂयुषďा Ky 94 सशंि ° ] CKo Pa गाणां
Wed Śed ; सशिÊद ° K1 K2 Ky 95 ° संवरा ° ] CKo Pa KyWed Śed ; संÌवरा ° K1 K2 95 ° सौýािÆतका ]
CKo Pa KyWed ŚBh

ed ; ° सौतािÆतका K1 K2 96 ° पåरवितª ° ] CWed Śed ; ° विÂ°ª ° K1 K2 Ko Pa 96
भिवित ] Wed ; भिवÕय K1 K2 CKo ; भिवÕयः Ky 97 अिव²Įेरा ] Wed ŚBh

ed mssΣ 97 ° वदीया ]
K1 K2 CKo KyWed Śed ; ° भवतीया Pa 97 आ±ेपे ] C Pa KyWed Śed ; आ±ये K1 (correction
mark displayed near ‘±’) ; आ±पे Kac

2 ; आ±ेपो Ko 97 उादन े] K1 CKo Pa Ky ; उÂपादन °
Wed Śed ; उंÂपादने K2 97 चतेनाया ] K1 K2 C Pa KyWed Śed ; चेतनायो Ko 98 जड ° ] Wed Śed ;
जर ° K1 K2 CKo Pa Ky 98 अपटु ° ] Kpc

2 CKo Pa KyWed Śed ; अपठ ° K1 Kac
2 98 तामिव²िĮं ]

K1 K2 CKoWed Śed ; तापिव²िĮं Pa ; तामिव²िĮ Ky 99 जनयित ] K1 K2 C Pa KyWed Śed ; जनयेित
Ko 102 िवशेषणे ] Ky (the ‘x-śabdaḥ-y’–construct always takes the locative for element y ) ;
िवशेषणेन K1 K2 KoWed Śed ; िवशेषणो न C Pa 102 िकं ] CKo PaWed Śed ; िकन् K1 K2 Ky
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वागाको िनव णाªÂमको Åविन शÊद इÂयथªः । अिविĮः पूवªमेवोĉेित । ते तु िव²ÈÂयिव²Įी इÂयुĉम् । 103

तý िव²िĮŁĉा अिव²िĮवªĉÓया । सा च पूवªमेवोĉा । िवि±Įािच°कÖयेित वचनात् । सािपितो नाि
साÈयिव²िĮþªÓयतो नािÖत । न केवला िव²िĮåरÂयिपशÊदः । अपुेाकरणमाऽािदित । इमं िदवसमुपादाय 105

ÿाणाितपातािदËयः ÿितिवरमामीÂयËयुपेÂय । तÖमाÂपरेण तेषामकरणमाýमिव²िĮåरÂयेवं þÓयतो नाÖतीित
सौऽािकाः । तषेां चातीतानां महाभूतानाम् । न Ļतीतानां ÿÂयुÂपĭÖवभावोऽिÖत । पĖमे च कोशÖथान 107

एतĥशªियÕयत इित । कथमिवīमानाÆयÖया आ®य इÂयतो न þÓयतोऽिÖत । पलणाभावा । łÈयत इित
łपल±णम् । तēाÖया अÿितघÂवाĭािÖत । तÖमान् न þÓयतोऽिÖत । 109

103 वागा ° ] Wed ŚVy
ed ; वाचा K1 K2 CKo Pa Ky 103 °को िनव ° ] Wed ŚVy

ed K1 K2 C Pa Ky ;
° Âमको Åविनव ° Ko 103 Åविनः ] Wed Śed ; Åविनर् K1 K2 ; om. CKoPaKy 103 एवोĉेित ]
CK1 Ko PaWed Śed ; एवोĉिमितKpc

2 ; एवोĉितKac
2 Ky 103 तु ] Kpc

2 Ko PaWed Śed ; गुK1 Kac
2 Ky

103 अिव² ° ] Kpc
2 CKo Pa KyWed Śed ; एिव²ा ° K1 Kac

2 103 ° Įी इÂयुĉम् ] CKo Ky ; ° ĮीÂयुĉम्
K1 K2 Wed Śed (note that, as a rule, a dual ending – )ई is not merged in sandhi . 104 उĉा ]
CKoWed Śed ; उĉो K1 K2 Pa Ky 104 वĉÓया ] K1 K2 CKo PaWed Śed ; वĉÓयः Ky 104 सा ]
K2 CKo Pa KyWed Śed ; सोK1 104 ° मेवोĉा ] K1 CKo Pa KyWed Śed ; ° दवेोĉाK2 104 सािप ]
K1 K2 C Pa KyWed Śed ; सोिप Ko 105 अिव²िĮः ] K2 CKo PaWed Śed ; एिव²िĮर् K1 ; अिव²िĮ
Ko Ky 105 केवला ] K2 CKo PaWed Śed ; केवलो K1 Ky 105 अपुेा ° ] Kpc

2 Ko PaWed Śed ;
ÂयुयेÂया ° K1 Kac

2 Cpc Ky ; अ± Cac 106 ° िदËयः ] K1 K2 C Pa KyWed Śed ; ° िदÂयः Ko 106
° मीÂयËयुपेÂय ] Kpc

2 C Pa KyWed Śed ; ° मीËयËयुपेËय K1 ; ° मीËÿËयूपेËÿ K2 ; ° मीÂयÂयुपेËय Ko 106
तेषाम ° ] K1 K2 CKo KyWed Śed ; तेयोग ° Pa 106 ° माý ° ] K1 K2 C Pa KyWed Śed ; om. Ko
107 चातीतानां ] Kpc

2 CKo Ky ŚedWed Note that Wed designates the entire portion तेषां च … महाभू-
तानाम् as mūla-text. ; चािवīमानÂवािदित तेषां चातीतानं Pa ; ° तीनां K1 Kac

2 107 पĖमे च कोशÖथान ]
Wed ŚBh

ed mssΣ 108 एतद् ] Kpc
1 K2 CKo Pa KyWed Śed ; एतद्­ Kac

1 108 कथम् ] Cpc Ko PaWed ;
तथम् K1 K2 Cac Ky 108 िवīमाना ° ] Wed ŚBh

ed mssΣ
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7.4 Fourth Verse

7.4.1 Referent Root Verse in the Abhidharmakośa

1 िऽिवधामलपोिवृकुव थािदिभः ।
णामिविः कामाातीतभतूजा ॥४ ॥

7.4.2 Fourth Verse in the Abhidharmakośabhāṣya

AKBhSkt 4.4a–b

3 िýिवधं łपमुĉंसूýे । िýिभः Öथानै łपÖयłपसंúहो भवित । अिÖतłपं सिनदशªनं सÿितघम्
। अिÖत łपमिनदशªनं सÿितघम् । अिÖत łपमिनदशªनमÿितघिमित । अनाąवं च भगवता

5 łपमुĉम् । अनाąवा धमाªः कतमे । यिÖमŉूपे ऽतीतानागतÿÂयुÂपĭे नोÂपīते ऽनुनयो वा
ÿितघो वा यावīिÖमिÆव²ाने । इम उ¸यÆते ऽनाąवा धमाª इित । न चािव²िĮं िवरहÍयािÖत

7 łपमिनदशªनमÿितघं नाÈयनाąवम् । वृिĦरिप चोĉा । एिभः सĮिभरौपिधकैः पुÁयिø-
यावÖतुिभः समÆवागतÖय ®ाĦÖय कुलपुýÖय कुलदिुहतुवाª चरतो वा ितķतो वा Öवपतो वा

9 जाúतो वा सततसिमतमिभवधªत एव पुÁयमुपजायत एव पुÁयम् । एवं िनरौपिधकैåरित
॥ न चािव²िĮमÆतरेणाÆयमनसो ऽिप पुÁयÖयािभवृिĦयुªºयते । अकुवªतĲ Öवयं परैः का-
3 िýिवधं łपम् ] Śrāvakabhūmi, ed. Matsunami (2007 : 190) : anindriyasaṃgṛhītam eva rūpam a-
dhyātmam upagatam upādattaṃ rūpam ālambanīkurvann adhyātmabahirdhā kāye kāyānupaśyī vi-
harati / evaṃ pūrvaṃ trividhaṃ rūpam upādāya yā utpannā vedanā cittaṃ dharmās tān yathā-
yogam ālambanīkurvaṃs tathādarśī viharatīti veditavyam

3 सूýे ] Though the sūtra in question has not been identified , Bhan
16–17 notes that Śam (229a

1 )
quotes “much the same sentences” and refers the reader to Zá 322 (Taishō№2, 91c

3 ) 3 िý-
िभः Öथानै łपÖय łपसंúहो भवित ] S Pi

ed Pii
ed ; གནས་གɖམ་ȋི་གɏགས་Ȇིས CDBhan

17 [°Ȇི་ PN ] གɏགས་བɭས་པ་
ཡིན་ཏེ་ (* िýिभः Öथानै łपÖय łपÖय łपसंúहो भवित Bhan

* ). Bhan
17 notes that his reconstruction would be

at odds with གནས་ǹམ་པ་གɖམ་ȋིས་གɏགས་Ȇི་གɏགས་བɭས་ཏེ། Śam (229a
2 ) ; Zhēn (226c

10 ) ;

(=* िýिभः Öथानै łपसंúहो भवित Bhan
* ) Xuán (69a

2 ) 3 सिनदशªनं ] Pi
ed Pii

ed ; सिĭदशªनं 3
° ÿितघम् ] Pi

ed Pii
ed ; ° ÿघम् S 4 भगवता ] Pi

ed Pii
ed S ; om. BhTed 5 अनाąवा ] Bhan

em. ; अनाąवाः
Spc Pi

ed Pii
ed ; अनाąावाः Sac 5 ° ÿÂयुÂपĭे ] Bhan

em. (note that Bhan
17 judges the final अ±र to be am-

bivalent, either as ° पĭो or ° पĭे) ; ° ÿÂयुÂपĭो S Pi
ed Pii

ed 6 च ° ] S Pi
ed Pii

ed ; om. VySed 6 िव²िĮं
िवरहÍयािÖत łपमिनदशªनमÿितघं ] VySed identifies łपसřहसूý as the source of the statement न चािव²िĮं
िवरहÍयािÖत łपमिनदशªनमÿितघं. 7 नाÈयनाąवम् ] Pi

ed ; नाÈय आąवम् Pii
ed ; नाÈयनाąंवं S ; नाÈय् अनाąवम्

Bhan
em. (note that Bhan

17 cites ཟག་པ་མེད་པ་ཡང་མདེ་དོ BhTed in support of his emendation ) 7 वृिĦ-
रिप चोĉा … उपजायत एव पुÁयम् । एवं िनरौपिधकैåरित ] S Pi

ed Pii
ed ; … उपजायत एव पुÁयम् इित । एवं िनरौपिधकैः

Bhan
conj. based on his evaluation of Zhōng 7 (Taishō№1, 428a

21 ) and Zēng 40.7 (Taishō№2, 741c
19 ).

Bhan
17 remarks that Shùng (541b

9 ) cites one गाथा as another authority (cf. Zá 997, Taishō№2, 261b
7 ,

Bié-hì-Zá 134, Taishō№2, 426b
19 ) 8 ितķतो वा Öवपतो वा ] S Bhan

17 ; Öवपतो वा ितęतो वा Pi
ed Pii

ed 9
िनरौपिधकैर् ] Pi

ed Pii
ed ; िनर�्पध्�क्�र् S



186 Doctoral Dissertation, University of Hamburg

रयतः कमªपथा न िसÅयेयुरसÂयामिव²Įौ । न Ļा²ापनिव²िĮः मौलः कमªपथो युºयते 11

। तÖय कमªणो ऽकृतÂवात् । कृते ऽिप च तÖयाः Öवभावािवशेषािदित । उĉं च भगवता
“धमाª िभ±वो बाĻमायतनमेकादशिभरायतनैरसंगृहीतमिनदशªनमÿितघिमित” । न Âव- 13

łपीÂयुĉम् । तý िकं ÿयोजनं Öयाīिद धमाªयतनाÆतगªतमिव²िĮłपं नÔयेत । अĶाďĲ
मागō न Öयादिव²िĮमÆतरेण । समापĭÖय सÌयµवाĈमाªÆताजीवानामयोगात् । य°हêदमुĉं 15

तÖयैवं जानत एवं पÔयतः सÌयµŀिĶभाªवनापåरपूåरं ग¸छित सÌय³संकÐपः सÌयµÓयायामः
सÌय³Öमृितः सÌय³समािधः । पूवªमेव चाÖय सÌयµवाĈमाªÆताजीवाः पåरशुĦा भविÆत प- 17

यªवदाता इित । लौिककमागªवैराµयं पूवªकृतमिभसंधायैतदĉुम् । ÿाितमो±संवरĲािप न
ÖयादसÂयामिव²Įौ । न िह समादानादÅूव« तदिÖत येनाÆयमनÖको ऽÈययं िभ±ुः Öयािĩ±ुणी 19

वेित । सेतुĲ सूýे िवरितŁĉा । दौःशीÐयिवबÆधÂवात् । न वा भवÆती सेतुभªिवतुमहªतीÂय-
ÖÂयेवािव²िĮः । अý सौýािÆतका आहòबªĽÈयेतÎēýमÈयेतत् । नैवं Âवेतत् । िकं कारणम् । 21

यत् तावदĉंु िýिवधłपोĉेåरित । तý योगाचारा उपिदशिÆत । Åयाियनां समािधिवषयो
łपं समािधÿभावादÂुपīते । च±ुåरिÆþयािवषयÂवादिनदशªनम् । दशेानावरणÂवादÿितघ- 23

िमित । अथ मतम् । कथिमदानé तत् łपिमित । एतदिव²Įौ समानम् । यदÈयुĉमनाąव-
łपोĉेåरित तदवे समािधÿभावसंभूतं łपमनाąवे समाधावनाąवं वणªयिÆत योगाचाराः । 25

अहªतो यþूपं बाĻं चेÂयपरे । आąवाणामिन®यÂवात् । य°िहª सूý उĉं साąवा धमाªः कतमे ।
22 िýिवधłपोĉेः ] Bhan

19 refers the reader to Abhidharmakośabhāṣya 4
a–b

25 इित ] Bhan
19 refers the reader to BhSed IV.4, a–b, as contained in Pii

ed p. 196, l.8
26 सूý उĉं ] Refer to Zá 229 (Taishō 2, 56a

10 ). Bhan
19 notes that, according to Śam (238b

3 ) य°िहª सऽू

11 िसÅयेयु ] Pi
ed Pii

ed ; िसĦयुे S 11 न Ļा²ापनिव²िĮः मौलः कमªपथो युºयते । ] Bhan; नĻ् ° Pi
ed Pii

ed ;
न Ļ आ²ापनिव²िĮ । मोलः कÌमªपथो युºयते Spc ; न Ļ् आ²ापनिव²िĮः । मोलः कÌमªपथो युºयते Sac ;

ɓང་བǪོ་བ་ཙམ་ནི་ལས་Ȇི་ལམ་Ɂ་མི་ɒང་ǵེ BhTed (=* न Ļागम आ²िĮमाýः कमªपथो युºयते Bhan
* ) ;

Xuán (69a
14 ) ; . Zhēn (226c

20 ) 12 कमªणो ] Bhan
em. ; कयªणो Pi

ed Pii
ed ; क-

Ìमªणो S 12 Öवभावािवशेषाद् ] S Bhan
18 ; Öवभाविवशेषाद् Pi

ed Pii
ed 12 उĉं च भगवता ‘धमाª िभ±वो बा-

Ļमायतनमेकादशिभरायतनैरसंगृहीतमिनदशªनमÿितघिमित’ ] Bhan
18 refers the reader to Zá 322 (Taishō№2,

91c
19 ) and informs us that the sūtra is known as in Shùng (540b

24 ). He furthermore
notes that Shùng (540b

18 ) also cites —another sūtra—as a further source 13 धमाª
िभ±वो ] S Pi

ed Pii
ed ; དགེ་ȝོང་ཆོས་ནི་ BhTed (=*धमō िभ±ो Bhan

* ) 14 नÔयेत ] S Pi
ed Pii

ed ; न पÔयेत
F49.5

tr Hind Bhan
em. bases his emendation on མ་གཟིགས་ན་ BhTed , Zhēn (226c

24 ), (=*न प-
Ôयेत) Xuán (69a

18 ) 15 अिव²िĮम् ] S Pi
ed Pii

ed ; ǹམ་པར་རིག་ȕེད་མ་ཡིན་པའི་གɏགས་ BhTed (=*अिव²िĮłपम्
Bhan

* ) 15 सÌयग् ] SPi
ed Pii

ed Zhēn (226c
25 ) ; om. BhTed XuánVySed 15 य°हêदमुĉं …पåरशुĦा भविÆत

पयªवदाता इित ] Bhan
18 refers the reader to Zá 305 (Taishō№2,87b

29 ) and Maj.-nik. 149 (III, 289, 2—
महासऌआयतिनकसु°) 16 सÌय³संकÐपः सÌयµÓयायामः सÌय³Öमृितः सÌय³समािधः ] Bhan

em. ; सÌयक् संकÐपः सÌयक्
Óयायामः सÌयक् Öमृितः सÌयक् समािधः Pi

ed Pii
ed ; ° Óयायामः । सÌयक् Öमृितः । ° S 17 सÌयµवाक् ° ] Bhan

em. ;
सÌयक् वाक् ° S Pi

ed Pii
ed 20 िवरितर् ] S Bhan

19 with reference to Ǽོང་བ་ནི་ BhTed , to Zhēn (227a
3 )

and (*= िवरितर् Bhan
* ) ; िवरिĉर् Pi

ed Pii
ed 20 वा भवÆती ] Pi

ed Pii
ed ; �आभवÆती S ; चाभ-

वÆती Bhan
conj. based on མེད་པ་ནི …ཡང་ BhTed , as well as Zhēn (227a

4 ) and Xuán (69a
28 )

21 आहòर् ] S Pi
ed Pii

ed ; आहòः Bhan
19 21 नैवं Âवेतत् ] S Pi

ed Pii
ed ; འདི་དེ་Ǵར་ཡང་མ་ཡིན་ནོ་ཤསེ་ཟེར་རོ་ BhTed

22 योगाचारा ] S Pi
ed Pii

ed ; (*=पूवªयोगाचारा Bhan
* ) Zhēn (227a

7 ) 23 च±ुåरिÆþयािवषयÂवाद-
िनदशªनम् ] Bhan

em. च±ुåरिÆþयािवषयÂवात् अिनदशªनम् Pi
ed Pii

ed ; °अिनदशªनं ; དེ་ཡང་དབང་པོའི་ɑལ་མ་ཡིན་པའི་ȓིར་
ནི་བǵན་Ɂ་མེད་པ་ཡིན་ལ་ (=*तÖयापीिÆþयािवषयÂवादिनदशªनं Bhan

* ) ; (=*तद् łपं च±ुरिवषयÂवा-
दिनदशªनम)् Zhēn (227a

8 ) ; Xuán (69b
2 ) 24 इदानé ] Pi

ed Pii
ed ; इदानéन् S 26 य-

þूपं बाĻं चेÂय् ] Pi
ed Pii

ed ; łपÌबांĻĖेÂय् S 26 अिन®यÂवात् ] S Pi
ed Pii

ed ; ǳེན་མ་ཡིན་པའི་ȓིར་རོ་ཤསེ་ཟེར་རོ
(=*अिन®यÂवािदित Bhan

* )
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27 यावदवे च±ुयाªवदवे łपाणीित िवÖतरः । तत् पुनराąवाणामÿितप±ÂवाÂसाąवमुĉम् ।
पयाªयेण तिहª तदवे साąवं चानाąवं च Öयात् । िकं Öयात् । ल±णसंकरः Öयात् । यथा तत्

29 साąवं तथा न कदािचदनाąविमित को ऽý संकरः । यिद च łपायतनादीिन एकाÆतेन
साąवािण Öयुåरह सूýे िकमथ« िवशेिषतािन Öयुयाªिन łपािण साąवािण सोपादानीयािन

31 चेतःिखलă±विÖÂवित िवÖतरः । यदÈयुĉं पुÁयािभवृिĦवचनािदित तýािप पूवाªचायाª िन-
िदªशिÆत धमªता Ļषेा यथा दातॄणां दायाः पåरभुºयÆते तथा तथा भोĉॄणां गुणिवशेषादनुúह-

33 िवशेषाēाÆयमनसामिप दातॄणां तदालÌबनदानचेतना भािवताः संततयः सूàमं पåरणा-
मिवशेषं ÿाÈनुविÆत येनायÂयां बहòतरफलािभिनÕप°ये समथाª भविÆत । इदमिभसंधायोĉं

35 भवेदिभवधªत एव पुÁयमुपजायत एव पुÁयिमित । अथ मतं कथिमदानé संतानाÆतरिवशेषा-
दÆयमनसो ऽिप संतानाÆतरÖय पåरणामः सेÂÖयतीित । एतदिव²Įौ समानम् । कथिमदानé

37 संतानाÆतरिवशेषाÂसंतानाÆतरे धमाªÆतरमिव²िĮः सेÂÖयतीित िनरौपिधकेिÕवदानé पुÁयिø-
यावÖतुषु कथं भिवÕयतीित । अिभàणं तदालÌबनचेतनाËयासाÂÖवÈनेÕविप ता अनुषिďÆयो

39 भविÆत । अिव²िĮवािदनÖतु िनरौपिधके यý िव²िĮनाªिÖत तý कथमिव²िĮः Öयात् ।

उĉं साąवा धमाªः कतमे । यावदवे च±ुयाªवदवे łपाणीित िवÖतरः has the same source which Śam (37a
5 –37b

3 ) relies
on in buttressing the statement साąवाबाąवा एते ýय as contained in Abhidharmakośabhāṣya I.31
(Pii

ed p. 21, l. 24).
31 यदंु पुÁयािभवृिĦवचनािदित ] Bhan

20 refers the reader to Abhidharmakośabhāṣya IV4
a–b (=Pii

ed p.
196, l.8)

27 तत् पुनर् ] SBhan
20 bases his preference of the manuscript-readings over the editions’ read-

ings on ཏེ་ནི་ BhTed , Zhēn (227a
15 ), Xuán (227a

15 ) and तÂपुनर् VySed (=तत ् पुनर्Pii
ed p. 355,

l. 27) ; तý पुनर् Pi
ed Pii

ed 27 आąवाणाम् ] Pi
ed Pii

ed Spc ; ąावाणाम् Sac 30 इह सूýे िकम-
थ« िवशेिषतािन Öयुयाªिन łपािण साąवािण सोपादानीयािन चेतःिखलă±विÖÂवित िवÖतरः । ] Pi

ed Pii
ed S ; ° གɏགས་

ཟག་པ་དང་བཅས་པའི་ཉེ་བར་ལནེ་པར་འʀར་བ་གང་དག་ཡིན་པ་དེ་དག་ནི་སམེས་Ȇི་ཐ་བ་དང་ǿགས་པའི་གསི་ཡིན་ནོ་ཤསེ་Ȣ་ཆེར་
(=* यािन łपािण साąवाÁयुपादानीयािन तािन चेतःिखलă±वÖतूनीित िवÖतरः Bhan

* ). Bhan
20 refers the reader to

Zá 332 (Taishō№2, 92b
11 ) 31 पूवाªचायाª ] Pi

ed Pii
ed S ; ( ) (=*सौ-

ýािÆतकपूवाªचायªस्Pǔ-guāng (207a
11 ) Fǎ-bǎo (633a

7 ) 32 भोĉॄणां ] Pi
ed Pii

ed ; भोक्–णां S 32 गुण ]
Pi

ed Pii
ed S ; om. BhTed 33 भािवताः ] Pi

ed Pii
ed S ; पåरभािवताः VySed 34 येनायÂयां ] Pi

ed Pii
ed ;

येनायÂया ; གང་གིས་ན་ཚǅ་ȓི་མ་ལ་ CDBhan
20 34 ‘इदमिभसंधायोĉं …एव पुÁयिमित । ] S Pi

ed Pii
ed ; ‘इदमिभसंधा-

योĉं भवेद् “… इित । ” इित । ‘ Bhan
conj. bases his reading on his evaluation of ཤེས་ȕ་བ་ནི་འདི་ལས་དགོངས་ཏ་ེ

གɖངས་པ་Ȝིད་དོ་ཤེས་ BhTed (=* इतो ऽिभसंधायोĉं भवेद् … इित इित । Bhan
* ). Note that it is not entirely clear

whether Bhan urges the reader to interpret the text in the way described or to actually emend it
textually. 36 इित ] Σ ; om.BhTed 36 एतद् ] S Pi

ed Pii
ed ; om.BhTed 37 अिव²िĮः सेÂÖयतीित ]

S Pi
ed Pii

ed ; om. BhTed 37 िनरौपिधकेÕव् ] Bhan
em. bases his emendation on the evaluation of the fol-

lowing sources: Ȅས་ལས་ʊང་བ་མ་ཡིན་པའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་དག་ལ BhTed , Zhēn (227b
1 ),

Xuán (69b
23 ) ; िनŁपिधकेÕव् S Pi

ed Pii
ed
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औपिधके ऽÈयभीàणं तदालÌबनचेतनाËयासािदÂयपरे । य°िहª सूý उĉं यÖयोúिभ±ुः
शीलवाÆकÐयाणधमाª िपÁडकं पåरभुºयाÿमाणं चेतःसमािधं कायेन सा±ाÂकृÂवोपसंपī 41

िवहरÂयÿमाणÖतिĭदानं दायकÖय दानपतेः पुÁयािभÕयÆदः कुशलािभÕयÆदः सुखÖयाहारः
ÿितकािĒतÓय इÂयý तदानé दातुः कĲेतनािवशेषः । तÖमाÂसंतितपåरणामिवशेष एव 43

ÆयाÍयः । यदÈयुĉं कारयतः कथं कमªपथाः सेÂÖयÆतीित तýाÈयेवं वणªयिÆत । तÂÿ-
योगेण परेषामुपघातिवशेषाÂÿयोĉुः सूàमः संतितपåरणामिवशेषो जायते यत आयÂयां 45

सा सÆतितबªहòतरफलािभिनवª°ªनसमथाª भवतीित Öवयमिप च कुवªतः िøयाफलपåरसमाĮा-
वेष एव Æयायो वेिदतÓयः । सो ऽसौ संतितपåरणामिवशेषः कमªपथ इÂया´यायते । काय¥ का- 47

रणोपचारात् । काियकवािचकÂवं तु तिÂøयाफलÂवाīथा ऽिव²िĮवािदना मिव²िĮåरित ।
उपा°ेषु ÖकÆधेषु िýकालया चेतनया ÿाणाितपातावīेन ÖपृÔयत इित भदÆतः । हिन- 49

40 सूý ] Vasuvarman, in his Catuḥsatyaśāstra (396a
23 ) refers to this sūtra as ,

possibly a non-standard reference to the Ugradattaparipṛcchā or a related text —for more infor-
mation regarding that text, consult Kano et. al. (2020). As Wu Yiyang (Hamburg) has kindly
clarified to the editor, is the Chinese rendition of उú, and is the character for ‘sūtra’.
Bhan

21 , for his part, with reservations, refers the reader to Aṅg.-nik. 4,51 (II, 54, 27).
40 उĉं ] Pǔ-guāng (207c

3 ) and Fǎ-bǎo (633a
19 ) attribute the stance expressed here , यÖयोúिभ±ुः शी-

लवान् …ÿितकािĒतÓय इित, to Vasubandhu ( )
44 यदंु कारयतः कथं कमªपथाः सेÂÖयÆतीित ] Refer to Pii

ed p. 196, 18–19
48 अिव²िĮवािदनाम् ] The Avijñaptivādins are identified as Vaibhāṣikās in VySed

49 उपा°ेषु ÖकÆधेषु… इित भदः ] Bhan
22 notes that भदÆत= (धमªýात) in Pǔ-guāng (208b

6 ) as
well as in Fǎ-bǎo (633b

8 ). He also refers the reader to महािवभाषा (Taishō№27, 617a
18 ) : ,

, , .

40 औपिधके ऽÈय् ] Pi
ed Pii

ed ; औपध्�के S ; Ȅས་ལས་ʊང་བ་དག་ལ་ BhTed (=* औपिधकेÕव् Bhan
* ), as echoed

in औपिधकेÕवपीित िवÖतरः VySed 40 तदालÌबनचेतनाËयासाद् ] F65.6
tr Bhan

em. bases his emendation on
དེ་ལ་དམིགས་པའི་སམེས་ལ་གོམས་པར་འʀར་རོ PNBhTed and also तदालÌबनचेतनाËयासात् VySed 40 अपरे ] अपरे
is presented as ( ) in Pǔ-guāng (207b

26 ) and Fǎ-bǎo (633a
18 ) ; तदालÌबने चेतनाËया-

साद् Pi
ed Pii

ed S 40 ° उú ° ] Pi
ed Pii

ed S =Ȑག་ɔལ་ཅན་ BhTed Bhan
21 ; om.Zhēn (227b

7 )Xuán (69b
28 ) 41

समािधं ] Pi
ed Pii

ed ; समािध� S 41 सा±ाÂकृÂवो ° ] Pi
ed Pii

ed ; सा±ाøेÂवाBhan
ms 42 तिĭदानं दायकÖय दान-

पतेः ] Bhan
21 note that Bhan

21 bases his assessment on དེའི་གཤི་ལས་Ȩིན་པ་པོའིȨིན་པ་དག་གིས་CD (=*तिĭदानं
दायकÖय दानपतेःBhan

* ) BhTed and upon consultation of Zhēn ,(227b
9 ) as well as

… ; तिĭदानदायकÖय दानपतेः Pi
ed Pii

ed ; तिĭदानं दायकÖय दानपतेः S 42 सुखÖयाहारः ] Bhan
em. grounds

his emendation on Zhēn (227b
9 ) and Xuán (69c

2 ). According to Bhan
21 ’s ver-

dict, in light of Aṅg.-nik. 4, 51, one might read this segment as सुखाहारः ; सुखाÖवादधारः Pi
ed Pii

ed ;
सुखÖयाधारः Spc =དགེ་བའི་གཤི་ BhTed ; सुखाÖपादधारः Sac 43 ÿितकािĒतÓय ] Pi

ed Pii
ed ; ÿित । कांि±तÓय

S 44 वणªयिÆत ] Pi
ed Pii

ed ; व°ªयिÆत S 46 सा सÆतितर् (=‘that continuation’) ] Bhan
S

pc substan-
tiated by ʗད་དེ་ BhTed ; सा सिÆतर् Bhan

conj. (note that this emendation appears to be at odds with

Bhan
21 ’s (p. 22,§ 1) previous suggestion ) ; समÆते ऽिप Pi

ed Pii
ed SBhan

S
ac ; सÆतितरिप FTib

tr 46 ब-
हòतर ° ] Pi

ed Pii
ed S ; सा संतितबªहòतर ° Bhan

ms Bhan
21 ’s divergent interpretation of the manuscript reading

is also guided by his consultation of ʗད་ཡོངས་ɖ་འʀར་བའི་ȉད་པར་Ȕ་མོ་གང་ལས་ན་…འȖས་Ɇ་ལ་ཆེས་མང་པོ་མངོན་
པར་འʁབ་Ƀས་པའི་ʗད་དེ་Ƞ་ེབར་འʀར་རོ་ཤེས་ BhTed (=सूàमः…भवतीित). Note that this emendation appears to

be at odds with Bhan
21 ’s subsequent suggestion (p. 22,§ 2) 48 यथा ऽिव²िĮ ° ] यथा ऽिव²िĮ ° Pi

ed Pii
ed ;

यथािव²िĮ ° SBhan
22 . Though opting to display the समास-form, we agree with the िवúह in Pi

ed Pii
ed

48 अिव²िĮर् ] Bhan
em. bases his emendation on his evaluation of དཔེར་ན་…ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་Ǵ་Ɇའོ

BhTed as well as … (=यथा…अिव²Įेर्) Zhēn (227b
18 ) and also …

(=यथा…अिव²िĮर)् Xuán (69c
11 ). Bhan

22 also consulted यथा…अिवáनिĮåरित । यथा अिव²िĮः कमªपथ इÂया´यायते
as well as Sthi (136a

7 ) and Pūr (17a
5 ) who give comparable accounts ; अिव²Įेर् Pi

ed Pii
ed S 49

चेतनया ] Pi
ed Pii

ed Bhan
ms ; हतनया S (as read by Pi

ed )
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Õयािम हिÆम हतिमित चाÖय यदा भवतीित । न िÂवयता कमªपथः पåरसमाÈयते । मा भूदहते
51 ऽिप माýादौ हतािभमािननामानÆतय« कम¥ित । Öवयं तु ¶नत एतावांĲेतनासमुदाचार इ-

Âययमýािभÿायो युĉłपः Öयात् । क इदानीमेष ÿĬेषो यदिव²िĮः ÿिति±Èयते संत-
53 ितपåरणामिवशेषĲाËयुपगÌयते तथैवाÿ²ायमानः । न खलु किĲत् ÿĬेषः । िकÆतु िच-

°ाÆवयकायÿयोगेण िøयापåरसमाĮौ ताËयां पृथµभूतं धमाªÆतरं ÿयोजियतुŁÂपīत इित
55 नोÂपīते पåरतोषः । यÂकृतÿयोगसंभूता तु िøयापåरसमािĮÖतÖयैव तिĭिम°ः संतित-

पåरणामो भवतीित भवित पåरतोषः । िच°चैतसंतानाēायÂयां फलोÂप°ेः । उĉं चाý ।
57 िकमुĉम् । िव²ÈÂयभावािदÂयेवमािद । तदभावादिव²Įेरभावः । यदÈयुĉं धमाªयतनÖया-

łिपÂवं यÖमाĭोĉिमित तīदवेाý łपमिनदशªनमÿितघं चोĉं तदवेाÖतु धमाªयतनपयाª-
59 पĭम् । यदÈयुĉमĶाď आयªमागō न Öयािदित । अď तावदाचàव । कथं मागªसमापĭÖय

सÌयगव्ाĈमाªÆताजीवा भवÆतीित । िकमसौ वाचं भाÕयते िøयां वा करोित चीवरादीन् वा
61 पय¥षते । नेÂयाह । िकं तिहª । तþूपामनाąवामिव²िĮं ÿितलभते । यÖयाः ÿितलंभाĬõुिÂथतो

ऽिप न पुनिमªÃयावागािदषु ÿवतªते सÌयµवागािदषु च ÿवतªते । अतो िनिम°े नैिमि°कोप-
63 चारादिव²Įौ तदा´या िøयते । यīेविमहाÈयेवं िकं न गृĻते मागªसमापĭो िवनाÈयिव²ÈÂया

तþूपमाशयं चा®यं च ÿितलभते यÖय ÿितलंभाĬõुिÂथतो ऽिप न पुनिमªÃयावागािदषु ÿवतªते
65 सÌयµवागािदषु च ÿवतªते । अतो िनिम°े नैिमि°कोपचारं कृÂवा अĶौ मागाªďािन Óयव-

ÖथाÈयÆत इित । अपरÖÂवाह । तदिøयामाýमýाďमुĉं Öयात् । यदसावायªमागªसामÃयाªद-
50 न िÂवयता… युĉłपः Öयात् । ] Note that this stance is attributed to वसुबÆधु in VySed , Pǔ-guāng (208b

8 )
and Fǎ-bǎo (633b

8 ).
53 न खलु किĲत्… उĉं चाý ] Pǔ-guāng (208b

16 ) ascribes this stance to Vasubandhu— (lit. ‘master
of the Śāstras ’)— whereas Fǎ-bǎo (633b

16 ) attributes it to the ‘System of the Sautrāntikas ’ in
general ( ). ( Gratitude is expressed to Dr. Toshio Horiuchi for his kind help in correctly
translating the Chinese ).
57 िव²ÈÂयभावािदÂयेवमािद ] Bhan

23 refers us to Pii
ed (p. 195, l. 24) while noting that Wed (p. 357, l. 21),

Sthi (137a
6 ), and Pūr (18a

2 ), एवमािद refers to Pii
ed (p. 196, ll. 5–6).

57 यदÈयुĉं धमाªयतनÖयाłिपÂवं यÖमाĭोĉिमित ] Bhan
23 refers the reader to Pii

ed (p. 196, l. 20)
58 ° यदÈयुĉं धमाªयतनÖयाłिपÂवं यÖमाĭोĉिमित ] Bhan

23 refers the reader to Pii
ed (p. 197, l. 4)

59 यदÈयुĉमĶाď आयªमागō न Öयािदित ] Bhan
23 provides a reference to Pii

ed (p. 196, l.23) and provides
punctuation in expression of his interpretation of “यदÈयुĉम् ‘अĶाङ आयªमागō न Öयाद’् इित”.
61 िकं तिहª ] Bhan

23 informs us that Pǔ-guāng (208c
17 ) attributes the question िकं तिहª to Vasubandhu

( lit. ‘master of the Śāstras’) as the asker whereas Fǎ-bǎo (633b
24 ) refers the reader to ,the

Sautrāntikas
66 अपरस् ] Fǎ-bǎo (633c

7 ) identifies these as being (‘ another Sautrāntika- master ’), like-

50 अÖय … भवित ] Pi
ed Pii

ed S ; སེམས་པ་ན་ BhTed 50 मा भूद ्… इित ] Pi
ed Pii

ed S ; འʀར་Ɂ་འོང་བས་ BhTed

51 एतावांĲेतनासमुदाचार ] Pi
ed Pii

ed Spc ; एव तावांĲेतनासमुदाचार Sac ; སེམས་པ་ད་ེǲེད་ཅིག་ȱན་ȿ་འʊང་ངོ་ (=*

एतावती चेतना समुदाचरत Bhan
* ) 52 ÿिति±Èयते ] Bhan S ; ÿि±Èयते Pi

ed Pii
ed ; 53 ° ÿ²ायमानः ]

Pi
ed Pii

ed Spc ; ÿ²ायेमानः Sac 54 िøया ° ] Pi
ed Pii

ed S ; om. BhTed 54 पृथµभूतं ] Pi
ed Pii

ed ; पृ-
थ³भूतंन् S 55 तÖयैव ] Pi

ed Pii
ed ; तÖयेव S 57 तदभावादिव²Įेरभावः ] Pi

ed Pii
ed S ; om. BhTed 58

° अý ] Pi
ed Pii

ed S ; om. BhTed 59 अď तावदाचàव ] Bhan
23 ; རེ་ཤིག་ … ȉོད་Ȭས་ཤིག BhTed ; अď ताव-

दाच± VySed ; अďं तावदाचàव Pi
ed Pii

ed अंगÆतावदाच±ू S 60 सÌयग् ° ] Pi
ed Pii

ed ; सÌयक् ° S 61 ÿितलं-
भाद् ] em. ; ÿितलÌभाद्Σ 62 िमÃयावागािदषु ] Pi

ed Pii
ed ; िमÃया । वागािदषु S 62 िनिम°े ] Pi

ed Pii
ed S ;

om. BhTed 64 चा®यं ] Bhan
23 ; चआ®यं Pi

ed Pii
ed ; च । आ®यं S 64 ÿितलंभाद् ] Bhan

23 ; ÿितलÌभाद्
Pi

ed Pii
ed ; ÿितलÌभात् S 64 पुनर् ] Pi

ed Pii
ed ; पुन S
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िøयािनयमं ÿितलभते तēानाąवमागªसंिन®यलाभादनाąवं Öयात् । न िह सवªý þÓयमÆतो 67

धमाªः पåरसं´यायÆते । तīथाĶौ लोकधमाªः लाभो ऽलाभः यशो ऽयशः िनÆदा ÿशंसा सुखं
दःुखिमित । न चाý चीवरादीनामलाभो नामािÖत þÓयाÆतरम् । ÿाितमो±संवरो ऽिप Öयात् । 69

यया चेतनया िविधपूव« कृÂवा ऽËयुपगमः ÿितिषĦाÂकमªणः कायवाचौ संवृणोित । अÆयिच-
°ो न संवृतः Öयािदित चेत् । न । तĩावनया िøयाकाले Öमरतः तÂÿÂयुपÖथानात् सेतुभावो 71

ऽिप Öयाद् । अिøयां ÿित²ां संÖमृÂय संÖमृÂय लÎĕतो दौःशीÐयाकरणाद् इÂयथªमेव च त-
Öयाः समादानम् । यिद पुनरिव²Įेरेव दौःशीÐयं ÿितबÅनीयात् न किĲÂमुिषतÖमृितः िश±ां 73

िभÆīात् । अलं िवÖतरेणाÖÂयेव þÓयाÆतरमिव²िĮłपित वैभािषकाः ।
यīिÖततē महाभूताÆयुपादायेÂयुĉं तत् िकं िव²िĮमहाभूताÆयेवोपादायािव²िĮŁÂपīते 75

अथाÆयािन । अÆयाÆयेव सा महाभूताÆयुपादायोÂपīते । न िह सैव सामúी सूàमफला चौदा-
wise Pǔ-guāng (209a

13 ) correlates अपरः with ‘another opinion’ of the Sautāntrikas ( ). Dr.
Toshio Horiuchi’ s help in clarifying this point is warmly appreciated .
68 तīाथाĶौ लोकधमाªः ] Bhan

24 refers the reader to the महािवभाष 173 (Taishō 27, 871b
29 )

69 ÿाितमो±संवरो ऽिप Öयात् ] Bhan
24 refers the reader to Pii

ed (p. 196, l. 28)
72 सेतुभावो ऽिप Öयाद् ] lit. “ it would be [ comparable to ] the presence of a dam ”. This is translated
literally into the Chinese as by Zhēn (227c

25 ), although Toshio Horiuchi (22th Feb. 2020)
has noted that would be a somewhat unexpected translation of ‘भाव’, and that it is also possible
that functions as a translation of सेतु. Xuán (70a

17 ), on the other hand, specifies that ‘ethical
conduct’ (शील) is like a dam: . . We surmise that the image of the dam is used
as metaphorically warding against the ‘sea of suffering’ . Dr. Toshio Horiuchi’s help in rendering
the Chinese is warmly appreciated .
75 तē महाभूताÆयुपादायेÂयुĉम् ] Bhan

25 refers the reader to Abhidharmakośabhāṣya I, 11c (Pii
ed p. 8, l.

2) and presents his interpretation of the segment as “तē ‘महाभूताÆयुपादाय’े Âयुĉम्

67 þÓयमÆतो ] Pi
ed Pii

ed ; þÓयसÆतो S F67.20
tr Bhan

22 =Ȅས་ɖ་ཡོད་པའི་ BhTed 68 धमाªः ] Pi
ed Pii

ed ; धमाª S 68

तīथाĶौ लोकधमाªः ] em. ; तīथा ऽĶौ लोकधमाªः Pi
ed Pii

ed ; तīाथाĶौ लोकधÌमाªः । S 68 यशो ऽयशः ]
Pi

ed Pii
ed Bhan

24 ; यशो ऽयशः । S 68 ÿशंसा ] Pi
ed Pii

ed ; ÿसंसा S ; ÿषंसा Bhan
em. 69 न चाý … अिÖत

þÓयाÆतरम् ] Pi
ed Pii

ed ; न चाý … अिÖत । þवाÆतरं S ; Ȅས་གཤན་ནི་ཡོད་པ་མ་ཡིན་ནོ་ཤེས་ཟརེ་རོ་ (=न चाý … अिÖत
þÓयाÆतरिमित) BhTed 69 ऽिप ] Pi

ed Pii
ed Bhan

24 ; िप S 69 । ] Bhan
24 ; om. Σ 70 िविधपूव« कृÂवा ऽËयु-

पगमः ] Pi
ed Pii

ed ; िविधपूÓव« कृÂवाËयुपगमः S ; ཆོ་ག་ǭོན་Ɂ་བཏང་བའི་ཁས་ȗངས་ཏེ་ BhTed (=*िविधपूव« कृताËयुपगमः
Bhan

* ) ; िविधपूव« कृÂवाËयुपगमःBhan
em. founded on Bhan

24 ’s evaluation of , … (*= िविधं
पूव« कृताÊयुपगतः Bhan

* ) Zhēn (227c
21 ) as well as , (*=िविधं पूव« कृÂवाËयुपगमः Bhan

* ) Xuán (70a
14 )

71 तĩावनया िøयाकाले ] Pi
ed Pii

ed S ; Bhan
24 suggests an emendation of དེ་ལ་གོམས་པར་ȕས་པའི་Ɂས་ɖ་ into

དེ་ལ་གོམས་པས་ȕས་པའི་Ɂས་ɖ་ on the grounds of དེ་ལ་གོམས་པས་ as displayed in VyT
ed (Wed p. 358, l. 10).

We deem both grammatical constructs permissible and hence don’t regard the emendation stringently
neccessary. For our reasoning, refer to Schwieger (2009 : 90) . 71 तत् ° ] Pi

ed Pii
ed S ; om. BhTed

71 सेतुभावो ऽिप Öयाद् ] Pi
ed Pii

ed Bhan
24 ; सेतुभावो िप Öयाद् S 72 । ] Bhan

24 ; om. Σ 72 अिøयां ÿित²ां ]
Pi

ed Pii
ed ; अिøयाÿित²ां SVySed (Pii

ed p. 358, l. 13) 72 लÎĕतो ] Pi
ed Pii

ed ; लÎĕनौ ; लÎĕनो Bhan
em.

based on his evaluation of ངོ་ཚ་ཤེས་པས་ (*=लÎĕनो Bhan
* ) BhTed as well as Zhēn (227c

25 )

and Xuán (70a
19 ) 72 ° करणाद् ] Bhan

25 करणात् Pi
ed Pii

ed S 72 इÂयथªमेव च तÖयाः समादानम् ]
Pi

ed Pii
ed ; ° समादानं S ; དེ་Ǵ་Ɇ་ཁོ་ནའི་དོན་Ɂ་ད་ེཡང་དག་པར་ལེན་པ་ཡིན་ནོ་ BhTed ; . .

Zhēn (227c
26 ) ; Xuán (70a

19 ) 73 अिव²Įेः ] Pi
ed Pii

ed S= Xuán (70a
20 ) ; =अ-

िव²िĮः BhTed Zhēn (227c
27 ) 73 ÿितबÅनीयात् ] Pi

ed Pii
ed S ; གེགས་ȕདེ་པ་ཡིན་པར་འʀར་ BhTed ; ÿितबÅनाित

VySed 73 न… िश±ां िभÆīात् ] Ɋལ་Ȋིམས་འȖལ་བར་མི་འʀར་རོ་ (*=नशीलं िभÆīात् Bhan
* ) ; न िश±ां िभīाद् VySed

73 किĲत् ] Pi
ed Pii

ed S ; किĲद् Bhan
25 74 िभÆīात् ] Σ ; F69.44

tr 75 ° महा ° ] Pi
ed Pii

ed S ; om.BhTed

76 अथाÆयािन ] Pi
ed Pii

ed S ; འོན་ཏེ་གཤན་དག་Ȇང་ཡིན་ཤ་ེན་། Ȭས་པ། མ་ཡིན་ནོ།BhTed
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77 åरकफला च युºयते । िकं खलु यदातनी िव²िĮÖतदातनाÆयेव सा महाभूताÆयुपादाय वतªते ।
सवªमुपादायłपं ÿायेणैवं िकिĖ°ु वतªमानमनागतं चातीतािन महाभूताÆयुपादाय । िकं पुन-

79 Öतिदित ।

AKBhSkt 4.4c–d

णामिविः कामाातीतभतूजा ॥४॥

81 ÿथमात्

णामिविः [4c]

83 कामा- [4di ]

वचरी अतीतािन महाभूताÆयुपादायोÂपīते । ताÆयÖया आ®याथ¥न भविÆत । ÿÂयुÂप-
85 ĭािन शरीरमहाभूतािन संिन®याथ¥न । ÿवृÂयनुवृि°कारणÂवाīथाøमम् । चøÖयेव भूमौ

संपåरवतªमानÖय पाÁयावेधभूिमÿदशेौ । अथ कुतÖÂयािन महाभूताÆयुपादाय कुतÖÂयं काय-
87 वाĈमª ।

77 िकं खलु यदातनी िव²िĮÖतदातनाÆयेव सा महाभूताÆयुपादाय वतªते ] Bhan
25 refers the reader to the महािवभाषा

132 (Taishō№27, 684b
7 ), 122(639b

9 )
86 अथ कुतÖÂयािन … कायवाĈमª ] Bhan

26 refers the reader to the Mahāvibhāṣa 133 (Taishō№27, 688b
11 ),

134 (693b
18 )

77 िव²िĮस् ] Pi
ed Pii

ed S ; ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ (=अिव²िĮः) BhTed ; ǹམ་པར་རིག་ȕེད་ (=िव²िĮः)
Pūr (19b

8 ) 77 ° उपादाय ] Pi
ed Pii

ed S ; ʗར་ȕས་ནས་འʊང་ངོ་ (*=उपादाय वतªते Bhan
25 ) 78 िकिĖ°ु ]

Pi
ed Pii

ed ; िकंिच° S ; िकंिचत् VySed Wed 80 ऊम ]् Pi
ed Pii

ed ; ऊĦªम् S ; Bhan
25 refers the reader

to footnote 3, p. 193 in Pii
ed 82 ऊम ]् Pi

ed Pii
ed ; ऊĦªम् S 85 चøÖयेव ] Pi

ed Pii
ed ; चøÖयैव S

86 संपåरवतªमानÖय ] Bhan
em. ; सपåरवतªमानÖय Pi

ed Pii
ed ; सÌपåरव°ªमानÖय S 86 पाÁयावेध ° ] Pi

ed Bhan
25 ;

पाÁयबेध ° Pii
ed 86 महा ° ] Pi

ed Pii
ed S ; om. BhTed
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In the Abhidharmakośavyākhyā

AKVySkt 4.4a
i

1

िऽिवधिेत [4ai]

िवÖतरः । िऽिवधंच तदमलं च िýिवधामलपम ।् तोिः । अकुवªतः पÆथा अकुवथः । परेण कारयतः 3

Öवयमकुवªतः कमª इÂयथªः । िऽिवधामलपोिĲ विृाकुव थĲािदरषेाम् । तानीमािन

AKVySkt 4.4a
i –4.4b

5

िऽिवधामलपोिवृकुव थादीिन |

आिदशÊदने धमō िभ±ो इÂयýाłपीÂयवचनम् । आयाªĶांगवचनम् । ÿाितमो±सÌवरसेतुवचनं च गृĻते । 7

प पसमंह इित । łपÖय łपेणैव संúहो भवित । नाÆयैव¥दनािदिभः । अि पं सिनदशन ं सूितघम ्।
यē±ुिवª²ानिव²यें łपम् । अिनदशन ं सूितघम ्। यािन च±ुरादीिन । तÂपुननªव łÈयायतनािन । अि 9

पमिनदशनमूितघम ।् यÆमनोिव²ानिव²येमिव²िĮłपं धमाªयतनसंगृहीतम् । नािव²िĮं िवरहिेत िवÖतरः ।
अिव²िĮं मु³Âवा नाि पमिनदशनमूितघं यþूपसंúहसूý उĉम् । नानाॐवमि पमिव²िĮ िवरहÍयेित 11

6 °आदीिन ] We recall that Abhidharmakośabhāṣya renders the instrumental plural form °आदीिभः

3 च िýिव ° ] K1 CKo Pa KyWed ; चािýिव ° K2 3 पम ]् K1 K2 CKyWed Śed ; łपी Ko Pa 3
तोिः ] CKo PaWed ; तÖयोिĉ K1 K2 Ky 3 पÆथा ] CKo PaWed ; पÖथा K1 K2 Ky 3
° कुव त °् ] Wed ; ° कुवªत ° K1 Ko K2 C Pa Ky 4 कमª ] CKo KyWed ; कÌम« K1 K2 Pa 4 ° िĲ ]
K2 CKo PaWed ; ° िĉĲा K1 ; ° ितĶा Ky 4 विृ ° ] K1 C Pa Ko KyWed ; वृिÅन ° K2 4
° कुव त °् ] Wed ; ° कुवªत ° K1 K2 CKo Pa Ky 4 ° पथ ° ] K1 CKo Pa KyWed ; ° यथ ° K2 4
तानी ° ] CKo Pa Kypc Wed ; तािन ° K1 K2 Kyac 6 °पोि ° ] Ko PaWed ; ° łपेिĉ ° K1 K2 CKy
6 वृ ° ] K1 K2 CKo PaWed Śed ; वृÅयª °Ky 6 ° कुव त °् ] CKo Pa KyWed ; ° कुवªÆत् ° K1 K2 7
° łपीÂय ° ] CKo Pa KyWed ; ° łपीËय ° K1 K2 8 łपÖय ] CKo PaWed ; łपÖव K1 K2 Ky 8
° úहो ] Kpc

2 CKo PaWed ; ° úहेK1 Kac
2 Ky 8 नाÆयैर् ] K1 K2 CKo PaWed Śed ; नाÂयैKy 8 ° िदिभः ।

अि ] CKo PaWed ; ° िदिभ निÖतK1 Kac
2 ; ° िदिभ नािÖतKpc

2 Ky 8 सिनदशन ं ] Cpc Ko PaWed ; सं-
िनदशªन K1 K2 Cac Ky 9 पुनर् ] K1 K2 CKo PaWed Śed ; पुतर् Ky 9 łÈयायत ° ] Wed ; łपाÁया-
येत ° K1 K2 CKy ; łपाÁयायत ° Ko Pa 10 °मिनद ° ] K1 K2 C Pa KyWed Śed ; ° मिभिनद ° Ko 10
° Æमनो ° ] Wed ; ° Æतनो ° K1 ; ° ĭतो ° K2 CKo Pa ; ° Âनतो ° 10 ° ²ान ° ] CKo PaWed ; ° ²ानं
K1 K2 ; ° ²ानां Ky 10 अिव²िĮłपं ] Kpc

2 CKo PaWed ; अिव²िपÂपं K1 Kac
2 Ky 10 नािव ° ] Wed ;

न च िव ° K1 K2 CKo Pa Ky 10 िवरहिेत ] K1 Kpc
2 CKo Pa KyWed ; िवहरहÍयेित Kac

2 11 मु-
³Âवा ] K2 (the akṣara ³Âवा is written in Newari style )Wed CKo ; मुंÈÂवा K1 ; मुßका Pa 11
नाि ] K1 K2 CKo PaWed Śed ; नांिÖत Ky 11 पम ]् K1 Cpc Ko Pa KyWed ; łपंम् K2 ; łपस °
Cac 11 अिनद ° ] CKo Pa KyWed ; अिणद ° K1 K2 11 °ॐवम ]् CKo Pa KyWed ; ° ®वम् K1 K2

11 अिव²िĮं ] K1 K2 ; अिव² िĮ ° C Ko Pa KyWed
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वतªते । न िह मागªसÂयसमापĭÖय कायवािµव²िĮłपं युºयते । सिभरौपिधकैिरित । उपिधरारामिवहारािदः ।
13 तýभवमौपिधकम ् । तस्योपधेरभावािरौपिधकम ् । सततमभीàणम् । सिमतं िनरÆतरम् । अý सूýम् ।

भगवाÆकौशाÌÊयां िवहरित Öम । घोिषरारामे । अथायुÕमाÆमहाचुÆदो येन भगवांÖतनेोपसंøाÆतः । उपसंøÌय
15 भगवतः पादौ िशरसा विÆदÂवा । एकाÆते ऽÖथात् । एकाÆते िÖथतआयुÕमाÆमहाचुÆदो भगवÆतमेतदवोचत् । लËयं

भदÆत औपिधकं पुÁयिøयावÖतु ÿ²पियतुम् । महाफलं महानुशंसं महाīुितकं महावैÖताåरकम् । लËयं चुÆदिेत
17 भगवाÖंतÖयावोचत् । सĮेमािन चुौपिधकािन पुयिबयाविून महाफलािन यावÆमहावैÖताåरकािण । यैः सम-

ागत ®ाĦÖय कुलपुýÖय वा कुलदिुहतुवाª चरतो वा िततो वा पतो वा जामतो वा सततसिमतमिभवध त
19 एव पुयमपुजायत एव पुÁयम् । कतमािन सĮ । इह चुÆद ®ाĦः कुलपुýो वा कुलदिुहता वा चातुिदªशाय

िभ±ुसंघायारामं ÿितपादयित । इदं चुÆद ÿथममौपिधकं पुÁयिøयावÖतु महाफलं यावÆमहावैÖताåरकम् । येन
21 समÆवागतÖय कुलपुýÖय वा िवÖतरेण यावदपुजायत एव पुÁयम् । पुनरपरं चुÆद ®ाĦः कुलपुýो वा कुलदिुहता

वा तिÖमĭेवारामे िवहारं ÿितķापयित । इदं िĬतीयमौपिधकं पुÁयिøयावÖतु महाफलं यावदपुजायत एव
23 पुÁयम् । पुनरपरं चुÆद ®ाĦः कुलपुýो वा कुलदिुहता वा तिÖमĭेव िवहारे शयनासनं ÿय¸छित । तīथा ।

मĖं पीठं बृषé कोēवं िबÌबोपधानं चतुर®कं ददाित । इदं चुÆद तृतीयमौपिधकंपुÁयिøयावÖतु पूवªवत् ।

12 मागª ] CKo Pa KyWed ; माµजª K1 K2 12 ° िव²िĮ ° ] CKo Pa KyWed ; िवहिĮ K1 Kac
2 (the

akṣara िĮ is written in Newari style ) ; िव � िĮ Kpc
2 (the akṣara िĮ is written in Newari

style ) 12 युºयते ] Pa K1 (the akṣara ºय is written in Newari style )Kpc
2 CKo KyWed ; युĻते

Kac
2 12 आराम ° ] K2 CKo PaWed ; ओराम ° K1 Ky 13 ° पिधकम ]् K1 K2 C Pa KyWed Śed ;

° िÕधकं Ko 13 ° योपधे ° ] K1 K2 C Pa KyWed Śed ; ° योषधे ° Ko 13 औपिधकम ]् PaWed ; औप-
िधकìK1 K2 CKy ; औषिधकंKo 13 अभीàणम् ] Kpc

2 CKo Pa KyWed ; अभीàýम् K1 ; अभी±ंण् Kac
2

13 िनरÆतरम् ] Wed ; िनरंतरतमः K1 K2 (both sources display a stroke above thePa akṣara त) CKo ;
िनरÆतरतेमः Ky 13 अý सूýम् ] Wed ; सुýं K1 K2 CKo Pa Ky 14 भगवान् ] CKo Pa KyWed ;
भगवान K1 K2 14 कौशाÌÊयां ] em. ; कौशांÊयां Cpc Ko PaWed ; कौशांÓय K1 Cac Ky 14 Öम ]
K1 K2 CKo PaWed Śed ; Öम Ky 14 भगवांÖते ° ] CKo PaWed ; भगवाÖते ° K1 K2 Ky 15 िश-
रसा ] K1 Kpc

2 CKo Pa KyWed ; िसरसा Kac
2 15 अवोचत् ] K2 CKo Pa KyWed ; अवोचत K1 16

औपिधकं ] Wed ; उपिधकं K1 K2 CKo Pa Ky 16 ° ²प ° ] K1 CKo PaWed ; ° ²ाप ° K2 Ky 16
° फलं ] K1 Wed ; ° बलं K2 CKo Pa Ky 16 चुÆदिेत ] K1 K2 C Pa KyWed Śed ; चूÆदिेत Ko 17 Öत-
Öयावोचत् ] K2 Ko Pa KyWed ; तÖयांवोचत् K1 ; तÖयावोचत् C 17 चुौ ° ] Wed ; चुÆदे ° K1 K2 Ky ;
चुÆदो ° C ; चूÆदो ° Ko Pa 17 पुयिबया ° ] Wed ; पुÆय ° K1 K2 CKo Pa Ky 17 वैÖताåरकािण ]
CKo PaWed ; वैÖताåरकािधः K1 K2 Ky 17 यैः ] Kpc

2 CKo PaWed ; वैः K1 Kac
2 Ky 18 ®ाĦ-

Öय ] K2 CKo Pa KyWed ; ®ांĦÖय K1 18 िततो ] CKo PaWed ; ितĶतो K1 K2 Ky 18 -
पतो ] CK2 Ko PaWed ; Öवयतो K1 Ky 18 जामतो ] K1 K2 C Pa KyWed Śed ; जायतो Ko 18
अिभवध त ] CKo PaWed ; एिनवधªते K1 K2 Ky 19 एव ] CKo Pa KyWed ; एवं K1 K2 19
एव ] CKo PaWed ; एवं K1 K2 Ky 19 वा ] CKo PaWed ; om. K1 K2 Ky 19 ° दिुहता वा ]
Wed ; ° दिुहतुवाª ° K1 K2 CKo Pa Ky 20 चुÆद ] K1 K2 C Pa KyWed Śed ; चूÆद Ko 20 ÿथममौ ° ]
K2 CKoWed ; ÿथमौ ° K1 Pa Ky 20 ° वैÖताåरकम् ] K1 K2 CKo PaWed Śed ; ° ÖताåरकंKy 21 िव-
Öतरेण ] Kpc

1 C PaWed ; िवÖतरेणाK1 Kac
2 Ko ; िवÖतारेणKy 21 चुÆद ] K1 K2 C Pa KyWed Śed ; चूÆद

Ko 22 तिÖमन् ] K1 K2 C Pa KyWed Śed ; तिÖतन् Ko 22 िवहारं ] K1 K2 CKo Papc KyWed Śed ;
िवहारे Paac 22 ° ķापयित ] CKo PaWed ; ° Öथापंयित K1 K2 ; ° Öथापयित Ky 22 ° मौपिधकं ]
K1 K2 C Pa KyWed Śed ; ° मौषिधकं Ko 22 ° जायत ] C Pa KyWed ; ° जात K1 K2 Ko 23 चु-
Æद ] K2 C Pa KyWed ; चÆþ K1 ; चूÆद Ko 23 िवहारे ] CKo PaWed ; िवहार K1 K2 Ky 23
शयनासनं ] K1 K2 CKo PaWed Śed ; शयनासन Ky 24 बृषé ] Wed ; बृिण K1 K2 CKy ; पृिण Ko ;
वृिण Pa 24 कोēवं ] KyWed ; कोēव K1 K2 CKo Pa 24 िबÌबोप ° ] K1 Kpc

2 CKo PaWed ;
िवĴो ° Kac

2 ; िबज् नोप °Ky 24 चतुर®कं ] K1 K2 PaWed ; चतुरąकं CKo ; चतुरąंकं Ky 24
इदं ] K1 K2 CKo PaWed Śed ; इद Ky 24 चुÆद ] K1 K2 C PaWed Śed ; चूÆद Ko 24 तृतीयमौपिधकं ]
CKo PaWed ; गृतीयमौपिधकं K1 ; तृतीयमौषिधकं Ko ; गृहीतायमौपिधकं Ky
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पुनरपरं चुÆद ®ाĦः कुलपुýो वा कुलदिुहता वा तिÖमĭेव िवहारे ňुविभ±ां ÿ²ापयÂयनुकूलय²ाम् । इदं 25

चुÆद चतुथªमौपिधकं पुÁयिøयावÖतु महाफलं पूवªवत् । पुनरपरं चुÆद ®ाĦः कुलपुýो वा कुलदिुहता वा ।
आगÆतुकाय गिमकाय वा दानं ददाित । इदं चुÆद पĖममौपिधकं पुÁयिøयावÖतु पूवªवत् । पुनरपरं चुÆद ®ाĦः 27

कुलपुýो वा कुलदिुहता वा µलानाय µलानोपÖथापकाय वा दानं ददाित । इदं षķमौपिधकं पुÁयिøयाव-
Öतु पूवªवत् । पुनरपरं चुÆद ®ाĦः कुलपुýो वा कुलदिुहता वा याÖता भविÆत शीतिलका वा वĥिलका वा 29

वातिलका वा वषªिलका वा । तþूपासु शीतिलकासु यावĬषªिलकासु भĉािन वा तपªणािन वा यवागूपानािन
वा । तािन संघायािभिनŃªÂयानुÿय¸छित । इदमायाª । अÖमाकमनाþªगाýाः । अनाþाªनिभवृĶचीवराः पåरभुºय 31

सुखं Öपश« िवहरÆतु । इदं च चुÆद सĮममौपिधकं पुÁयिøयावÖतु महाफलम् । यावदपुजायत एव पुÁयम् ।
एिभः सĮिभरौपिधकैः पुÁयिøयावÖतुिभः समÆवागतÖय ®ाĦÖय कुलपुýÖय वा कुलदिुहतुवाª न लËयं पुÁयÖय 33

ÿमाणमुÄúहीतुम् । एतावÂपुÁयं वा पुÁयफलं वा पुÁयिवपाकं वा । अिप तु बहòÂवाÂपुÁयÖय महापुÁयÖकÆध इित
सं´यां ग¸छतीÂयेवमािद । िĬरÈयायुÕमाÆमहाचुÆदो भगवÆतमेतदवोचत् । लËयं भदÆत िनरौपिधकं पुÁयिøयावÖतु 35

ÿ²ापियतुं महाफलं यावÆमहावैÖताåरकम् । लËयं चुÆदिेत भगवांÖतÖयावोचत् । सĮेमािन चुÆद िनरौपिधकािन
पुÁयिøयावÖतूिन । यैः समÆवागतÖय ®ाĦÖय कुलपुýÖय वा कुलदिुहतुवाª चरतो वा ितķतो वा िवÖतरेण 37

यावदपुजायत एव पुÁयम् । कतमािन सĮ । इह चुÆद ®ाĦः कुलपुýो वा कुलदिुहता वा शृणोित । तथागतं वा
तथागत®ावकं वा । अमुकúाम±ेýमपुिनि®Âय िवहरतीित । ®ुÂवा च पुनरिधग¸छित ÿीितÿामोīमुदारं कुशलं 39

नैÕøमोपसंिहतम् । इदं चुÆद ÿथमं िनरौपिधकं पुÁयिøयावÖतु पूवªवत् । यावदपुजायत एव पुÁयम् । पुनरपरं

25 चुÆद ] K1 K2 C Pa KyWed Śed ; चूÆदKo 25 कुलपुýो वा ] K1 K2 CKo Pa Ky ; कुलपुýोWed 25
ňुव ° ] K1 K2 CKoWed Śed ; āुव ° Pa Ky 25 ° पयÂय ] Kpc

2 C PaWed ; ° पयेËयK1 Kac
2 ; ° पयेÂयKo ;

ÿ ²ाययेËयः Ky 25 अनुकूलय²ाम् ] Wed ; अनकुलय²म् K1 K2 Ko Pa ; अनकुलयं ²म् C ; नकुलय²म् Ky
26 औपिधकं ] K1 K2 CKo KyWed Śed ; औपािधकंPa 27 आगÆतुकाय ] K2 CKo Pa KyWed ; आगÆतु-
कायं K1 27 गिमकाय वा ] Wed ; गिमकाय K1 K2 C Pa Ky ; om. Ko 27 पĖममौपिधकं ] K2 Wed ;
पĖममौपिधकK1 CKo ; पĖममौपािधकं Pa ; पĖमौपिधकKy 28 µलानाय ] CKo Pa KyWed ; µलानोय
K1 ; µलानोप K2 28 ° Öथापकाय ] Ko PaWed ; ° Öथायकोय K1 K2 Ky ; ° Öथायकाय C 28 षķमौ-
पिधकं ] K2 CKyWed ; षÕतमौपिधकं K1 ; षÕथमौपािधकं Ko Pa 29 चुÆद ] K2 CKo Pa KyWed ;
चुंÆद K1 29 वĥिलका ] K2 CKo PaWed ; वĥिेलका K1 Ky 30 वातिलका ] CKo PaWed ; वातं-
िलका K1 Ky ; दवुĥिेलका ॥ वातंिलका K2 30 वषªिलका ] KyWed ; वखªिलका K1 CKo Pa 30 भĉािन ]
CKo PaWed ; भĉिन K1 K2 Ky 31 ° िनŃªÂया ° ] CKo PaWed ; िनŃÂया K1 िनहÂया K2 Ky 31
° नाþª ° ] K1 K2 C Pa KyWed Śed ; ° नाþ ° Ko 31 अनाþª ] Wed ; अनाþ K1 K2 C ; अ ° Ko Pa Ky
32 Öपश« ] K1 CKo PaWed ; Öपशª K2 Ky 32 चुÆद ] K1 K2 C Pa KyWed Śed ; चूÆद Ko 32 औप-
िधकं ] K1 K2 C Pa KyWed ; औपािधकं Ko 32 एव ] K1 CKo Pa KyWed ; एवं K2 34 ÿमाणम् ]
CKo PaWed ; माणÿमाणम् K1 K2 Ky 34 पुÁयिवपाकं ] Wed ; पुÁयं वा पुÁयिवपाकं K1 K2 CKo Pa Ky
34 अिप ] K2 CKo PaWed ; अियK1 35 िĬरÈयायुÕमाÆमहाचुÆदो ] CKo Pa KyWed ; िĬनÍयायुÕमाÆमहा-
चुÆदो K1 K2 ; िĬरÈयायुÕमाÆमहाचूÆदो Ko 35 लËयं ] CKo PaWed ; लËय K1 K2 Ky 35 िनरौपिधकं ]
K1 Cpc Pa KyWed ; िनरोपिधकं K2 ; िनरौपिधिधकं Cac ; िनरौपिध ।कं Ko 36 ÿ²ापियतुं ] CWed ;
ÿयपयतुं K1 K2 Ky ; ÿ²पियतुं Ko Pa 36 भगवांÖत ° ] K2 CKo PaWed ; भगवाÖत ° K1 Ky 36
° वोचत् ] K2 CKo PaWed ; ° वाचत् K1 ; ° वोचत Ky 36 सĮेमािन ] K1 CKo Pa KyWed ; सĮ-
मािन K2 37 ितķतो ] CKo PaWed ; ितĶतो K1 K2 Ky 38 यावदपु ° ] K1 CKo Pa KyWed ;
यावदुपं ° K2 38 ®ाĦः ] K1 Kac

2 CKo Pa KyWed ; ®ाĦं Kpc
2 38 ° पुýो ] K2 CKo Pa KyWed ;

° पुý K1 39 ° ®ावकं ] K1 K2 CKo PaWed Śed ; ° ®ाĦकं Ky 39 अमुकं ° ] K1 K2 CKo Ky ; अ-
मुकं Wed ; अमुĉं Pa 39 úाम±ेýम् ] K2 CKo PaWed ; úाम±ý Kpc

1 the akṣara úा resembles old
Newari script ; úाम±ेý Kac

1 ; úाय±ेý Ky 39 पिनि®Âय ] CKo PaWed ; तसिनि®Âय K1 ; तसंिन-
ि®Âय K2 Kypc ; पिनि®Âवा Ko ; संतिनि®Âय Kyac 39 उदारं ] K1 CKo PaWed ; उदार ° K2 Ky 40
नैÕøमो ° ] Wed ; नैÕøÌयो ° K1 K2 CKo Pa Ky 40 िनरौप ° ] C PaWed ; िनराप ° K1 Ko Ky 40
पूवªवत् ] K1 Kpc

2 CKo Pa KyWed ; पूवªत् Kac
2
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41 चुÆद ®ाĦः कुलपुýो वा कुलदिुहता वा शृणोित तथागतं वा तथागत®ावकं वा । उīुĉमागमनाय । ®ुÂवा च
पुनरिधग¸छतीित पूवªवत् । इदं चुÆद िĬतीयं िनरौपिधकं पुÁयिøयावÖतु । पुनरपरं चुÆद ®ाĦः कुलपुýो वा कु-

43 लदिुहता वा शृणोित तमेव तथागतं वा तथागत®ावकं वा । अÅवानमागªÿितपĭं तदवे úाम±ेýमनुÿाĮम् । ®ुÂवा
च पुनरिधग¸छतीित पूवªवत् । इदं चुÆद तृतीयं िनरौपिधकं पुÁयिøयावÖतु । यावदपुजायत एव पुÁयम् । पुनरपरं

45 चुÆद ®ाĦः कुलपुýो वा कुलदिुहता वा शृणोित । तथागतं वा तथागत®ावकं वा । तदवे úाम±ेýमनुÿाĮम् ।
®ुÂवा च पुनरिधग¸छतीित पूवªवत् । इदं चुÆद चतुथ« िनरौपिधकं पुÁयिøयावÖतु पूवªवत् । यावदपुजायत एव

47 पुÁयम् । पुनरपरं ®ाĦः कुलपुýो वा कुलदिुहता वा तमेव तथागतं वा तथागत®ावकं वा दशªनायोपसंøामित ।
ŀÕěा च पुनरिधग¸छतीित पूवªवत् । इदं चुÆद पĖमं िनरौपिधकं पुÁयिøयावÖतु । पुनरपरं चुÆद ®ाĦः कुलपुýो वा

49 कुलदिुहता वा तÖयैव तथागतÖय वा तथागत®ावकÖय वा । अिÆतकाĦम« शृणोित । ®ुÂवा च पुनरिधग¸छतीित ।
पूवªवत् । इदं चुÆद षķं िनरौपिधकं पुÁयिøयावÖतु । पुनरपरं ®ाĦः कुलपुýो वा कुलदिुहता वा तÖयैव तथागतÖय

51 वा तथागत®ावकÖय वा अिÆतकाĦम« शृणोित । ®ुÂवा च बुĦशरणं ग¸छित । धमªशरणं ग¸छित । संघशरणं
ग¸छित । िश±ापदािन च ÿितगृĸाित । इदं चुÆद सĮमं िनरौपिधकं पुÁयिøयावÖतु महाफलिमित पूवªवत् ।

53 बहòúÆथभायाĭ सव« िलिखतम् । न ा²ापनिव²Įेः कमपथ उपयुते । तÖय ÿाणाितपातािदकमणो ऽकृतात ।्
ÖयाÆमतम् । कृते तिÖमन् कमªिण तदा²ापनिव²Įेः कमªपथो भिवÕयतीित । अýेदमु¸यते । कृतऽेिप च ताः

41 ®ाĦः ] K1 Kac
2 CKo Pa KyWed ; ®ाĦं Kpc

2 41 कुलपुýो ] K1 K2 C Pa KyWed Śed ; कुलपुøो
Ko 41 वा तथागत®ावकं ] K1 K2 CKo PaWed Śed ; ®ावकं Ky 41 उīुĉम् ] CKo PaWed ; उīुĉ
K1 K2 Ky 41 आगमनाय ] Wed ; गनागमनाय K1 ; अनागमनाय K2 CKo Pa ; गतागमनाय Ky 42
िĬतीयं ] CKoWed ; दतुीयं K1 K2 Ky 42 िनरौपिधकं ] Wed ; िनपियकं K1 Paac ; िनरोपियकं Kpc

2 ;
िनपियकंKac

2 CKy ; िनपिथकंKo ; िनŁपिधिधकं Papc 43 तमेव ] CKo Pa KyWed ; तमेव तमेव K1 K2

43 अÅवान ° ] CKo Pa KyWed ; अÅयान ° K1 K2 43 ° ÿितपĭं ] K1 K2 CKo KyWed Śed ; ÿितपĭ
Pa 43 úाम±ेýम ] CKo PaWed ; ° úाम±ýम् K1 K2 ; úा±ýम् Ky 43 ° ÿाĮम् ] CKo PaWed ;
° ÿाĮा K1 K2 Ky 44 अिधग¸छित ° ] K1 CKo Pa KyWed ; अिपग¸छित ° K2 44 िनरौप ° ]
K2 C PaWed ; िनरोप ° K1 Ko Ky 44 पुÁयम् ] CKo PaWed ; पुÁय K1 K2 Ky 45 ®ाĦः ]
K1 Kac

2 CKo Pa KyWed ; ®ाĦं Kpc
2 45 ° दिुहता ] K1 Kpc

2 CKo Pa KyWed ; ° दिुह Kac
2 45 एव ]

K1 KoWed ; एवं K2 C ; इवं Ky 45 ° ±ेýम् ] CKo Pa KyWed ; ° ±ýम् K1 K2 46 अिध ° ]
Kpc

2 CKo PaWed ; अपी ° K1 Kac
2 Ky 46 पूवªवत् ] CKo Pa KyWed ; पूवªवत K1 ; पूवªÓत K2 46

चतुथ« ] CKo Pa KyWed ; चतुथª K1 K2 46 िनरौप ° ] K2 CKo PaWed ; िनरोउप ° K1 Ky 46
उपजायत ] K1 K2 CKo PaWed Śed ; उपजातं Ky 47 ®ाĦः ] K1 Kac

2 CKo Pa KyWed ; ®ाĦः Kpc
2

48 अिधग¸छतीित ] Cpc Ko Papc KyWed ; अिप ग¸छतीित K1 K2 ; अिधग¸छातीित Cac ; अिधग¸छितित
Paac 48 चुÆद ] K1 K2 CKo PaWed Śed ; चुÆदं Ky 48 पĖमं ] C PaWed ; पĖम K1 K2 Ky ;
पÆचमंKo 48 िनरौप ° ] CKo PaWed ; िनरोप ° K1 K2 Ky 49 ° ®ावकÖय ] K1 K2 CKo KyWed Śed ;
° ®ावकं Pa 49 अिÆतकाद् ] CKo PaWed ; अंितको K1 K2 Ky 49 धम« ] CKo PaWed ; धमª
K1 K2 Ky 49 ° अिध ° ] C PaWed ; ° अिप ° K1 K2 Ko Ky 50 षķं ] CKo PaWed ; षķ K1 Ky ;
षĶ K2 51 अिÆतकाद् ] CKo PaWed ; अंितका K1 K2 Ky 51 धम« ] CKo PaWed ; धमª K1 K2 Ky
51 बुĦ ° ] KyWed ; बुĦं K1 K2 CKo Pa 51 ग¸छित ] CKo Pa KyWed ; गछित K1 K2 51
धमª ° ] K1 K2 Ko KyWed ; धम« C 51 संघ ° ] Ko KyWed ; संघं K1 K2 C Pa 52 ग¸छित । ]
CKo Pa KyWed ; गछित K1 K2 52 ° गृĸाित ] CKo PaWed ; ° गृĆाित K1 ; ° गृĹाित K2 ; गृĹ-
तां Ky 52 चुÆद ] K1 K2 CKo PaWed Śed ; चुÆदं Ky 52 िनरौप ° ] Kpc

2 CKo PaWed ; िनरोउप °
K1 Kac

2 Ky 53 भयान् ] CKo PaWed ; भयां K1 K2 Ky 53 सव« ] Wed ; सवª K1 CKo Pa ; संव
K2 Ky 53 आ²ापनिव²Įेः ] Wed ; आ²ापनिव²Įेः F50.17

tr (refers us to F49.3
tr for his reasoning ) ;

आ²ायेन²िĮः K1 C ; आ²ायेन िव²िĮः K2 Pa Ky ; आ²ापनिव²िĮः Ko 53 कमपथ ] Wed ; कमªपथो
K1 Pa Ky ; कमªयथोK2 CKo 53 उपयुते ] K2 C PaWed ; मयुºयतेK1 ; पयुºयतेKo Ky 54 मतम् ]
K1 Ko PaWed ; मनम् K2 ; Âमतम् CKy 54 कमªिण ] Kpc

2 CKo PaWed ; कमªिन K1 Kac
2 Ky 54

° िव²Įेः ] K2 CKo PaWed ; िव²ĮःK1 ; िव²िĮःKy 54 कमªपथो ] K1 C Pa KyWed ; कमªयथाK2 ;
कमªयथो Ko 54 उ¸यते ] K1 K2 C Pa KyWed Śed ; ऊ¸यते Ko 54 ताः ] K1 Kpc

2 CKo PaWed ;
तÖया Kac

2 Ky
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भावािवशषेािदित । परेण कृतेऽिप तिÖमÆकमªिण तÖया आ²ापनिव²Įेनª किĲÂÖवभाविवशेषोऽिÖत । येन 55

तदानé कमªपथः Öयात् । तÖमाÂपूवªव°Öयाः Öवभावािवशेषात् । यथैव पूवªवÂकमªपथो न ÓयवÖथाÈयतेतथैव
पĲािदÂयतोऽÖतीÂयËयुपगÆतÓया यासौ तदानीमुÂपīते कमªपथसंगृहीतेित । एकादशिभरायतनरैसगंहृीतिमित । 57

धमाªयतनवºय¨ः । वामा ाजीवानामयोगािदित । िव²िĮÖवभावानामेव संभवािदÂयथªः । यहदमुिमित िव-
Öतरः । कोऽÖयािभसंबÆधः । यिद वा मतम् । यīिव²िĮनª ÖयादĶांगोऽयं मागō न Öयात् । तý िव²ÈÂययोगात् । 59

तÖमादÖÂयिव²िĮåरित । यहदमुिमित िवÖतरेणो³Âवा यावमािधिरित िकमथªमेवमु¸यते ।पवू मवे
चािेत सव« मागªÖय समापि°कालाÂपूवªिमÂयथªः । िव²िĮłपाÖत उĉा इÂयिभÿायः । वैभािषकाः प- 61

åरहरिÆत । लौिककमाग वरैायिमित िवÖतरः । लौिककमागªवैराµयावÖथायां वागािदÖवभावं िव²िĮłपम् ।

एतदिभसधंायतैम ् । न तु मागªकाले तÂसंगृहीतं वागाīिव²िĮłपं नाÖतीित । समािधिवषयपिमित । 63

58 वामा ाजीवानाम ]् It is puzzling that Yaśomitra is here not quoting the segment in full as सवाक°्
63 ° तं वाग् ° ] Note that the daṇḍa between these two words has been removed here to facilitate
clarity and is supported by the rendition in the Tibetan translation.

55 भावा ° ] em.F49.4
tr Hind ; Öवभाव Σ 55 तिÖमन् ] CKo PaWed ; तिÖम K1 K2 Ky 55 तÖया

आ²ा ] Wed ; तÖया²ा K1 K2 CKo Pa ; तÖया²Ky 56 तदानé ] K2 CKo PaWed ; तदानी K1 Ky
56 पूवªवत् ] As Prof. Isaacson noted on the 17th of December, 2020, one would expect पूवªम्
in this context 56 Öवभावा ° ] K1 Kpc

2 CKo Pa KyWed ; वा ° Kac
2 56 पूवªवत् ] As Prof. I-

saacson noted on the 17th of December, 2020, one would expect पूवªम् in this context, even
more so than in the previous occurrence 56 ° पथो ] K1 CKo Pa KyWed ; ° पथा K2 56 न
Óयव ° ] Wed ; Óयव ° K1 K2 CKo Pa Ky 57 पĲािद ° ] K1 CKo PaWed ; मĲािद ° K2 Ky 57
° ÂयतोऽÖती ° ] K1 K2 Cpc Ko Pa KyWed ; ° ÂयतोऽिÖत ° Cac 57 अËयुपगÆतÓया ° ] PaWed ; अÂयुयमंत-
ÓयाK1 C ; अÂपुयमंतÓयाK2 ; ÂयÂयुपगÆतÓयाKo ; अÂयुपमतÓयाKy 57 यासौ ] K1 K2 CKo KyWed Śed ;
योऽसु Pa 57 आयतन ° ] K1 Kpc

2 CKo Pa KyWed ; आतन ° Kac
2 58 ° वज¨ः ] C PaWed ; ° वºयैः

K1 note that ºय resembles Newari script ; व ␣ : K2 ; ° वज¨ Ko Ky 58 एव संभ ° ] em. (gratitude
is expressed to Prof. Isaacson for laying out the logical grounds for this conjecture on Dec.
17, 2020. Logically, the phrase must mean “avijñapti must exist because otherwise, when one
is in a state of meditative absorption, one could not cultivate the eightfold path, because three
of its constitutents [that are understood to be in the nature of vijñapti]—right speech, action,
and means of making a livelihood—could not exist.” Though the Tibetan translation also sugge-
sts an original reading of एव rather than एष, we have opted against the negation in the Tibetan
testimony (ཉིད་ནི་མི་Ȝིད་པའི་ȓིར་→ एवासंभवाद)्—also because the Tibetan rendition constitutes a more
substantial departure from the extant Sanskrit testimony than our proposed emendation. Moreo-
ver, as Prof. Isaacson noted, our emendation is more plausible since the placing of एव in its
restrictive function of अवधारण (‘limitation’, see Pāṇini 2.1.8, 8, 1, 62, &c.), resulting in “only
[right] speech, action …” renders िव²िĮÖवभावानामेव संभवािदित the more likely reading. As Prof. I-

saacson noted, the following observation makes the Tibetan rendition slightly less likely : if the
argument had been “because the person immersed in meditative absorption cannot have [right]
speech, action, [means of making] a livelihood—which are in the nature of vijñapti” then one wo-
uld not expect any एव, or at least, one would expect it to be situated after असंभवात् . Though this
place remains a locus of doubt, we opt for emending K1 K2 Ko ’s एश to एव without adopting the
negation (མི་Ȝིད་པའི་ȓིར་) of the Tibetan testimony) ; एवासंभ ° Wed (=ཉིད་ནི་མི་Ȝིད་པའི་ȓིར་ [CDNP]) ;

एष संभ ° K1 K2 Ko ; एष संभा ° C Pa Ky 58 यत ]् Kpc
2 CKoWed ; úत् K1 Kac

2 Ky 58 तहदम ]्
Kpc

2 CKo Pa KyWed ; तिहªदम् K1 Kac
2 59 ° संबÆधः ] K1 K2 Cpc Ko Pa KyWed ; ° संÌबÆधःCac 59

Öयाद् ] K1 K2 CKo KyWed Śed ; Öयोद् Pa 59 तý ] KoWed ; तंý K1 K2 C Pa Ky 59 िव²ÈÂय ]
CWed ; िव²िĮ ° K1 Ko Pa Ky 59 ° योगात् ] K1 K2 Cpc KoWed ; यŌगात् Cac ; योगािदित Pa Ky
60 तहदम ]् Kpc

2 CKo Pa KyWed ; तिहªदम् K1 Kac
2 60 िवÖतरेणो³Âवा ] CWed ; िवÖतरेणो ·K1 ; िव-

ÖतŁणो · K2 ; िवÖतरेणोÈÂका Ko ; िवÖतŁणो · · Ky 60 यावत् ] CKo PaWed ; · चन् K1 ; · चन्
K2 ; चत् Ky 60 °समािध ° ] Wed ; ° तंबोिध ° K1 K2 CKo Pa ; ° संबोिधKy 61 सव« ] Wed ; सवª
K1 K2 CKo Pa Ky 61 उĉा ] K2 CKo PaWed ; उĉो K1 ; दĉुो Ky 62 लौिकक ° ] K2 PaWed ;
लौिककं K1 CKo Ky 63 समािधिवषय ° ] Wed ; समािधिवषयो K1 K2 CKo Pa Ky
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समाधेरालÌबनमिÖथसंकलािद । दशेानावरणादूितघिमित । यþूपं दशेमावृणोित । तÂÿितघम् । िवपयª-
65 यादÿितघिमित िसĦम् । कथम ् इदान तिूपिमित । तīिद न łपियतुं श³यत इÂयिभÿायः । एतदिव²Įौ

समानम ्। अिव²िĮरिप वा दशें नावृणोतीित तुÐयम् । अनाॐवे समाधौ अनाॐविमित । माग« संमुखीकुवाªणो
67 योगाचारþूपमाशयं चा®यं च ÿितलभते । यÂसÌयµŀिĶवदनाąवं शीलं ÿितलभते । यिÖमÆसित ÿकृितशील-

तायां सिंतķते । अथवा । अनाąवेऽिप समाधौ तदवेंिवधं łपं त आचायाª इ¸छिÆत । अहतो यिूपं बां चेपर
69 इित । अपरआचायाª वणªयिÆत । अहªतो यþूपं च±ुरायतनािद । बाĻं च काķकुĠािद । तदनाąवं łपम् । कुतः ।

आॐवाणामिनौयात ।् नĻहªÂसांतािनकं łपं बाĻं चाąवाणां Ċेशानां िन®य इित । यवेंय°Ļªिवशेषेणसऽू
71 उं साॐवा धमा ः कतमे । यावदवे चयुा वदवे पाणीित िवÖतरः । तनुराॐवाणामूितपााॐवमुम ।्

िच°चै°िवशेषा िह आąवÿितप± इित । पया यणे तहित िवÖतरः । तदवेाहªतो पं बाĻं चाąवाणामÿित-
73 प±Âवा Âसाąवमाąवाणामिन®यÂवादनाąविमित । तथा च ल±णसंकरः Öयािदित दोषः । यािन łपाणीित ।

यािन łपाÁयायतनानीÂयथªः । िवÖतरेण यावīे धमाªः साॐवाः सोपादानीयाशच्तेःिखलॆविितवचनात् ।
75 सÆÂयनाąवािणłपायतनानीित । तािन पुनः कतमािन साąवािण सोपादानीयािन । पृथµजनłपािण ।आąवाणां

िन®यÂवा°दÿितप±Âवाē । कतमाÆयनाąवािण । याÆयहªतो łपािण बाĻािन चाąवाणामिन®यÂवात् । धमता
77 षेिेत । धमाªणामनािदकािलका शिĉः । गणुिवशषेािदित । Åयानाÿमाणािदगुणिवशेषात् ।अनमुहिवशषेािेत ।

शरीरÖय वणªबलािदिवशेषात् । तदालनिेत िवÖतरः । सÿितúाहकमालÌबनमÖयाः । सेयं तदालना

64 दशेाना ° ] K1 K2 CKo Pa Ky ; दशेना ° Wed 64 वरणाद ्] CKo PaWed ; वरशाद् K1 Ky ; वरणद्
K2 64 आवृणोित ] Kpc

2 CKo Pa KyWed ; आवृशोित K1 Kac
2 65 इदान ] K2 CKo PaWed ; इदानी

K1 Ky 65 तद् ] CK2 KoWed ; गद् K1 ; om. Pa ; ya °Ky 65 अिव²Įौ ] CKo PaWed ;
अथिव²Įंो K1 Ky ; अथिव²Įंौ K2 66 समानम ]् K1 K2 CKo PaWed Śed ; समाने Ky 66 ° वृणोतीित ]
Kpc

2 CKo Pa Kypc Wed ; वृशोतीित K1 Kac
2 ; वृनोितित Ky 66 माग« ] K1 K2 CKo PaWed Śed ; मागाª

Ky 66 संमुखी ° ] CKo Pa KyWed ; समुखी ° K1 K2 67 °चार ° ] K1 K2 CKopc Pa KyWed Śed ;
° चारÖतÖत ° Koac 67 आशयं ] K1 CKo KyWed ; आ®यंK2 Pa 67 चा®यं च ] K2 Cpc Ko Pa KyWed ;
चा®य¤ च K1 ; चा®यĖं Cac 67 यिÖमÆसित ] K1 K2 CKo PaWed Śed ; यिÖमं सित Ky 68 ° ितķते ]
CKo PaWed ; ° ितĶते K1 K2 Ky 68 इ¸छिÆत ] CKo PaWed ; इ¸छित K1 K2 Ky 68 बां ]
Kpc

2 CKo PaWed ; बाĻै K1 Kac
2 Ky 68 चे ° ] Kpc

2 C PaWed ; चËय ° K1 Kac
2 Ky ; चेËय ° Ko

69 अहªतो ] CKo PaWed ; अहयªतो K1 K2 Ky 69 च±ुरायतनािद ] K1 K2 CKo Pa Kypc Wed Śed ; च-
±ुरादयतनािद Ky 69 बाĻं ] K2 CKo PaWed ; बाĻª K1 Ky 69 काķकुĠािद ] CKo PaWed ;
काĶकु · िद K1 K2 Ky 70 आॐवाणाम ]् Cpc Ko Pa KyWed ; आąवानाम् K1 K2 Cac 70 ° सांतािनकं ]
K1 K2 CKo PaWed Śed ; ° मातािनकं Ky 70 चाąवाणां ] K1 K2 CKo PaWed Śed ; चाąवाणा Ky 71
कतमे ] K1 K2 C Pa KyWed ; कतमोKo 71 °च ु° ] K1 K2 C Pa KyWed ; ° चकु °Ko 72 ° चै° ° ]
C PaWed ; ° चै°ं K1 K2 Ky ; चैý Ko 72 आąव ° ] CKo PaWed ; आīेव ° K1 K2 Ky 72
िवÖतरः ] Kpc

2 CKo Pa KyWed ; िवÖतर K1 Kac
2 72 एवाहªतो ] Wed ; एवाहªतं K1 K2 CKo Pa Ky

73 ° Âवात् ] Kpc
2 CKo PaWed ; ° Âवा K1 Kac

2 Ky 73 साąवमाąवाणा ] CKo PaWed ; साąवमाą-
माणाम् K1 K2 ; सा®वामा®वमाणाम् Ky 73 अिन®य ° ] K2 CKo PaWed ; इिन®य ° K1 ; इित ि®य
Ky 73 ल±ण ° ] K1 K2 Cpc Pa KyWed ; ल±णः Cac Ko 73 दोषः ] Cpc Ko PaWed ; दोष
K1 K2 Cac Ky 74 यािन ] K1 K2 CKo PaWed Śed ; यािण Ky 74 धमाªः ] K1 K2 CKo PaWed Śed ;
धमाª Ky 74 चतेःिखल ° ] CKo PaWed ; चेतः ॥ खल ° K1 K2 Ky 74 °ॆ ° ] CWed ;
° ®± ° K1 K2 Ky ; ° ą±व ° Ko Pa 75 सÆÂय ° ] CWed ; सÂपन् ° K1 Ko Pa Ky ; संßय ° K2 75
आąवाणां ] K1 K2 CKo PaWed Śed ; अणा®वाना आąवाणांKy 76 िन®यÂवा ° ] K1 PaWed ; िनः®यÂवा °
K2 CKo Ky 76 ° यनाąवािण ] K1 Pa KyWed ; यना®वािणK2 CKo 76 याÆय ° ] K2 CKo PaWed ;
याÌय ° K1 Ky 76 बाĻािन ] Kpc

1 K2 CKo Pa KyWed ; बाĻिन Kac
1 76 चाąवा ° ] CWed ; वा-

ąवा ° K1 ; वा®वा ° K2 Ko Pa Ky 76 ° ®यÂवात् ] CKo PaWed ; ° ®यÂवा K1 K2 Ky 76 धमता ]
CKoWed ; ढयªता Ky K1 K2 (K2 displays two dots beneath the akṣara ढ ; धमªतो Pa 77 °मह ° ]
K1 K2 CKo PaWed Śed ; ° ह °Ky 78 सÿितúाहकम् ] Σ ; स ÿितúाहक em.F68.28

tr ; ÿितúाहकम् Pa 78
अÖयाः ] K1 K2 C Pa KyWed ; अÖया Ko 78 सेयं ] CKo PaWed ; सयं K1 Ky ; सेÂयंत् K2
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दानचतेना । तया पिरभािवताः सतंतयः । सूं पिरणामिवशषें फलोÂपि°िनिम°ं ूावुि । कथं भिव- 79

तीित । बहòतरफलािभिनÕप°ये कथं भिवÕयतीÂयिभÿायः । न Ļý दातॄणां दायाः पåरभुºयÆते । यÂप-
åरभोगाद् भोĉॄणां गुणिवशेषादनुúहिवशेषाēाÆयमनसामिप दातॄणािमित िवÖतरेण यावÂसमथाª भविÆत । 81

यावदपुजायत एव पुÁयिमित वा । तदालÌबनचेतनाËयासािदित । तथागतत¸छ­ ावकालÌबनचेतनाËयासात् ।
संततयः सूàमं पåरणामिवशेषं ÿाÈनुविÆत । येनायÂयां बहòतरफलािभिनÕप°ये समथाª भविÆत । चरतिÖतķतो 83

जाúतो युĉमेवं ÖवपतÖतु कथिमÂयत आह । ेिप तातेना अनषुियो भवीित । अिव²िĮवािदनÖतु
वैभािषकÖय िनरौपिधके पुयिबयाविुन यऽ िव²िĮनाªिÖत । केवलं तं ®ुÂवािधग¸छित । ÿीितÿामोī उदारं 85

कुशलम् । तऽ कथमिव²िĮः ात ् । तÖय ®ोतुिवª²िĮसमाÅयोरसंभवात् । अिव²िĮिहª िव²Įेः समा-
धेवाª संभवेत् । औपिधकेपीित िवÖतरः । आरामदानािदÕविप । तदालनचतेनाासात ् । ÿितúाहक 87

आलÌबनमÖयाĲतेनाया इित पूवªवत् । आह । यौपिधकेिप एवमभीं तदालनचतेनाासात ्। यह
सऽू इित िवÖतरः । अूमाणं चतेःसमािधिमित । मैÞयािदसंÿयुĉम् । चतेनािवशषे इÂयेतदालÌबनचेतनÖयािप 89

79 °भािवताः ] Wed ; ° भािषताः K1 K2 CKo ; ° भािषता Pa Ky 79 सतंतयः ] K1 CKo Pa Kypc Wed ;
संÆततयः K2 ; सÆतयतः Kyac 79 ° िवशषें ] CKo PaWed ; ° िवशेष ° K1 K2 Ky 79 ° िनिम°ं ]
K1 K2 C Pa KyWed Śed ; ° िनिमÂवं Ko 79 ूावुि ] Pa Kac

1 K2 Ky Ko (Èनु in K2 and Ko is writ-
ten in Newari style ) CWed ; ÿाÈनुवित Kpc

1 80 बहòतरफ ° ] K1 K2 C Pa KyWed Śed ; बहòतराफ °
Ko 80 ° िनÕप°ये ] K2 CKo PaWed ; ° िनÕप°य K1 Ky 80 Ļý ] CKo PaWed ; Ļú K1 K2 ;
Ļ Ky 80 दातॄणां ] C PaWed ; दातृणां K1 K2 ; दा°ृणां Ko 80 ° भुºयÆते ] Cpc Ko PaWed ;
° भुºयÆके K1 K2 ; ° तुºयÆते Cac ; ° भुºयके Ky 81 भोĉॄणां ] CKo Pa KyWed ; भोĉृणां K1 K2 ;

81 अनुúह ° ] Kpc
2 CKo PaWed ; अनुúहे ° K1 Kac

2 Ky 81 ° मनसाम् ] CKo PaWed ; ° मनसौम्
K1 K2 Ky 81 समथाª ] CKo PaWed ; समथō K1 K2 Ky 81 भविÆत ] CKo PaWed ; भवित
K1 K2 Ky 82 पुÁयम् ] Kpc

2 CKo PaWed ; पुÁयंम् K1 Kac
2 Ky 82 ° Ëयासाद् ] CKo PaWed ;

° ÖयाÖयाद् K1 K2 ; ° Öयाद् 82 तथागत¸छ­ ा ° ] K1 K2 CKo KyWed Śed ; तथागते त¸छ­ ा °Pa ; तथागत-
®ा °Ky 82 ° लÌबन ° ] Wed ; ° लÌबना ° K1 K2 CKo Pa Ky 82 ° चेतना ° ] K2 CKo Pa KyWed ;
° चतना ° K1 83 ° िवशेषं ] K1 K2 CKo PaWed Śed ; ° िवशेषKy 83 ÿाÈनुविÆत ] K2 CKo PaWed ;
ÿाÈनुवितK1 Ky 83 ° यÂयां ] CKo Pa KyWed ; ° यËयांK1 K2 83 ° तर ° ] K1 K2 C Pa KyWed Śed ;
° तरं Ko 83 ° िनÕप°ये ] K2 CKo PaWed ; ° िनÕपतये K1 Ky 83 चरतस् ] C PaWed ;
चरतो K1 K2 ; चरते Ko Ky 84 जाúतो ] K1 K2 CKo PaWed Śed ; om. Ky 84 Öवपत-
Öतु ] CKo PaWed ; Öवपे°ु K1 ; ÖवपेÂÖतु K2 (K2 displays two dots beneath ÂÖतु) ; ÖवपेÂÖत Ky
84 कथम् ] CKo Pa KyWed ; कथंम् K1 K2 84 े° ] K2 CKo PaWed ; ÖवÈन ° K1 ; Öव-
ÿ °Ky 84 तातेना ] K1 K2 CKo PaWed Śed ; ताÖचेतना Ky 84 ° षियो ] Wed ; ° षिďणो
K1 K2 CKo Ky ; ° षďणो Pa 84 भवÆतीित । अिव ° ] Kpc

2 Wed ; भविÆतÂयिव ° K1 Kac
2 Pa Ky ; भव-

ÆतीÂयिव ° C Ko 85 वैभािषक ° ] K2 CKo PaWed ; चैभािषक ° K1 Ky 85 िनरौपिधके ] CKo PaWed ;
िनरोपिधके K1 Ky ; िनरौपिधक ° K2 85 नािÖत ] K1 K2 CKo PaWed Śed ; नािÖतं Ky 85 तं ]
K1 K2 CKo PaWed Śed ; om. Ky 85 ° ÿामोī उदारं ] Wed ; ÿामोषमुदारं K2 Ky ; ° ÿामोīमुदारं
K1 CKo Pa 86 कथमिव²िĮः ] K1 K2 CKo KyWed Śed ; िव²िĮःPa 86 ात ]् CK2 Ko Pa KyWed ;
Öयात K1 86 समाÅयोर ° ] CKo PaWed ; समाशोर ° K1 Ky ; समाÅयेर ° K2 87 संभवेत् ]

K1 K2 CKo KyWed Śed ; संभवात् Papc ; संभवोत् Paac 87 औपिधकेपी ] K1 K2 CKo PaWed Śed ;
औपिधकैÕवपी °Ky 87 आराम ° ] CKo PaWed ; आरामे ° K1 K2 Ky 87 ° दानािद ° ] K1 K2 CKo Pa -
Wed Śed ; ° दानोिद °Ky 87 °ासात ]् CKo Pa KyWed ; ° ËयाÖयात् K1 ; ° ËयांÖयात् K2 88 आलÌब-
नम् ] CKo PaWed ; आलÌबनK1 K2 Ky 88 अÖयाĲे ° ] CKo KyWed ; ÖयाĲे ° K1 K2 88 यौप ° ]
Wed ; यēौप ° K1 CKo Pa Ky ; यचोप ° K2 88 ° िधकेÕविप ] C Pa KyWed ; ° िधकेÕवÍये ° K1 ;
° िधकेÈपे ° K2 ; ° िधकेÕवÈये ° Ko 88 ° मभीàणं ] K1 CKo (This source repeats the previous passage in
single round brackets िहª िव ²Įेः समाधेवाª संभवेत्)Wed ; ° मतीàणंK2 Pa ; ° मितस्.ण °Ky 88 °ासात ]्
K1 K2 CKo PaWed Śed ; ° Ëयांसात् Ky 89 सऽू ] FTib

tr ; सूý K1 K2 CKo PaWed Śed ; सूýम् इ Ky
89 अूमाणं ] CKo PaWed ; अýमानं K1 K2 Ky 89 संÿयुĉम् ] CKo PaWed ; संयुĉम् K1 K2 Ky
89 चतेना ° ] K1 K2 CKo PaWed Śed ; िच°ना °Ky 89 एतद् ] Σ ; अतद् ° em.FTib

tr 89 ° लÌबन ° ]
CKo Pa KyWed ; ° लÌवन ° K1 K2 89 ° नÖयािप ] K1 K2 CKo Pa Kypc Wed Śed ; ° नाÖयािप Kyac
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दायकÖयाÿमाणः पुÁयिभÕयÆदोऽÖतीित दशªयित । िबयाफलपिरसमाािवित । मौलकमªपथÿयोगः िबया ।
91 मौलकमªपथः फलं तÖय पिरसमाौ । एष एव ाय इित । Öवयंÿयोगेण परेषामुपघातिवशेषाÂकतुªः सूàमः

संतितपåरणामिवशेषो जायत इित सवªम् । काय कारणोपचारािदित । सतंितपिरणामिवशषेः कम पथो भवतीित
93 संतितपåरणामिवशेषः काय म ।् कमªपथः कारणम ।् योऽसौ कायवाचोः ÿयोगः । स िह चेतनाल±णÖय कमªणः

पÆथा इित । तिÖमÆकाय¥ कमªपथ इित कारणोपचारः । काियकवािचकं त ु त संतितपåरणामिवशेषÖय ।
95 तियाफलात ् । कायवाि³øयायाः फलÂवािदÂयथªः । यथा अिव²िĮवािदनामिव²िĮåरित । यथा

वैभािषकाणामिव²िĮवािदनामिव²िĮः कमªपथ इÂया´यायते । काय¥ कारणोपचारात् । काियकवािचकÂवं
97 तु तिÂøयाफलÂवािदित । अिव²िĮरþÓयिमित ÿकाराÆतरेण दशªय द आह । उपाषे ु िेित िव-

Öतरः । सßवसं´यातेषु वतªमानेषु ÖकÆधेषु िऽकालया चतेनया ूाणाितपातावने ृँ यत े घातक इित । कथं
99 िýकालयेÂयाह । हिनािम हि हतिमित चा यदा भवतीित । तदवेमý चेतनैव कम¥Âयुĉं भवित । आ-

चायō भदÆतमतं केनिचĩागेनािभÿेतं केनिचĩागेनानिभÿेतं दशªयĭाह । न ियतिेत िवÖतरः । यिद किĲदवें
101 ÿयोजयेत् । मÆमातरं मारयेित । उēिलते च मारके तÖयैवं भवेत् । हता तेन मÆमातेित । तÖय हतािभमािनन

आनयकम  ात ।् न चेते । तÖमाÂÖवयं ¶निĭित भदÆतेन िवशेÕयं वĉÓयम् । अत एवाह । यं त ु त इित
103 िवÖतरः । तावांतेनासमदुाचार इित । हिनÕयािम हिÆम हतिमित । युप इित । युĉ एव युĉłप इित । Öवाथ¥

łपÿÂययः । नामधेयवत् । यथा नामैव नामधेयिमÂयेके Óयाच±ते । ÿशÖतłपो युĉłपः । युĉं वा łपं Öव-

90 दाय ° ] K1 K2 CKo PaWed Śed ; यदा °Ky 90 पुÁयिभÕयÆदो ] Wed ; पुÁयािहÕयÆदोK1 K2 CKo Pa ;
पुÁयािभÕयÆते Ky 90 मौल ° ] CKo PaWed ; शील ° K1 K2 Ky 90 ° योगः ] K1 K2 CKo PaWed Śed ;
° योगाः Ky 91 ° पथः ] Wed ; ° पथ ° K1 K2 CKo Pa Ky 91 उपघात ° ] Wed ; उप-
यात ° K1 K2 C Pa ; असयात ° Ko Ky 91 कतुªः ] K1 K2 CKo PaWed Śed ; क°ुª Ky 91 सूàमः ]
Kpc

2 CKo Pa KyWed ; सुàमःK1 Kac
2 92 ° संतितप ° ] K1 K2 C Pa KyWed Śed ; ° संतित । प ° Ko 92

सवªम् ] CKo PaWed ; सवª ° K1 K2 Ky 92 काय ] Wed ; कायª ° K1 K2 CKo Pa Ky ° संतितप ° 92
° पथो ] Wed ; ° पथा K1 Kac

2 Ky ; ° पथाद् Kpc
2 C Pa ° संतितप ° 92 भवतीित ] CKo Pa KyWed ;

हवतीित K1 K2 93 संतित ° ] PaWed ; संतितः K1 K2 CKo Ky 93 काय म ]् Wed ; कायªः
K1 K2 CKo Pa Ky 93 ° पथः ] CKo PaWed ; ° पथ ° K1 K2 Ky 94 पÆथा ] Ko PaWed ;
पÖथा K1 K2 Ky ; पÂथा C 94 तिÖमÆकाय¥ कमªपथ इित ] C PaWed ; om. K1 K2 ; तिÖमÆकाये
कमªपथ इित Ko ; om. Ky 94 कारणो ° ] CKo PaWed ; कारणा ° K1 K2 Ky 94 संतित ° ]
K1 K2 CKo PaWed Śed ; मÆतित °Ky 95 °फलात ]् K2 CKo Pa KyWed ; फलÂवातः K1 95
अथªः ] K2 CKo Pa KyWed ; अथ«ः K1 95 अिव²िĮवािदनाम् ] CKo PaWed ; om. K1 K2 Ky 96
वैभािषकाणा ° ] K1 Kpc

2 CKo PaWed ; वैिषकाणा ° Kac
2 ; वैिषकाना ° Ky 96 काय¥ ] Paac Wed ;

कायª ° K1 CKo Papc Ky 97 ° िĮरþÓयम् ] CKo PaWed ; िĮ च þÓयम् K1 K2 ; िĮÆवþÓयम् Ky 97
° राÆतरेण ] CKo PaWed ; ° रातरेणK1 K2 Ky 97 दशªयन् ] Kpc

2 CKo PaWed ; दशªयK1 Kac
2 Ky 97

आह ] CKo Pa KyWed ; आहःK1 K2 97 उपाषे ु] K1 K2 CKoWed Śed ; उपांतेषू Pa ; उपाÆतेषुKy
98 वतªमानेषु ] K1 K2 C Pa KyWed Śed ; वतªमोनेषु Ko 99 चेतनैव ] CKo PaWed ; चैýचैव K1 Ky ;
चैव K2 100 ° मतं ] CKoWed ; ° मभं K1 K2 Ky 100 इयतिेत ] Wed ; अयेते K1 K2 CKy ;
अयेित Ko ; अयतेित Pa 101 मÆमातरं ] K1 K2 CKo PaWed Śed ; मÆमाÆतरं Ky 101 उēिलते ]
Cpc Wed ; उēिलतंK1 K2 Cac Ko Pa Ky 101 भवेत् ] CKo PaWed ; मवद्K1 K2 Ky 102 तÖमात् ]
K1 K2 CKo PaWed Śed ; तÖमातत् Ky 102 ¶निĭित ] K1 K2 CKo PaWed Śed ; ¶निÆतितKy 102 भ-
दÆतेन ] K2 CKo PaWed ; भदÆतेनेK1 Ky 102 िवशेÕयं ] Wed ; िवशेÕयK1 K2 CKo Pa Ky 102 त ु]
K2 CKo Pa KyWed ; भु K1 103 ° तावांतेना ° ] K2 CKo PaWed ; ° तावाĲेतना ° K1 ; एतावĲेतना
वा Ky 103 ° दाचार ] K1 K2 CKo PaWed Śed ; ° दाचारा Ky 103 हिनÕयािम ] K2 CKo PaWed ;
हिनÍयािमK1 ; हिनÕयांिमKy 103 हिÆम हतिमित ] K1 K2 CKo PaWed Śed ; हतिÌमिĭितKy 103 Öवा-
थ¥ ] Cpc PaWed ; Öवाथª K1 K2 Ky ; ÖवाÈषेCac सेप् ÖवाŅेKo 104 ° ÿÂययः ] K1 K2 C Pa KyWed Śed ;
° सÂययःKo 104 ° धेयवत् ] Kpc

2 C PaWed ; ° धेवत् K1 Kac
2 Ky ; धैयवत् Ko (धै is written in Newari

style ) 104 नामैव ] CKo PaWed ; नायेव K1 K2 Ky 104 ° शÖतłपो ] Wed ; ° शÖतłप K1 ;
° शÖतो łपो C Pa ; ° शÖतो łपा Ko ; ° शÖतो łपः Ky 104 युĉं ] K1 K2 CKo PaWed Śed ; युĉ Ky
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भावोऽÖयेित युĉłपः । तथवैास²ंायमान इित । यथैवािव²िĮदुªरवबोधा । तथवै संतितपåरणामिवशेषोऽपीित । 105

िचायकायूयोगणेिेत । िच°पूवªकेण कायÿयोगेणेÂयथªः । ताां पथृतूिमित । िच°कायाËयां पृथµभूतम् ।
यृतूयोगसभंतूिेत । येन कृतो 107

यृतः । यÂकृताÂÿयोगाÂसंभूता । िबयापिरसमािः कमªपथपåरसमािĮः । तवै िच°चै°Öय ÿयो-
ĉुििमÂÿयोगिनिम°ः सतंितपिरणामो भवतीित । भवित पिरतोषोऽÖमाकिमित 109

वा³यशेषः । िचचैसतंानाायां फलोःे । नािव²िĮः । िकं भवित पåरतोष इित वतªते ।
िव²ÈÂयभावाद् इÂयेवमादीिन । समुÂथापकÖय धमªÖयाभावाÂसमुÂथाÈयÖय धमªÖयाभाव इÂयथªः । अिव²िĮþªÓयतो 111

नाÖतीित सािधतमेतत् । आिदशÊदनेाËयुपेÂयाकरणमाýÂवात् । अतीतािन महाभूताÆयुपादाय ÿ²Įेः ।
तेषामिवīमानÂवािद । तदवेा ु । धमा यतनपया पिमित । यĦõाियनां समािधिवषयłपं समािधÿभावा- 113

दÂुपīत इुम ् । तिनदशन ं चाूितघं च । अगं तावदाचिेत । अंगाÿाितलोÌय इित पĝते । हÆत
तावदाच±ेित । एिह तावदाच±ेÂयथª इÂयपरे । अतो िनिम इित िवÖतरः । यत एवम् । अतो िनिमऽेिव²Įौ 115

निैमिकोपचारात ् । सवागापुचारात् । अिव²Įौ तदा´या िøयते । सÌयµवाĈमाªÆताजीवा´या िøयत
इÂयथªः । आशयं चाौयं चिेत । आशयः ÿाणाितपाताīकरणाशयः ।®Ħाīाशयो 117

वा । आौय आ®यपरावृि°ः ।अतो िनिमे आशये आ®ये च निैमिकोपचारम ् । सÌयµवागाīुपचारं

114 अंगाÿाितलोÌय ] Note that there is a structural deviation in the text of K2 insofar as the standard
text attested to by the other witnesses as following अंगाÿाितलोÌय in K2 begins at a later point , viz.
190r

8 .

105 युĉłपः ] K1 K2 CKo KyWed Śed ; युĉे łपःPa 105 तथवैा ° ] K2 CKo PaWed ; तथेवा ° K1 Ky
105 °स²ंायमान ] CKoWed ; ° ÿ²ायमीन K1 K2 ; ° ÿ²ायमान Pa ; ; ° ÿ²ायमीन Ky 105 य-
थैवा ° ] CKo PaWed ; यÃयेवा ° K1 ; यथैव K2 ; यÃषेवा Ky 105 िव²िĮदुª ° ] CKo Pa KyWed ;
िव²िĮदु ° K1 K2 105 ° अवबोधा ] Kac

2 CKo PaWed ; ° वेबोधा K1 Kpc
2 Ky 105 ° शेषोऽपीित ]

CKo PaWed ; ° शेषोऽमीित K1 K2 Ky 106 °काय ° ] K1 K2 CKo PaWed Śed ; ° काया ° Ky 106
पृथµभूतम् ] K1 Kpc

2 CKo Pa KyWed ; पृथµभूम् Kac
2 107 कृतो ] Wed CKo Pa ; कृते K1 K2 Ky

108 यृतः ] K2 CKoWed ; यÆकृतः K1 Ky 108 °समािः ] Kpc
2 CKo Pa KyWed ; ° समािĮ

K1 Kac
2 108 िच°चै°Öय ] CKo PaWed ; िच°चै° ° K1 K2 Ky 109 ° तÂÿयोग ° ] Wed ; ° तÂÿयोगः

K1 K2 Ko Pa Ky ; ° तपयोगः C 109 ° िनिम°ः ] Wed ; ° िनिम° K1 K2 CKo Pa Ky 110 वा-
³य ° ] K1 K2 CKo PaWed Śed ; वाĉा ° Ky 110 ° नाायां ] CKoWed ; ° नाēाËयां K1 Pa Ky ;
° नांēाËयां K2 110 नािव²िĮः ] Cpc PaWed ; णिव²िĮः K1 K2 ; न िव²Įेः Cac ; नािव²िĮतः Ko ;
णिव²िĮतः Ky 111 धमªÖयाभावाÂसमुÂथाÈयÖय ] CKo PaWed ; om. K1 K2 Ky 111 अिव²िĮþª ° ]
Wed ; ° िव²िĮþ ° K1 K2 CKo Pa Ky 112 ° ËयुपेÂया ° ] Wed ; ° ÂयुपेÂया ° K1 K2 Ko Pa ; ° ËयुÂपÂया
°C ; ° ËयुËयुÂया °Ky 112 करणमाýÂवात् ] Kpc

2 C PaWed ; करणमाýाýÂवात् K1 ; कारणमाýाýÂवात्
Ko ; करणमाýाद् Ky 112 महाभूता ° ] Kpc

2 CKo Pa KyWed ; महाभुता ° K1 Kac
2 112 ÿ²Įेः ]

K2 CKo Pa KyWed ; ÿ²Įः K1 113 तेषाम् ] K2 CKo PaWed ; तयाम् K1 Ky 113 ° पयाªपĭम् ]
Wed CKo ; ° पयाªयĭम्K1 K2 Pa ; पयाªपĭम्Ky 113 ° यĦõाियनां ] Wed ; ° यĦõािपनांK1 K2 Ko Ky ;
तĦõाियनां C Pa 113 ° िवषय ° ] Wed ; ° िवषयो K1 K2 CKo Pa Ky 114 चाूितघं ] C PaWed ;
चाÿितपं K1 K2 Ky ; चाÿितघन् Ko 114 आचिेत ] em.ŚedF68.35

tr ; आचिेत Σ ; आचàवेित ( ?) ; aa-
rak.sa °Ky 114 अंगा ° ] Wed ; अďान ° K1 K2 Ko Ky ; अďंC ; अंगान् Pa 114 इित पĝते ] Wed ;
इित पथिÆत K1 C ; न इित पठिÆत K2 ; इित पĝिÆत Ko Pa 115 आच±ेित ] K1 K2 PaWed ; आचàयेत्
C ; आचàयेितKo 115 ° दाच±े ° ] K1 K2 PaWed ; ° दाचàये ° C Ko 116 नैिमि°को ° ] Kpc

2 KoWed ;
िनिमि°को ° K1 Kac

2 C Pa 116 ° वागा ु° ] K1 K2 C PaWed Śed ; ° वागाīुत् ° Ko 116 तदा´या िøयते ]
C F68.39

tr ; तदा Óयािøयते K1 K2 Ko PaWed 116 ° वाĈमाª ° ] K2 CKo PaWed ; ° कमाª ° K1 117
आशयं ] Wed ; आशय K1 K2 CKo Pa 117 चा®यं चेित । आशयः ] CKo PaWed ; चा®यं चÂयाशयः K1 ;
Âवा®यं चेÂयाशयःK2 117 ° शयः ] K2 CKo PaWed ; ° शचःK1 (च is written in Newari style ) 118
आौय ] CKoWed ; अ®यK1 K2 118 आ®यपरा ° ] CKoWed ; आ®ये परा ° K1K2 ; आ®यआ®यपरा
Pa 118 सÌयµवागाīुपचारं ] CKo PaWed ; om. K1 K2
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119 कृाौ मागागािन वा इित । तदिबयामाऽिमित ।िमावागािबयामाýम् । कतम°िदÂयाह यद-
सािवित िवÖतरः । यīिøयामाýमगंं कथं तदनाąविमÂयाह । तानाॐवमाग सिंनौयलाभादनाॐविमित । य-

121 īिøयामाýमंगं तथा ऽþÓयसत् । कथमĶावंगािन भवÆतीÂयाह । न िह सवऽिेत िवÖतरः । िविधपवू िमित शील-
úहणिविधपवू म ्। अिचो न सवंतृः ािदित चते ।् यिद सा चेतना संवरः । तÖमाēतेनािच°ादिचो न

123 सवंतृः ात ।् यथा चेतना या कायवाचौ संवृणोित नासौ तदानीमÖतीित । न तावनयिेत
िवÖतरः । नतैदवेम् । तावनया िच°संतानभावनया िबयाकाले ÿाणाितपातािदिच°े ÿÂयुपिÖथते रतः ।

125 अहं ÿाणाितपातािदËयः ÿितिवरत इित ÿÂयुपिÖथत Öमृतेः । तÂÿÂयुपÖथानाīया चेतनया कायवाचौ सवंणृोित ।
तÖयाः सÌमुखीभावात् । इथ मवे ताः समादानिमित । कथम् । अयमिøयाÿित²ामनुÖमृÂय दौःशीÐयं न कु-

127 याªिदित । न किनम्िुषतिृतः िशां िभािदित । यासाविव²िĮः सेतुभूता दौःशीं ूितबाित । सा तदानé
िवīत इित ।

न िह सवै साममीित िवÖतरः । न सवै पृिथवीधाÂवादीनां महाभूतानां िव²ÈÂया®याणां साममी सूफला
129 चािनदशªनाÿितघिव²िĮफलÂवादौदािरकफला च सिनदशªनसÿितघिव²िĮफलÂवाद् युते । तÖमादÆयाÆयेव

महाभूतािन उपादायािव²िĮŁÂपīते । यदातनी िव²िĮåरित िवÖतरः । यदाभवा िव²िĮय दातनी िव²िĮः ।
131 एवं तदातनािन महाभूतािन । यÂकालसंभूता िव²िĮः िकं तÂकालसंभूताÆयेवमहाभतूापुादायािव² िĮŁÂप-

īते । सवªिमित । सवमपुादायपं िव²िĮरिव²िĮÅयाªनानाąवसगंृहीता च±ुः®ोýłपशÊदािद चैवं समानका-
133 लावे महाभतूापुादाय वत त े । ूायणेिेत úहणं िकंिचÂकामावचयªिव²िĮिनरासाथªम् । अत एवाह । किच-

त मानमनागतम ।् अतीतािन महाभतूापुादायिेत । किचपादायłपं वत मानमतीतािन महाभतूापुादाय वत त े ।
135 किचदनागतमपुादायłपमतीतािन महाभतूापुादाय वत त े ।

119 तदिबया ° ] Wed ; तदिøय ° K1 K2 CKo Pa 119 कतमत् ] CKo PaWed ; क°मत् K1 K2 120
िवÖतरः ] Kpc

2 CKo PaWed ; िवÖतर K1 Kac
2 120 ° माýम् ] Cpc PaWed ; ° माýंम् K1 K2 ; ° माýसं

Cac Ko 120 अंगं ] C PaWed ; अंग K1 K2 ; गं Ko 120 °लाभाद ्] C PaWed ; ° लोभाद् K1 K2

121 अंगं ] CKo PaWed ; अंग K1 Kac
2 ; अंगः Kpc

2 121 तथा ऽþÓयसत् ] Wed ; तथाþÓयसत् CKo Pa ;
° þÓयसत K1 K2 121 कथम ° ] CKo PaWed ; कम ° K2 122 यिद ] K2 CKo PaWed ; यिदं K1

122 तÖमाच् ] CKo PaWed ; तÖयाच् K1 K2 123 यथा चेतना या ] Σ ; यया चेतनया ŚedFTib
tr 123 तदा-

नीम् ] Kpc
2 CKo PaWed ; तदानम् K1 Kac

2 124 िबयाकाले ] CKo PaWed ; कालेK1 K2 125 ° िदËयः ]
K1 K2 C PaWed Śed ; ° िदÂयः Ko 125 ° Öमृतेः ] Kpc

2 CKo PaWed ; ° Öमृते K1 Kac
2 126 एव ]

CKo PaWed ; एव चK1 K2 126 कथम् । अयम् ] CKo PaWed ; कथयम् K1 K2 126 अनुÖमृÂय ] Wed ;
संÖमृÂय K1 K2 CKo Pa 127 °मिुषत ° ] K1 K2 CKoWed Śed ; ° मुिखत ° Pa 127 िशां ] K1 K2 Wed ;
िशàयां CKo Pa 127 यासा ° ] K1 K2 CKoWed Śed ; यो सा ° Pa 127 °शीं ] Wed ; ° शीÐय
K1 K2 CKo Pa 127 ° बाित ] Kac

2 CWed ; ° बÅनितK1 Kac
2 Ko Pa 127 तदानé ] K2 CKo PaWed ;

तदानीK1 128 साम ° ] CKo PaWed ; भाम ° K1 K2 128 सवै ] Kpc
2 Wed ; सैह सैवK1 Kac

2 C ; हवै
सैवKo ; न िह सैवPa 128 सू ° ] Kpc

2 CKo PaWed ; सुàम ° K1 Kac
2 129 चािनदशªना ° ] CWed ; च

िनदशªना ° K1 K2 ; वािनदशªनाKo 129 ° ÿितघिव² ° ] Wed ; ÿितघाऽिव² ° K1 K2 CKo Pa 129 औदा-
िरक ° ] Kpc

2 CKo PaWed ; वदाåरक ° K1 Kac
2 129 सिनदशªन ° ] K1 K2 Wed ; सिनदशª ° C Ko Pa 129

सÿितघिव ° ] Kpc
2 CKo PaWed ; सÿितः । िव ° K1 Kac

2 129 ° Æयेव ° ] K1 K2 C PaWed Śed ; ° Æये च °
Ko 130 उपादाया ° ] K1 CKo PaWed ; उपाया ° K2 130 यदातनी ] K2 KoWed ; यदातĭी K1 C Pa
130 यदाभवा ] K1 K2 C PaWed Śed ; यथाभवा Ko 130 िव²िĮः ] Kpc

2 C PaWed ; िव²िĮ K1 Kac
2 Ko

131 िव²िĮः िकं ] K1 K2 C PaWed Śed ; om. Ko 131 तÂकालसंभूताÆयेव ] K1 K2 C PaWed Śed ; य-
ÂकालसंभूताÆयेव Ko ; Æयेव (=[िकं]Æयेव) 131 महाभतूापुादा ° ] Wed ; om. दा ° K1 Ko ; महाभूताÆये-
वदा ° K2 C Pa 132 उपादाय ° ] K1 Kpc

2 CKo PaWed ; उदाय ° Kac
2 132 िव²िĮरिव²िĮर् ] Wed ;

िव²िĮ ° K1 K2 CKo Pa 132 Åयानानाąव ° ] KoWed ; Åयानानाīेव CK1 K2 ; Åयानाना®व ° Pa 132
° गृहीता ] Kac

2 Cpc PaWed ; गृहीताः K1 Kac
2 Cac Ko 133 ° रासाथªम् ] K2 CKo PaWed ; ° रासाथª K1

133 अत ] K2 CKo PaWed ; Âस(?)त K1 134 ° नमनागतम ]् Wed ; ° नमनायतम् K1 K2 C Pa ; ° ने
मनायतम् Ko 135 अनागतम ]् CKo PaWed ; अनामतम् K1 K2
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AKVySkt 4.4c–d

िकं पुनÖतदपुादायłपं यदवेंभूतिमित दशªयĭाह ।

णामिविः कामाातीतभतूजिेत । 137

कामावचरसÌवरािदúहणकाले अिव²िĮः सहजािन महाभूताÆयुपादायोÂपīते । एवमÆयाÈयिव²िĮÖता-े
वोपादायोते । 139

यÖमााा आौयाथन सभंवि । यथाÆयेषामुपादायłपाणां ÿÂयुÂपĭािन महाभूताÆया®यः एवं
ता अतीताÆया®यः । ूवृनवुिृकारणाथाबमिमित । 141

अतीतािन महाभूतािन ूविृकारणाता±ेपकारणÂवादाौयाथन सभंवि । ूुािन शरीरमहाभतूा-
नवुिृकारणादिधķानकारणÂवािंनौयाथन भवि । चबवेिेत िवÖतरः । यथा चब पायावेधः । 143

एवमÖयाः ÿवृि°कारणम् । यथा भिूमूदशेः । एवमनुÿवृि°कारणम् । कालिनयममु³Âवा भूिमिनयमं पृ¸छित ।
अथ कुतानीित िवÖतरः । 145

136 उपादाय ° ] K1 Kpc
2 CKo PaWed ; उपाय ° Kac

2 136 दशªयĭाह ] CKo PaWed ; दशªयं नाह
K1 K2 138 ° सÌवरा ° ] CKo PaWed ; ° सवरा ° K1 K2 138 एवमÆया ° ] K2 CKoWed ; एवं-
मÆया ° K1 ; एवंमÆयो ° Pa 138 अÈयिव²िĮÖता ° · · · महाभूताÆया ° ] Σ ; om.K1 K2 140 ° ताा ]
K1 K2 C PaWed Śed ; ° तोÆयÖया Ko 140 ° ®यः एवं ] Wed ; ° ®य एवं K1 K2 CKo 141 त-
ा अतीताÆया®यः ] Kpc

2 C PaWed ; ता अतीताÆया®य K1 Kac
2 ; ता®यः Ko 141 °कारणाद ्]

K1 Kpc
2 CKo PaWed ; कारणÂवा Kac

2 142 ता±ेप ] CKo PaWed ; आ±य ° K1 142 °ौयाथन ]
CK2 Ko PaWed ; ° ®यािथªन K1 142 सं° ] K2 CWed ; ÿवृित ° K1 ; om. KoPa 143
° विृकारणात ]् Wed ; ° वृि°कारणात् K1 K2 CKo Pa 143 ° कारणÂवा ° ] K1 K2 CKoWed Śed ;
° कारणाÂवा °Pa 143 °ौयाथन ] Wed ; ° ®यायन K1 C ; ° ®यातन Kac

2 ; ° ®यातनं Kpc
2 ; ° ®यो यन

Ko ; ®या येन Pa 143 चबवेे° ] K1 K2 C PaWed Śed ; चøÖयेचे ° Ko 143 पाया ° ] CKo PaWed ;
याÆया ° K1 K2 144 उ³Âवा ] K1 CKoWed ; उÈÂका K2 ; उßक Pa 144 पृ¸छित ] CKo PaWed ;
पृछित K1 K2 145 कुता ° ] C PaWed ; कुतः ÖÂया ° K1 K2 Ko 145 िवÖतरः ] CKo PaWed ;
िवकृतः K1 K2







Tibetan Critical Edition

6.1 First Verse

6.1.1 Referent Root Verse in the Abhidharmakośa

ལས་ལས་འཇིག་ǳེན་Ǻ་ཚǓགས་Ƞསེ། །དེ་ནི་སམེས་པ་དང་དེས་ȕས།
སེམས་པ་ཡིད་Ȇི་ལས་ཡིན་ནོ། །དེས་བȠདེ་ɓས་དང་ངག་གི་ལས ༎༡༎

6.1.2 First Verse in the Abhidharmakośabhāṣya

AKBhTib 4.1a

5 [༡] ༅༅༅། །ཡང་སེམས་ཅན་དང་Ǻོད་Ȇི་འཇིག་ǳེན་ǹམ་པ་མང་པོ་Ǻ་ཚǓགས་པ་བཤད་པ་གང་ཡིན་པ་དེ་ɖས་ȕས་ཤ་ེ
ན། ɖས་Ȇང་ȗོ་ǭོན་Ɂ་བཏང་ǵེ་ȕས་པ་ནི་མདེ་དོ།
[Objection:]འོ་ན་ཇི་Ǵ་Ɇ་ཞེ་ན།
[Reply:] སེམས་ཅན་ǹམས་Ȇ།ི

ལས་ལས་འཇིག་ǳེན་Ǻ་ཚǓགས་Ƞསེ།
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[Objection:]གལ་ཏེ་ལས་ལས་Ƞསེ་ནས་ཅིའི་ȓིར་སེམས་ཅན་ǹམས་Ȇི་ལས་དག་གིས་ȳར་ȳམ་དང་། ཙན་དན་ 10

ལ་སོགས་པ་ཆེས་དགའ་དགའ་Ǵ་Ɇར་Ƞེས་པར་འʀར་ལ་དེ་དག་གི་ɓས་ནི་མ་ཡིན་ཞ་ེན།
[Reply:] སེམས་ཅན་འȐནེ་མར་ȕེད་པ་ǹམས་Ȇི་ལས་ད་ེǴ་Ɇ་དག་ཁོ་ན་གང་Ȁ་Ǵ་Ɇར་ʀར་པའི་ɓས་དག་དང་།
དེའི་ཚǅ་གཉེན་པོར་ʀར་པ་ལོངས་Ȧོད་དགའ་དགའ་Ǵ་Ɇ་དག་Ȇང་Ƞེའི། ȅ་འȐེན་མར་ȕེད་པ་མ་ཡིན་པ་ǹམས་Ȇི་ནི་
གཉི་ག་ཡང་དགའ་དགའ་Ǵ་Ɇ་དག་ ཡིན་ནོ།

AKBhTib 4.1b

[Objection:]ལས་དེ་ཡང་གང་ཞིག་ཅ་ེན། 15

[Reply:] དེ་ནི་སམེས་པ་དང་དསེ་ȕས།།
མདོ་ལས་ནི་གཉིས་ཏེ། སེམས་པ་དང་བསམས་པའི་ལས་སོ་ཞེས་གང་གɖངས་པ་ལ། བསམས་པ་གང་ཡིན་པ་དེ་ནི།
སེམས་པས་ȕས་པ་ད་ེཡིན་ནོ། ལས་གཉིས་པོ་དེ་དག་ནི་གɖམ་ཡིན་ཏ།ེ ɓས་དང་ངག་དང་ཡིད་Ȇི་ལས་ǹམས་སོ།
ལས་འདི་དག་ཇི་Ǵར་ǹམ་པར་གཞག་ཅི་ǳེན་ལས་སས་མ། འོན་ཏེ་ངོ་བོ་ཉིད་ལས་སས་མ། འོན་ཏེ་ȱན་ནས་ȝོང་བ་
ལས་གལ་ཏེ་ǳནེ་ལས་ཡིན་ན་ནི་ཐམས་ཅད་ɓས་ལ་བǳེན་པའི་ȓིར་ɓས་Ȇི་ལས་གཅིག་Ʉར་འʀར་རོ། གལ་ཏེ་ངོ་བོ་ 20

ཉིད་ལས་ཡིན་ན་ནི་དེ་ངག་གི་ལས་གཅིག་Ʉར་འʀར་རོ། གལ་ཏེ་ȱན་ནས་ȝོང་བ་ལས་ཡིན་ན་ནི་ཐམས་ཅད་Ȇང་
ཡིད་Ȇིས་ȱན་ནས་བȝང་བའི་ȓིར་ཡིད་Ȇི་ལས་གཅིག་Ʉར་འʀར་རོ་ཞེ་ན། ȕེ་Ȗག་ȿ་Ȭ་བ་ǹམས་ན་རེ་ʗ་
གɖམ་ȋིས་གོ་རིམས་བཞིན་Ɂ་གɖམ་ǹམ་པར་གཞག་གོ་ཞེས་ཟརེ་རོ། དེ་ལ།

21 གི་ལས་གཅིག་Ʉར་འʀར་རོ། ] Bhan
9 correctly notes that वचसः कमªÖवभावÂवात्, which is addorsed to this seg-

ment in the Sanskrit original, has not been rendered in the Tibetan translation.

10 ནས་ ] CD ; ན་ PN 11 Ƞེས་པར་ ] CD ; Ƞེས་བར་ PN 12 ཁོ་ན་ ] (=कमªिण-एव) CD ; ཁོ་ནས་ PNBhan
8

13 དེའི་ཚǅ་ ] CD (this rendition is preferred on the ground that it explicitly states the implicit ad-

versarial function of the simple connective भोगाश-्च, although the Mahāvyutpatti technically gives

तेन कालेन or simply तदा as the primary meaning of the term) ; དེའི་ PNBhan
8 13 Ɇ་དག་Ȇང་ ] CD ;

Ɇ་དག་ P ; Ɇར་དག་ N 17 མདོ་ ] CD ; མདོ་ལ་ PN 17 བསམས་ ] CD ; བསམ་ PN 17 བསམས་ ] CD ;

བསམ་ PN 21 ངག་ ] Bhan
9 (=वाक्-कम¨कं) ; དག་ Σ 22 ཡིད་Ȇིས་ ] PNBhan

9 (=मनःसमुिÂथतÂवात्) ; CDཡིད་Ȇི་
CD 23 གཞག་ ] Σ ; བཤག་ Bhan

9
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AKBhTib 4.1c

སེམས་པ་ཡིད་Ȇི་ལས་ཡིན་ནོ།

25 སེམས་པ་ནི་ཡིད་Ȇི་ལས་ཡིན་ནོ་ཞསེ་ȕ་བར་རིག་པར་ȕའོ།

AKBhTib 4.1d

།དེས་བȠདེ་ɓས་དང་ངག་གི་ལས།།༡༎

སེམས་ལས་Ƞེས་པ་གང་ཡིན་པ་བསམས་པའི་ལས་ཞེས་གɖངས་པ་ད་ེདག་ནི་ɓས་དང་ངག་གི་ལས་ɖ་རིག་པར་
ȕའོ།།

27 ལས་Ƞེས་ ] CD ; པས་བȠེད་ PN 27 བསམས་ ] CD ; བསམ་ PN
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༅༅།། ཆོས་མངོན་པ་མཛǓད་Ȇི་འȌལེ་བཤད་དོན་གསལ་བ་ཞསེ་ȕ་བ་ȝོབ་དཔོན་
Ȣལ་པོའི་Ȝས་Ȍགས་པའི་བཤེས་གཉནེ་Ȇིས་མཛད་པ་བɎགས༎

6.1.3 First Verse in the Sphuṭārthā

AKVyTib 4.1a

[༡.༡] ༅༅༅། ། Ɉ་ǵེགས་ȕདེ་Ȇི་ལོག་པར་ǳོག་པས་ཐེ་ཚǓམ་Ƞདེ་པ་དགཡང་སེམས་ཅན་དང་ཞེས་ȕ་བ་Ȣས་པར་
Ȑི་བར་ȕེད་ད།ེ
[Objection:] དེ་ལ་སེམས་ཅན་Ǻ་ཚǓགས་པ་ནི་ཁམས་དང་འȌོ་བ་དང་། Ƞེ་གནས་ལ་སོགས་པའི་ȕེ་Ȗག་ 5

གིས་སོ། འȐེན་མར་ȕདེ་པ་ǹམས་ཞེས་ȕ་བ་ནི་དག་ེབ་དང་མི་དགེ་བ་ȕདེ་པ་ǹམས་སོ། ཡང་ཅིའི་ȓིར་དེ་དག་
གི་ɓས་ནི་དགའ་དགའ་Ǵར་འɁག་པ་མ་ཡིན་ལ། ལོངས་Ȧོད་ǹམས་ནི་དགའ་དགའ་Ǵར་འɁག་ཅེ་ན། དེ་Ǵར་ན་ɑལ་
ལ་ཉེ་བར་ལོངས་Ȧོད་པ།
[Reply:] Ȝིད་དེ་ɓས་དགའ་དགའ་Ǵར་འɁག་པ་ཉིད་Ɂ་ȕ་བའི་ȓིར་འགའ་ཞིག་གཉནེ་པོར་ɑལ་ལ་ཉེ་བར་Ȧོད་
པར་འʀར་རོ། འȐེན་མར་ȕདེ་པ་མ་ཡིན་པ་དང་འȐ་ǵེ། ɓས་དང་ɑལ་དགའ་དགའ་Ǵར་འɁག་པ་ǵེ། དགའ་ 10

དགའ་Ǵར་འɁག་པ་ཉིད་Ȇི་ʗ་ལས་གཉིས་ȕས་པའི་ȓིར་རོ།།

AKVyTib 4.1b

།བསམ་པ་ཞེས་ȕ་བ་ནི་འདི་ནི་འདི་Ǵ་Ɇ་ཞིག་ȿ་ȕའོ་ǲམ་Ɂའོ། །གལ་ཏེ་ངོ་བོ་ཉིད་ལས་ཡིན་ན་ནི་ངག་
གི་ལས་གཅིག་Ʉར་འʀར་རོ་ཞེས་ȕ་བ་ནི་ངག་ཉིད་ལས་ཡིན་པས་ན་ངག་གི་ལས་སོ་ཞེས་ȕ་བའི་
ȓིར་རོ། གཞན་གཉིས་ལས་ཉིད་མ་ཡིན་ཏེ། ɓས་Ȇིས་ལས་སམ་ɓས་Ȇི་ལས་ཡིན་པས་ན། ɓས་Ȇི་ལས་ཏེ་ཡིད་Ȇི་ལས་
Ȇང་དེ་དང་འȐ་བས། ངོ་བོ་ཉིད་Ȇིས་ནི་ལས་མ་ཡིན་ནོ། །ʗ་གɖམ་ȋིས་ཞེས་ȕ་བ་ནི་ǳནེ་དང་ངོ་བོ་ཉིད་དང་ȱན་ 15

ནས་ȝོང་བས་སོ། །གɖམ་ཞེས་ȕ་བ་ནི། ɓས་དང་། ངག་དང་། ཡིད་Ȇི་ལས་ǹམས་སོ། ǳེན་ལས་ནི་ɓས་Ȇི་ལས་ཏེ།

4 Ȑི་བར་ DC ] Ȑི་བ་ NPG 12 ནི་འདི་ ] CDN (the unnatural constellation ཞེས་ȕ་བ་ནི་འདི་ནི་ has been
retained since འདི་ནི་ here is a literal, attested rendition of इदम्) ; om. P 13 ན་ XCD ] om. PGN

13 ཞེས་ CD ] om. PNG 14 Ȇིས་ ] em. (Thanks to Dr. T. Horiuchi for his insightful suggestion ;

Ȇི་ Σ)
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ɓས་ལ་ǳེན་པའི་ལས་ནི་ɓས་Ȇི་ལས་ཞསེ་ȕའོ། ངོ་བོ་ཉིད་Ȇི་ལས་ནི་ངག་གི་ལས་ཏེ། ངག་ཉིད་ངག་གི་ལས་ཞེས་ȕའོ།
ȱན་ནས་ȝོང་བ་ལས་ནི་ཡིད་Ȇི་ལས་ཏེ། ཡིད་Ȇིས་ȱན་ནས་བȝང་བའི་ȓིར་རོ།།

[AKVyTib 4.1c–d]

Note that Yaśomitra does not comment on 1c–1d.
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6.2 Second Verse

6.2.1 Referent Root Verse in the Abhidharmakośa

དེ་དག་ǹམ་རིག་ǹམ་རིག་མིན། །ɓས་ǹམ་རིག་ȕེད་དȕིབས་ɖ་འདོད།
འȌོ་མིན་གང་ȓིར་འɁས་ȕས་ནི། །ǧད་ཅིག་མ་ཡིན་འཇིག་ȓིར་རོ༎༢༎

6.2.2 Second Verse in the Abhidharmakośabhāṣya

AKBhTib 4.2a

[༢]དེ་དག་ǹམ་རིག་ǹམ་རིག་མིན།

།ɓས་དང་ངག་གི་ལས་དེ་དག་ནི་སོ་སོར་ǹམ་པར་རིག་ȕེད་དང་། ǹམ་པར་རིག་ȕེད་མ་ཡིན་པའི་
རང་བཞིན་དག་ȿ་རིག་པར་ȕའོ། །དེ་ལའང་། 5

AKBhTib 4.2b

།ɓས་ǹམ་རིག་ȕེད་དȕིབས་ɖ་འདོད།།

སེམས་Ȇི་དབང་གིས་ɓས་ད་ེདང་དེ་Ǵར་གནས་པ་ནི་ɓས་Ȇི་ǹམ་པར་རིག་ȕེད་ཡིན་ནོ།།
གཞན་དག་ན་རེ་འȌོ་བ་ཡིན་ཏ།ེ ɓས་གཡོ་བ་ལས་ཡིན་ȋི་མི་གཡོ་བ་ནི་མ་ཡིན་པའི་ȓིར་རོ་ཞེས་ཟརེ་ཏེ། དེ་དག་ལ།

AKBhTib 4.2c

5 དེ་ལའང་ ] CD (=तý तु) ; དེ་ལ་ PN 6 ǹམ་ ] CD (as noted above ǹམ་ is adopted as verse-filling

element in the sense of ‘aspect’ m.c. over ǹམས་, there being no plural form in the Sanskrit) ; ǹམས་
PN 8 མི་ ] Bhan

10 ; མིག་ Σ
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འȌོ་མིན་གང་ȓིར་འɁས་ȕས་ནི།

AKBhTib 4.2d
i

10 །ǧད་ཅིག་པ་ཡིན

ཤེས་ȕ་བ་བǯོད་དོ། ǧད་ཅིག་ཅེས་ȕ་བ་འདི་ཅི་ཞ་ེན། བདག་ཉིད་Ɂ་རེད་མ་ཐག་ȿ་འཇིག་པའོ། དེ་འདི་ལ་ཡོད་པས་
ན་ǧད་ཅིག་པ་ǵེ་དʊག་པ་བཞིན་ནོ། འɁས་ȕས་ཐམས་ཅད་བདག་ཉིད་ཐོབ་པ་ལས་ཕན་ཆད་Ɂ་མེད་པའི་ȓིར་གང་
Ɂ་Ƞེས་པ་ད་ེཉིད་Ɂ་འཇིག་པར་འʀར་རོ། དེ་ནི་ɑལ་གཞན་Ɂ་འཕོ་བར་རིག་པ་མ་ཡིན་ཏེ། དེ་Ǵ་བས་ན་ɓས་Ȇི་ལས་
ནི་འȌོ་བ་མ་ཡིན་ནོ། གལ་ཏེ་ཐམས་ཅད་ǧད་ཅིག་པར་ʁབ་པར་ʀར་ན་ནི་ད་ེདེ་Ǵ་ཡིན་ནོ། འདིའི་ʁབ་པ་ཁོ་ནར་

15 ཁོང་Ɂ་ȷད་པར་ȋིས་ཤིག ག་ལས་ཤེ་ན། འɁས་ȕས་ནི་གདོན་མི་ཟ་བར་

AKBhTib 4.2d
ii

འཇིག་ȓིར་རོ།།༢༎

དངོས་པོ་ǹམས་འཇིག་པ་ནི་ʗ་མེད་པ་ལས་ʊང་བ་ཡིན་ནོ། ཅིའི་ȓིར་ཞེ་ན། ȕ་བའི་ʗ་ཡིན་ན་འཇིག་པ་ཡང་མེད་
པ་ཡིན་པས་མེད་པ་གང་ཡིན་པ་ད་ེལ་ནི་ཅི་ཞིག་ȕར་ཡོད། ʗ་མེད་པ་ལས་ʊང་བའི་འཇིག་པ་དེ་ནི་དངོས་པོ་Ƞེད་པ་
ཙམ་ལ་མ་ཡིན་ན་ȓིས་Ȇང་མི་འʊང་ǵེ་། དངོས་པོ་མɊངས་པའི་ȓིར་རོ། འོན་ཏེ་གཞན་Ɂ་ʀར་པ་ཡིན་ནོ་ཞེ་ན། དེ་

20 ཉིད་གཞན་Ɂ་འʀར་པ་ནི་རིགས་པ་མ་ཡིན་ཏེ། དེ་ཉིད་ད་ེདང་མཚན་ཉིད་མི་མɀན་པར་ནི་མི་ɒང་ངོ་། ཤིང་ལ་སོགས་
པ་དག་མེ་དང་འȖལེ་པ་ལས་འཇིག་པར་ཡང་མཐོང་ལ་མཐོང་བ་ལས་བțིང་བའི་ཚད་མ་ཡང་མེད་པས་ཐམས་ཅད་
Ȇི་འཇིག་པ་ནི་ʗ་མེད་པ་ལས་ʊང་བ་མ་ཡིན་ནོ་ཞ་ེན། རེ་ཞིག་ȉོད་ཤིང་ལ་སོགས་པ་དག་མེ་དང་འȖལེ་པ་ལས་

12 ན་ ] CD ; om. PN 12 པ་ ] CD ; དʊག་པ་པ་ PN 13 རིག་ ] CD ; རིགས་ PN 14 འདིའི་ ] CD ;

འདི་ནི་ PN 18 Ƞེད་ ] CD ; Ƞེས་ PN 19 འʊང་ǵེ་ ] CD (=न Öयात् here in the sense of non-existence) ;

འʀར་ཏེ་ PN 20 འʀར་པ་ ] PN (=अÆयथीभूतः) ; འʀར་བ་ CD 22 ལ་ ] CD ; om. PN



204 Doctoral Dissertation, University of Hamburg

འཇིག་པར་བǴ་བར་ȕའོ་ཞེས་ȕ་བ་ཇི་Ǵ་Ɇར་སམེས། དེ་ཡོད་ན་ད་ེདག་ལ་ཡང་མི་Ǻང་བའི་ȓིར་རོ། རེ་ཞིག་འདི་
དȒད་པར་ȕ་ǵེ། ཅི་མེ་དང་འȖལེ་པ་ལས་ཤིང་ལ་སོགས་པ་ཞིག་ǵ།ེ དེའི་ȓིར་མི་Ǻང་བ་ཞིག་ཡིན་ན་ནམ། འོན་ཏེ་
རང་ཉིད་ཞིག་ལ་གཞན་དག་Ȇང་མ་Ƞེས་པས་དའེི་ȓིར་མི་Ǻང་ǵེ་དཔརེ་ན་ʐང་དང་Ȕད་པ་ལས་མར་མ་ེདང་ལག་པ་ 25

དང་Ȕད་པ་ལས་Ȑིལ་Ɇའི་Ȥ་Ǵ་Ɇ་ཞིག་ཡིན། དེ་Ǵ་བས་ན་དོན་འདི་ནི་ǯསེ་ɖ་དཔག་པས་བʙབ་པར་ȕ་བ་ཡིན་ནོ།།
འདི་ལ་ǯེས་ɖ་དཔག་པ་གང་ཞ་ེན། རེ་ཞིག་མེད་པ་ནི་ȕ་བ་མ་ཡིན་པའི་ȓིར་ ཞེས་ནི་བཤད་ཟིན་ཏོ། ཡང་ན།

23 བǴ་བར་ȕའོ་ ] CD ; བǴའོ PN 23 ལ་ ] CDBhan
11 ; ལས་ PN 25 ལ་ ] CD ; ལས་ PN 27 ན ] CD ;

om. PN
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6.2.3 Second Verse in the Sphuṭārthā

[AKVySkt 4.2a–4.2c
i]

Note that Yaśomitra does not comment on 2a–2ci.

AKVySkt 4.2c
ii–4.2d

i

།གཞན་དག་ན་རེ་འȌོ་བ་ཡིན་ཏེ་ཞེས་ȕ་བ་ནི་གནས་མའི་Ɇའི་Ǹ་ེཔ་དག་གོ། །བདག་ཉིད་Ɂ་རེད་མ་ཐག་
ȿ་འཇིག་པ་ཞེས་ȕ་བ་ནི། ǧད་ཅིག་མ་དེ་མ་ཐག་ȿ་འཇིག་པ་ནི་ǧད་ཅིག་མ་ཡིན་ནོ་ཞེས་ȕ་བའི་ངསེ་པའི་ཚƾག་གི་

5 Ɋལ་ȋིས་ན་བདག་ཉིད་Ɂ་རེད་མ་ཐག་ȿ་འཇིག་པ་ནི་ǧད་ཅིག་མ་ཞསེ་ȕ་བའི་Ȥར་བǯོད་དོ། ǹམ་པ་གཅིག་ȿ་ན་
ǧད་ཅིག་མ་ནི་Ɂས་Ȇི་མཐའ་ཡིན་ཏེ། རང་གི་གནས་ǧབས་ན་འɁག་པ་དེ་འདི་ལ་ཡོད་པས་ན་ǧད་ཅིག་པའོ།

AKVyTib 4.2d
ii

འɁས་ȕས་ནི་གདོན་མི་ŕ་བར་འཇིག་པའི་ȓིར་རོ་ཞེས་ȕ་བ་ནི་Ƞསེ་མ་ཐག་ȿ་འཇིག་པའི་ངོ་བོ་ཡིན་ཏེ།
འɁས་ȕས་ཡིན་པའི་ȓིར། སེམས་དང་སམེས་ལས་ʊང་བ་བཞིན་ནོ། དངོས་པོ་ǹམས་འཇིག་པ་ནི་ʗ་མེད་པ་
ལས་ʊང་བ་ཡིན་ནོ་ཞེས་ȕ་བ་ནི་ʗ་མདེ་པ་ལས་འʊང་བས་ན་ʗ་མེད་པ་ལས་བ་ǵེ། ʗ་མེད་པ་ཅན་ཞསེ་ȕ་

10 བའི་ཐ་ཚƾག་གོ འདི་ལ་བʙབ་པ་ནི་འཇིག་པ་ནི་ʗ་མེད་པ་ཅན་ཡིན་ཏ།ེ དངོས་པོ་མེད་པའི་ངོ་བོ་ཉིད་ཡིན་པའི་ȓིར།
གཏན་མེད་པ་བཞིན་ནོ། ཤིང་ལ་སོགས་པ་དག་མེ་དང་འȖལེ་བ་ལས་འཇིག་པའང་མཐོང་ཞེས་ȕ་བ་
ལ་སོགས་པ་ཞེས་ȕ་བའི་Ȥས་ནི་གɏགས་ལ་སོགས་པ་བɭའོ། མེ་དང་འȖལེ་བ་ལས་འཇིག་ཅེས་ȕ་བ་ནི།
ཆོས་Ȇི་རང་གི་ངོ་བོ་ལས་བȚོག་པ་མངོན་ɖམ་ȋི་Ǫོ་ནས་འོངས་སོ་ཞེས་དམ་བཅས་པའི་Ƞོན་ǵོན་པར་ȕེད་པ་ཡིན་

12 མེ་དང་འȖལེ་བ་ལས་འཇིག་ ] Note that ो is not rendered in the Tibetan

5 ǹམ་ ] DNPG ; ǹམས་ C 5 གཅིག་ ] DC ; ཅིག་ NPG 9 ན་ ] CD ; om. NP 10 བʙབ་ ] CD ;

ʙབ་NPG 13 Ǫོ་ ] CD ; om. PNG 13 སོ་ ] DPC ; ངོ་ G 13 དམ་ ] CD ; om. PNG
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ནོ། དེ་ཉིད་Ȇི་ȓིར། མཐོང་བ་ལས་བțིང་བའི་ཚད་མ་ཡང་མེད་ཅེས་ȕ་བ་ȁོས་ཏ།ེ མངོན་ɖམ་པས་བțིང་
བའི་ཚད་མ་ནི་མེད་དོ་ཞསེ་ȕ་བའི་ཐ་ཚƾག་གོ །ȝོབ་དཔོན་ȋིས་ཕ་རོལ་པོ་དག་མངོན་ɖམ་ཡིན་པར་མངོན་པའི་ང་ 15

Ȣལ་ȕེད་པར་བǵན་པའི་ȓིར་རེ་ཞིག་ȉོད་ཅསེ་ȕ་བ་ནས་ཇི་Ǵ་Ɇར་སེམས་ཞེས་ȕ་བའི་བར་ȁོས་ཏ།ེ ཤིང་
ལ་སོགས་པ་འཇིག་པ་ནི་གɏགས་ལ་སོགས་པ་བཞིན་Ɂ་མངོན་ɖམ་Ɂ་མི་དམིགས་སོ། །ǧད་ཅིག་མ་མ་ཡིན་པར་Ȭ་
བ་ǹམས་Ȇིས་དེ་དག་ཡང་མི་Ǻང་བའི་ȓིར་རོ་ཞེས་ȕ་བ་Ȭས་ཏ།ེ ཤིང་ལ་སོགས་པ་དེ་དག་མི་Ǻང་བའི་
ȓིར་རོ། །དེ་Ǵར་ན་ǯསེ་ɖ་དཔག་པའི་Ǫོ་ནས་ʁབ་པར་ǵོན་པར་ȕེད་ད།ེ

1. [ÿित²ा]ཤིང་ལ་སོགས་པ་འཇིག་པ་ནི་མེ་དང་འȖལེ་བའི་ʗ་ཅན་ཡིན་ཏེ། 20

2. [हतेु]དེ་ཡོད་ན་འʊང་བའི་ȓིར་རོ།
3. [ÓयािĮ]གང་ཞིག་གང་ཡོད་ན་འʊང་བ་དེ་ནི་དའེི་ʗ་ཅན་ཡིན་ཏེ།
4. [ŀĶाÆतः]དཔེར་ན་ས་བོན་ཡོད་ན་འʊང་བའི་ʍ་ȳ་Ǵ་Ɇའོ།

།རེ་ཞིག་འདི་དȒད་པར་ȕ་ǵ་ེཞེས་ȕ་བ་ནི་མ་ངསེ་པ་ཉིད་ǯོད་པར་ȕེད་དོ། །གང་ཞིག་ཡོད་ན་འཇིག་པ་འʊང་
བ་དེ་ནི་དའེི་ʗ་ཅན་མ་ཡིན་ཏེ། ʐང་དང་འȖེལ་པ་ཡོད་ན་མར་མེ་འཇིག་མོད་Ȇི་ཇིག་པ་དེ་ནི་ʐང་དང་ 25

འȖེལ་པས་ȕས་པ་ཡང་མ་ཡིན་ནོ། །མར་མེ་ནི་ǧད་ཅིག་ཉིད་Ɂ་ཁས་ȗངས་པའི་ȓིར། འཇིག་པ་ʗ་མེད་པ་ཅན་Ɂ་
འདོད་པ་ཡིན་པས་མར་མེ་ད་ེནི་Ƞེས་ནས་འཇིག་པའི་ȓིར་རང་ཞིག་པ་ཡིན་ལ། ʐང་དང་འȖེལ་བའི་ȓིར་གཞན་
མ་Ƞེས་ན་མི་Ǻང་བ་ཡིན་ȋི། དེས་བཤིག་པའི་ȓིར་ནི་མ་ཡིན་ནོ། །དེ་བཞིན་Ɂ་Ȑིལ་Ɇའི་Ȥ་ǧད་ཅིག་མར་འདོད་པ་
ཡང་ལག་པ་དང་འȖེལ་པ་ཡོད་ན་Ȑིལ་Ɇའི་Ȥ་འཇིག་མོད་Ȇི། དེ་ནི་དསེ་ȕས་པ་མ་ཡིན་ȋི། ǧད་ཅིག་མ་
ཡིན་པའི་ȓིར་Ȑིལ་Ɇའི་Ȥ་ནི་རང་ཞིག་ལ་དེས་གེགས་ȕས་པའི་ȓིར། གཞན་མ་Ƞེས་ན་མི་Ǻང་བ་ཡིན་ȋི་དེས་བཤིག་ 30

པའི་ȓིར་ནི་མ་ཡིན་ནོ། །དེ་Ǵ་བས་ན་དོན་འདི་ནི་ǯསེ་ɖ་དཔག་པས་བʙབ་པར་ȕ་བ་ཡིན་ཏེ།
མངོན་ɖམ་Ɂ་མ་ʁབ་པོ་ǲམ་Ɂ་བསམས་པ་ཡིན་ནོ། །དེ་Ǵ་བས་ན་གང་ཞིག་ཡོད་ན་འགའ་ཞིག་འཇིག་པ་གང་ཡིན་
པ་དེ་ནི་དསེ་ȕས་པ་ཡིན་ནོ་ཞེས་ȕ་བ་ད་ེམ་ངསེ་པ་ཡིན་ནོ། འདི་ལ་ǯེས་ɖ་དཔག་པ་གང་ཞ་ེན་ཞེས་ȕ་བ་
ནི་འཇིག་པ་ནི་ʗ་མེད་པ་ཅན་ཡིན་ནོ་ཞསེ་ȕ་བའི་དོན་འདི་ལ་ǯེས་ɖ་དཔག་པ་གང་ཞ་ེན་ཞེས་ȕ་བ་ཡིན་ནོ།
རེ་ཞིག་མདེ་པ་ནི་ȕ་བ་མ་ཡིན་པའི་ȓིར་ཞསེ་ནི་བཤད་ŕིན་ཏོ་ཞེས་ȕ་བ་ནི་ 35

1. [ÿित²ा] འཇིག་པ་ནི་ʗ་མེད་པ་ཅན་ཡིན་ཏེ།
2. [हतेु] ȕ་བ་མ་ཡིན་པའི་ȓིར་
3. [ŀĶाÆतः] ནམ་མཁའ་བཞིན་ནོ།
4. [ÓयािĮ] །འདི་ཡང་ȕ་བ་མ་ཡིན་ཏེ།

39 [ÓयािĮ] ] Note that as an alternative to ÓयािĮ (pervasion) likewise, this segment could be interpreted

as िनगमनम् (the ‘deduction’ or ‘conclusion’ of a syllogism).

14 བțིང་ ] CDPG ; བǱིང་ N 15 ȋིས་ ] CD ; ȋི་ PN 24 ǯོད་ ] CD ; བǯོད་ PN 28 ȓིར་ ] CD ;

om. PN 28 Ȥ་ ] CD ; om. PN 29 དང་ ] CD ; om. PN 30 གེགས་ ] CD ; om. PN 32 བསམས་
] CD ; om. PN 33 འདི་ལ་ǯེས་ɖ་དཔག་པ་གང་ཞ་ེན་ ] Note that the Tibetan does not explicitly

render पुनर् 34 ནི་ ] CD ; om. PN 36 ཡིན་ ] CD ; om. PN
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40 (a) [हतेु २] དངོས་པོ་མེད་པའི་ངོ་བོ་ཉིད་ཡིན་པའི་ȓིར་
(b) [ŀĶाÆतः २] གཏན་མེད་པ་བཞིན་ནོ།
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6.3 Third Verse

6.3.1 Referent Root Verse in the Abhidharmakośa

ʗ་མེད་པ་ལས་འགའ་མི་འʊང་། །ʗ་ཡང་འཇིག་པ་པོར་འʀར་རོ།།
གཉིས་གɏང་འʀར་ཏེ་ɫལ་ལ་མདེ། །ངག་ǹམས་རིག་ȕེད་ནི་ངག་Ȥ༎༣༎

6.3.2 Third Verse in the Abhidharmakośabhāṣya

AKBhTib 4.3a

[༣]ʗ་མེད་པ་ལས་འགའ་མི་འʊང་།

གལ་ཏེ་འཇིག་པ་ʗ་དང་Ƿན་པ་ཞིག་ȿ་ʀར་ན་Ƞ་ེབ་བཞིན་Ɂ་འགའ་ཡང་ʗ་མེད་པ་ལས་མི་འʀར་བ་ཞིག་ན་ǧད་
ཅིག་མ་ȗོ་དང་Ȥ་དང་མེ་Ǯ་ེདག་འཇིག་པ་ʗ་མེད་པ་ལས་ʊང་བ་ཡང་མཐོང་བས་འདི་ʗ་ལ་Ǵོས་པ་མ་ཡིན་ནོ། གང་ 5

ཞིག་ȗོ་ཡང་ȗོ་གཞན་ȋིས་འཇིག་ལ་Ȥ་ཡང་Ȥ་གཞན་ȋིས་འཇིག་གོ་ǲམ་Ɂ་སེམས་པ་ད་ེནི་རིགས་པ་མ་ཡིན་ཏེ། ȗོ་
གཉིས་Ȕད་པ་མེད་པའི་ȓིར་རོ། ཐེ་ཚǓམ་ཅན་དང་ངེས་པའི་ཤསེ་པ་དག་དང་། བདེ་བ་དང་ɭག་བǭལ་བ་དག་དང་།
འདོད་ཆགས་དང་ཞེ་Ǹང་དག་Ȕད་པར་ནི་རིགས་པ་མ་ཡིན་ནོ། གང་གི་ཚǅ་ȗོ་དང་Ȥ་གསལ་བ་ཉིད་དག་གི་མȸག་
ཐོགས་ɖ་ȗོ་དང་Ȥ་མི་གསལ་བ་འʊང་བ་དེའི་ཚǅ་ཇི་Ǵར་ན་མི་གསལ་བ་རིགས་མɀན་པའི་ཆོས་Ȇི་གསལ་བ་འཇིག་
པར་འʀར། གང་ཡང་གནས་པའི་ʗ་མེད་པ་འམ། ཆོས་དང་ཆོས་མ་ཡིན་པའི་དབང་གིས་མེ་Ǯ་ེདག་འཇིག་གོ་ǲམ་ 10

Ɂ་སེམས་པ་ད་ེཡང་རིགས་པ་མ་ཡིན་ཏེ། མེད་པ་ནི་ʗ་ཡིན་པར་འོས་པ་མ་ཡིན་ནོ། Ƞེ་བ་དང་འཇིག་པའི་ʗ་ཆོས་
དང་ཆོས་མ་ཡིན་པ་དག་Ȇང་ǧད་ཅིག་ǧད་ཅིག་ཉིད་ལ་འȸག་པ་ཐོབ་པ་དང་བགེགས་ȕེད་པར་འོས་པ་མ་ཡིན་ནོ།
ʗ་ཡོངས་ɖ་བǳགས་པ་འདི་ཡང་འɁས་ȕས་ཐམས་ཅད་ལ་ȕ་བར་Ƀས་པས་བȂད་མི་དགོས་སོ། གལ་ཏེ་ཤིང་ལ་
སོགས་པ་དག་འཇིག་པ་མེ་དང་འȖལེ་པའི་ʗ་ལས་ʊང་བ་ཞིག་ཡིན་ན་དེ་Ǵ་ན་ནི་ཚǓས་ȕདེ་ལས་Ƞེས་པ་ǹམས་Ȇི་
ཚǓས་པ་དང་། ཆེས་ཚǓས་པ་དང་། ཆེས་ཆེར་ཚǓས་པ་ʊང་བ་ལ། 15

7 དང་ ] CD ; om. PN 8 ཉིད་ ] CD ; om. PN 9 Ȇི་ ] CD ; Ȇིས་ PN 11 ʗ་ ] CD ; om. PN

12 བགེགས་ ] CD ; གེགས་ PN
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AKBhTib 4.3b

།ʗ་ཡང་འཇིག་པ་པོར་འʀར་རོ།།

ʗ་ཉིད་འཇིག་པ་པོར་འʀར་བ་ཇི་Ǵ་ཞེ་ན། མེ་དང་འȖལེ་བ་གང་ལས་ཚǓས་ȕེད་ལས་Ƞསེ་པ་འʊང་བ་དེ་ཉིད་དམ་
དེ་དང་འȐ་བ་ལས་ཚǓས་པ་དང་། ཆེས་ཚǓས་པ་དང་། ཆེས་ཆརེ་ཚǓས་པ་ʊང་ན་དེ་དག་འཇིག་པས་ʗ་ཉིད་ད་ེདག་
གི་འཇིག་པ་པོར་འʀར་བའམ། ཡང་ན་ʗ་ȕེ་Ȗག་མདེ་པར་འʀར་རོ། གང་ལས་སམ། གང་དང་འȐ་བ་ལས་དེ་དག་

20 འʊང་བ་ཉིད་དད་མ། དེ་དང་འȐ་བ་ལས་ཡང་མདེ་པར་འʀར་བ་ནི་རིགས་པ་མ་ཡིན་ནོ། རེ་ཞིག་མ་ེǮ་ེགཞན་དག་
ལས་ʗ་ཐ་དད་པར་ཡོངས་ɖ་བǳག་པར་ནི་ȕ་ལ་རེག་ན། ཐལ་བ་དང་ཁ་བ་དང་ȯ་དང་ཉི་མ་དང་ȷ་དང་ས་དང་
འȖེལ་པ་ལས་ȁིན་ȕདེ་ལས་Ƞེས་པའི་ȕ་ེȖག་ʊང་བ་ལ་གང་ལ་བǳག་པར་ȕ། འོ་ན་གང་ȷ་བǧོལ་བ་ཟད་པར་
འʀར་བ་དེ་ལ་མ་ེདང་འȖེལ་པ་དག་ཅི་ཞིག་ȕདེ་ཅ་ེན། མɀའི་Ǫོ་ནས་མེའི་ཁམས་འཕལེ་བར་ȕདེ་ཅིང་དེའི་མɀས་
ན་ȷའི་ཚǓགས་ཉམ་ȷང་ཞིང་ཉམ་ȷང་བར་འʀར་ལ་ཤིན་ȿ་ཉམ་ȷང་བའི་བར་Ɂ་ʀར་པ་དང་། མȸག་ȿ་ʗན་ཡང་

25 ʗན་ཆགས་པར་མི་ȕེད་ད།ེ འདི་ལ་མེ་དང་འȖེལ་པ་དག་གིས་ནི་འདི་ȕདེ་དོ། དེ་Ǵ་བས་ན་དངོས་པོ་ǹམས་འཇིག་
པ་ལ་ʗ་ནི་མེད་Ȇི་རང་ཉིད་འཇིག་པའི་ངང་ཅན་ཡིན་པའི་ȓིར་འཇིག་པ་ན་ʊང་བ་ཙམ་ȋིས་འཇིག་པའི་ȓིར་འདི་
དག་ǧད་ཅིག་མ་ལ་འཇིག་པར་ཡང་ʁབ་ལ་ǧད་ཅིག་མ་ལ་འཇིག་པའི་ȓིར་འȌོ་བ་ཡང་མེད་དོ། ɑལ་གཞན་དག་ȿ་
འདབ་ཆགས་པར་འʊང་བ་ལས་འȌོ་བར་མངོན་པའི་ང་Ȣལ་ȕེད་པར་ཟད་ད་ེȯའི་མེ་བཞིན་ནོ། འȌོ་བ་མེད་ན་ɓས་
Ȇི་ǹམ་པར་རིག་ȕེད་ད་ེདȕིབས་ཡིན་ནོ་ཞེས་ȕ་བར་ʁབ་བོ།།

30 མདོ་Ǹེ་པ་ǹམས་ན་ར་ེདȕིབས་ནི་Ȅས་ɖ་མེད་ད།ེ ȓོགས་གཅིག་གི་Ǫོར་ཁ་དོག་ཕལ་ཆེར་ʊང་བ་ལ་གɏགས་རིང་
པོར་ཞེས་འདོགས་པར་ȕདེ། དེ་ཉིད་ལ་Ǵོས་ནས་ȹང་ȵར་ʊང་བ་ལ་ɀང་ȵ་ཞེས་འདོགས་པར་ȕདེ། ȓོགས་བཞིར་
མང་པོར་ʊང་བ་ལ་ʁ་བཞི་ཞེས་འདོགས་པར་ȕདེ། ཐམས་ཅད་Ɂ་མཉམ་པ་ན་ȅམ་པ་ཞེས་འདོགས་པར་ȕདེ་དེ།
ཐམས་ཅད་Ȇང་དེ་དང་འȐའོ། དཔེར་ན་མགལ་མེ་ȓོགས་གཞན་གཅིག་ȿ་ʍར་Ɂ་འདབ་ཆགས་པར་Ǻང་བ་ནི་རིང་
པོའོ་ǲམ་Ɂ་ཤེས་ལ། ཐམས་ཅད་Ɂ་Ǻང་ན་ʏམ་པོའོ་ǲམ་Ɂ་ཤེས་Ȇི་དȕིབས་Ȅས་གཞན་ཡོད་པ་ནི་མ་ཡིན་པ་བཞིན་

35 ནོ། གལ་ཏེ་ཡོད་ན་ནི།

28 འདབ་ཆགས་པར་ ] The Tibetan rendition of िनरÆतरम् transmitted in the extant Skt. manuscript of

the Abhidharmakośabhāṣya differs drastically from the expected sense. As Bhan
13 notes, འདབ་ཆགས་པར་

rather corresponds to िवहďमम् (ostensibly: ‘in the mode of a bird’), which is also the correspondence

given in Negi.

17 འʀར་བ་ ] CD ; འʀར་རོ༎ P ; འʀར་ N 17 འʊང་ ] CD ; ʊང་ PN 19 དང་ ] PNBhan
13 ; དག་ CD

20 བ་ ] CD ; བ་དེ་ PN 20 བ་ནི་ ] CD ; བར་ PN 20 ཡིན་ནོ ] CD (=न च युĉं) ; ཡིན་ནམ་ PN 21 ལས་ ]
CD ; ལ་ PN 22 གང་ ] CD ; om. PN 26 ʗ་ནི་ ] CD ; ནི་ʗ་ PN 28 ལས་ ] CD ; ལ་ PN 31

པོར་ ] CD ; པོ་ PN 32 མཉམ་པ་ ] CD (=समे) ; མཉམ་ PN 34 Ȅས་ ] PNBhan
13 ; Ȅས་ɖ་ CD
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AKBhTib 4.3c
i

གཉིས་གɏང་འʀར་

མིག་གིས་མཐོང་ན་ཡང་རིང་པོའོ་ǲམ་Ɂ་ཤེས་པར་འʀར་ལ། ɓས་Ȇི་དབང་པོས་རེག་ན་ཡང་ཤསེ་པར་འʀར་བས་
འདི་དབང་པོ་གཉིས་Ȇིས་གɏང་བར་འʀར་བ་ཞིག་ན། གɏགས་Ȇི་Ƞེ་མཆདེ་ལ་ནི་གཉིས་Ȇིས་ འཛƾན་པ་མེད་དོ་
ཞེས་ཟརེ་རོ། ཡང་ན་ཇི་Ǵར་རེག་ȕ་ལ་རིང་པོ་ལ་སོགས་པར་འཛƾན་པ་Ǵར་ཁ་དོག་ལ་ཡང་ད་ེབཞིན་Ɂ་ཡིད་ཆེས་
པར་ȕའོ། དེ་ལ་ནི་རགེ་ȕ་དང་ȅན་ཅིག་Ȧོད་པའི་ȓིར་Ȑན་པ་ཙམ་ཡིན་ȋི་མངོན་ɖམ་Ɂ་འཛƾན་པ་ནི་མ་ཡིན་ཏེ། 40

དཔེར་ན་མའེི་གɏགས་མཐོང་ནས་དེའི་ཚ་བའི་Ȑན་པ་འʊང་བ་དང་། མེ་ཏོག་གི་Ȑི་བ་Ǻམས་ནས་དའེི་ཁ་དོག་གི་Ȑན་
པ་འʊང་བ་བཞིན་ནོ་ཞེ་ན། འདི་ལ་ནི་འɿལ་པ་མེད་པའི་ȓིར་གཞན་ȋིས་གཞན་Ȑན་པར་རིགས་Ȇི་གང་ལས་འདི་
ངེས་པར་Ȑན་པར་འʀར་བ་རགེ་ȕ་ལས་ནི་ȶང་ཟད་Ȇང་དȕིབས་གང་ལ་ཡང་ངེས་པར་མདེ་དོ། འོན་ཏེ་ȅན་ཅིག་
Ȧོད་པར་ངེས་པ་མདེ་Ȇང་ངེས་པར་དȕིབས་Ȑན་པར་འʀར་ན་ནི་ཁ་དོག་Ȇང་འʀར་རོ། ཡང་ན་ནི་ཁ་དོག་བཞིན་Ɂ་
དȕིབས་Ȇང་ངེས་པར་མི་འʀར་བ་ཞིག་ན་ད་ེǴ་ཡང་མ་ཡིན་པར་རེག་ȕ་ལས་འདི་Ȑན་པར་ནི་རིགས་པ་མ་ཡིན་ནོ། 45

རི་མོས་བȇམ་པ་ལ་དȕིབས་Ɂ་མ་Ǻང་བའི་ȓིར་མང་པོ་ཡང་ȓོགས་གཅིག་པར་འʀར་བ་ཞིག་ན་དེ་ཡང་རིགས་པ་མ་
ཡིན་ཏེ། ཁ་དོག་བཞིན་ནོ། དེ་Ǵ་བས་ན་དȕིབས་ནི་Ȅས་ɖ་མེད་དོ། གང་ཡང་ཐོགས་པ་དང་བཅས་པའི་གɏགས་ȶང་
ཟད་ཡོད་པ་དེ་ནི་གདོན་མི་ཟ་བར་ɫལ་Ȕ་རབ་ལ་ཡོད་པ་ཡིན་ན་

AKBhTib 4.3c
ii

ཏེ་ɫལ་ལ་མདེ་དེ

རིང་པོ་ལ་སོགས་པའི་དȕིབས་ནི་ɫལ་Ȕ་རབ་ལ་མེད་དོ། དེ་Ǵ་བས་ན་མང་པོ་དེ་Ǵར་གནས་པ་དག་ཁོ་ན་ལ་རིང་པོ་ 50

ལ་སོགས་པ་འདོགས་པར་ཟད་དོ། འོན་ཏེ་དȕིབས་Ȇི་ɫལ་Ȕ་རབ་དག་ཁོ་ན་ད་ེǴར་གནས་པ་ལ་རིང་པོ་ལ་སོགས་
པའི་མིང་འདོགས་པར་འདོད་ན་ནི་དེ་དག་མ་ʁབ་པའི་ȓིར་ད་ེནི་ȓོགས་འཛƾན་པ་འབའ་ཞིག་ȿ་ཟད་དོ། རང་གི་

37 དབང་པོས་ ] PN (=कायेिÆþयेण) ; དབང་པོ་ CD 38 Ȇིས་ ] PN (=ĬाËयाम)् ; Ȇི་ CD 39 ན་ ] CD ; om.

PN 40 ཏེ ] PN ; ȋི CD 42 བ་བཞིན་ནོ་ཞེ་ན ] CD ; བཞིན་ནོ PN 43 ལས་ ] CD ; om. PN 45 པར་ ]
CD ; པས་ PN 46 མོས་བȇམ་པ་ལ་དȕིབས་Ɂ་ ] CDBhan

14 ; མོ་བȇམ་ལ་དȕིབས་ɖ P ; མོ་བȇམ་པ་ལས་དȕིབས་ɖ N

49 དེ ] CD ; om. PN 50 མང་པོ་ ] PNBhan
14 (Note that Bhan

14 remarks that མང་པོ་ (=बहòÕव्) is to be

taken as [संÖथानपरमाणुष]ु बहòष.ु C and D are hence nearer to the implied—as opposed to the literal, given

—sense) ;དȕིབས་ནི་མང་པོ་ CD 52 པའི་ ] CDBhan
14 ; པར་ PN . Note that Bhan

14 analyzes the Tibetan

here, རིང་པོ་ལ་སོགས་པའི་མིང་འདོགས་པར་, as being equaivalent to दीघाªिदसं²ां ÿ²ÈयÆत इित rather than reflecting

दीघाªिदसं²ां लभÆत इित as transmitted in the Sanskrit manuscript.
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མཚན་ཉིད་ǹམས་ʁབ་ན་ནི་དེ་དག་བསགས་པ་ɒང་བར་འʀར་ན་དȕིབས་Ȇི་ཡན་ལག་ǹམས་ནི་ཁ་དོག་ལ་སོགས་
པ་དེ་བཞིན་Ɂ་རང་གི་ངོ་བོར་ʁབ་པ་ཡང་མེད་ན་ད་ེདག་བསགས་པ་Ǵ་ཞིག་ག་ལ་ཡོད། འོ་ན་གང་ཁམ་པའི་Ǻོད་

55 ǹམས་ཁ་དོག་Ȇང་ཐ་མི་དད་པ་ལ་དȕིབས་Ȇང་ཐ་དད་པར་Ǻང་ངོ་ཞེ་ན། ཇི་Ǵར་གནས་པར་ʀར་པའི་ཁ་དོག་
ལ་རིང་པོ་ལ་སོགས་པར་མིང་འདོགས་པར་ཟད་དོ་ཞེས་མ་བཤད་དད་མ། དཔེར་ན་Ȍོག་མ་ལ་སོགས་པ་ཐ་མི་དད་
བཞིན་Ɂ་འཁོར་ལོ་ལ་སོགས་པ་ཐ་དད་པར་འདོགས་པ་Ǵར་དȕིབས་Ȇང་དེ་དང་འȐའོ། འོ་ན་གང་Ɉན་Ȳང་དང་
ཐག་རིང་པོ་ནས་Ǹོང་Ɂམ་ལ་སོགས་པའི་ཁ་དོག་མ་མཐོང་བར་རིང་པོ་ལ་སོགས་པ་མཐོང་བར་འʀར་རོ་ཞེ་ན། དེ་
དག་གིས་དེ་ཁ་དོག་མི་གསལ་བ་ཁོ་ན་མཐོང་ནས་རིང་པོ་ལ་སོགས་པར་ཡོངས་ɖ་ǳོག་པར་ȕེད་ད།ེ Ȕེང་བ་དང་

60 དམག་ལ་སོགས་པ་ལ་ཡོངས་ɖ་ǳོག་པ་བཞིན་ནོ། དེ་ནི་གདོན་མི་ཟ་བར་ད་ེǴར་ཤེས་པར་ȕ་ǵ།ེ་གང་རེས་འགའ་
ཡོངས་ɖ་ཆད་པ་ངེས་པར་མི་ཟིན་པ་ནི་ཚǓགས་པ་ཙམ་དང་མི་གསལ་བ་Ǻང་བ་ཡིན་ནོ། ཡང་ད་ནི་མདོ་Ǹེ་པ་ȉདེ་
ǹམས་Ȇི་ɓགས་Ȇིས་ɓས་Ȇི་འȌོ་བ་དང་དȕིབས་Ȇང་བསལ་ནས་གང་ལ་ɓས་Ȇི་ǹམ་པར་རིག་ȕེད་Ɂ་འདོགས་
པར་ȕེད་ཅ་ེན། དེ་དག་ནི་དȕིབས་ཁོ་ན་ལ་ɓས་Ȇི་ǹམ་པར་རིག་ȕེད་འདོགས་པར་ȕདེ་ལ་Ȅས་ɖ་ནི་མ་ཡིན་ནོ།
དེ་ལ་འདོགས་པར་ȕེད་པ་ན་ཇི་Ǵར་ɓས་Ȇི་ལས་ɖ་འདོགས་པར་ȕདེ་ཅེ་ན། ɓས་ལ་བǳེན་པའི་ལས་ནི་ɓས་Ȇི་ལས་

65 ཏེ། དེ་དང་དརེ་ɓས་འȸག་པར་ȕེད་པའི་སམེས་པ་གང་ཡིན་པའོ། དེ་བཞིན་Ɂ་ངག་དང་ཡིད་Ȇི་ལས་དག་ལ་ཡང་
ཅི་རིགས་པར་རིག་པར་ȕའོ། འོ་ན་གང་སེམས་པ་དང་། བསམ་པའི་ལས་སོ་ཞེས་གɖངས་སོ་ཞ་ེན། འདི་དང་འདི་Ǵ་
Ɇ་ཞིག་ȕའོ་ǲམ་པའི་ȱན་Ɂ་ǳོག་པ་ནི་ǭར་འʊང་ལ། དེ་Ǵར་བསམས་ནས་དེའི་འོག་ȿ་གང་གིས་ɓས་འȸག་པར་
ȕེད་པར་ȕ་བའི་སམེས་པ་Ƞེ་བར་འʀར་ཏ།ེ དེ་ནི་བསམ་པའི་ལས་ཞེས་ȕའོ། དེ་Ǵ་ན་ནི་འོ་ན་ǹམ་པར་རིག་ȕདེ་
མེད་པའི་ȓིར་འདོད་པ་ན་Ȧོད་པའི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ཡང་མེད་པས་ཉསེ་པ་ཆནེ་པོར་ཐལ་བར་འʀར་རོ།

70 ཐལ་བ་ǹམས་ལ་ཡང་ཐལ་བའི་གཉེན་པོ་དག་ཡོད་ད།ེ གལ་ཏེ་ɓས་Ȇི་ལས་ཞསེ་ȕ་བའི་སེམས་པའི་ȉད་པར་དེ་ཉིད་
ལས་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་འʊང་བར་འʀར་ན་ཡང་ཅིར་འʀར་མཉམ་པར་གཞག་པའི་ǹམ་པར་རིག་ȕེད་
མ་ཡིན་པ་བཞིན་Ɂ་སེམས་Ȇི་ǯེས་ɖ་ཡོངས་ɖ་འȖང་བ་ཡིན་པར་འʀར་རོ། དེ་Ǵར་མི་འʀར་ཏ།ེ སེམས་པའི་ȉད་
པར་ȋིས་དེའི་འཕནེ་པ་ȉད་པར་ཡོད་པའི་ȓིར་རོ། ǹམ་པར་རིག་ȕེད་ད་ཡོད་ན་ཡང་དེ་འཕང་བར་ȕ་བ་ནི་སམེས་
པའི་ǵོབས་ལ་རག་ལས་པ་ཡིན་ཏེ་ད་ེʌན་པའི་ȓིར་རོ། ȕེ་Ȗག་ȿ་Ȭ་བ་ǹམས་ན་ར་ེདȕིབས་Ȇང་Ȅས་ཁོ་ན་ཡིན་ལ།
55 ཇི་Ǵར་གནས་པར་ʀར་པའི་ཁ་དོག་ལ་ ] Bhan

14 remarks that the Tibetan reflects a reading he reconstructs

as दीघाªिदसं²ां ÿ²ÈयÆत इित* here, rather than दीघाªिदसं²ां लभÆत इित as transmitted in the Sanskrit manuscript.

54 དེ་བཞིན་Ɂ་ ] CD ; བཞིན་Ɂ་ PN 54 བོར་ ] CDP ; བོ་ N 56 Ȍོག་མ་ ] CD ; Ȍོགས་མ་ PN 58 རོ་ ]
CD ; om. PN 59 གིས་ ] PN (=यथा कृÂवा) ; གི་ CD 59 གསལ་ ] CD ; བསལ་ PN 60 ལ་སོགས་པ་ ]
CD (पि·ĉचø-आदीनाम)् ; om. PN 62 བསལ་ ] CD ; གསལ་ PN 63 Ȇི་ ] PN (=ते कायिव²िĮं ÿ²पयिÆत) ;
Ȇིས་ CD 64 ལ་ ] CD ; om. PN 65 ལས་དག་ ] CD (=वाđनस-्कमªणी) ; ལས་དང་ PN 66 བསམ་ ] CD ;

བསམས་ PN 67 ȕའོ་ ] CD ; om. PN 67 ɓས་ ] CDBhan
16 (the Tibetan translation here incorporates

the यया कायः ÿेयªते of the subsequent segment in this present phrase) ; om. PN 68 བསམ་ ] CD ; བསམས་
PN 70 བའི་སེམས་པའི་ ] CD ; བ་སེམས་དཔའི་ PN 71 འʀར་ ] CD (=Öयात)् ; ʀར་ PN 72 ǯེས་ɖ་ཡོངས་ɖ་ ]
PNBhan

16 (=आनुपåरवितªनी) ; ǯེས་ɖ་ CD
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ɓས་Ȇི་ǹམ་པར་རིག་ȕེད་Ȇང་དȕིབས་Ȇི་བདག་ཉིད་ཡིན་ནོ་ཞསེ་ཟེར་རོ། 75

AKBhTib 4.3d

།ངག་ǹམ་རིག་ȕེད་འདི་ངག་Ȥ།།༢༎

ངག་གི་རང་བཞིན་ȋི་Ȥ་གང་ཡིན་པ་དེ་ཉིད་ངག་གི་ǹམ་པར་རིག་ȕདེ་ཡིན་ནོ། ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ནི་ǭར་
བཤད་པ་ཁོ་ན་ཡིན་ནོ། མདོ་Ǹེ་པ་ǹམས་ན་ར་ེཡང་Ȅས་ɖ་མེད་ད།ེ ཁས་ȗངས་ནས་མི་ȕེད་པ་ཙམ་ȋི་ȓིར་དང་།
འདས་པའི་འʊང་བ་ཆེན་པོ་ǹམས་ལ་ཡང་བǳནེ་ནས་འདོགས་པའི་ȓིར་དང་། དི་དག་Ȇང་རང་གི་ངོ་བོ་མེད་པའི་
ȓིར་དང་། གɏགས་Ȇི་མཚན་ཉིད་མེད་པའི་ȓིར་དང་ཞེས་ཟརེ་རོ།། 80

ȕེ་Ȗག་ȿ་Ȭ་བ་ǹམས་ན་ར་ེཡོད་དོ་ཞེས་ཟརེ་རོ།

76 ǹམ་རིག་ȕེད་ ] em. Bhan
16 (=वागि्विस)् ; ǹམས་རིག་ȕེད་ Σ 76 ངག་ ] CDP ; ངག་གི་ N 78 བཤད་པ་

] CD ; བཤད་པ་ནི་ PN 78 ཡང་Ȅས་ ] CD (=अिप þÓयतो) ; དེ་ཡང་ǯསེ་ PN 80 ȓིར་དང་ ] CD (=°अभावाē) ;
ȓིར་རོ་ PN
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6.3.3 Third Verse in the Sphuṭārthā

AKVyTib 4.3a

།འགའ་ཞིག་ʗ་མེད་པ་ལས་མི་འʀར་

ཞེས་ȕ་བ་ནི་འགའ་ཡང་ʗ་མེད་པ་ལས་འʊང་བར་མི་འʀར་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ། །Ƞེ་བ་བཞིན་Ɂ་ཞེས་
ȕ་བ་ནི། Țོག་པའི་དཔེ་ཡིན་ཏ།ེ ཇི་Ǵར་Ƞེ་བ་ǵེ་བདག་ཉིད་Ɂ་རདེ་པའི་མཚན་ཉིད་ʗ་དང་བཅས་པ་ཁོ་ན་ཡིན་ȋི།

5 ʗ་མེད་པ་ཅན་ནི་མ་ཡིན་པ་Ǵར་འཇིག་པ་ཡང་ད་ེདང་འȐ་བར་འʀར་བ་ཞིག་ན་དེ་Ǵ་ཡང་མ་ཡིན་ནོ། །ཇི་Ǵ་ཞེ་ན།
ǧད་ཅིག་མ་ȗོ་དང་། Ȥ་དང་། མེ་Ǯ་ེདག་འཇིག་པ་ʗ་མེད་པ་ལས་ʊང་བ་ཡང་མཐོང་ཞེས་ȕ་
བ་ȁོས་ཏེ། དེ་Ǵར་ན་ཆོས་Ȇི་རང་གི་ངོ་བོ་ལས་Țོག་པ་ǯེས་ɖ་དཔག་པའི་Ǫོ་ནས་འོངས་པ་ཡིན་ནོ། །ཤིང་ལ་སོགས་
པ་འཇིག་པ་ནི་ʗ་མེད་པ་ལས་ʊང་བ་ཡིན་ཏ།ེ འཇིག་པའི་ངོ་བོ་ཉིད་ཡིན་པའི་ȓིར། ȗོ་ལ་སོགས་པ་འཇིག་པ་བཞིན་
ནོ། །གང་ཞིག་ཅེས། ȕ་བ་ནི་ȕེ་Ȗག་པའོ། །ȗོ་ǭར་ʊང་བ་ནི་ȗོ་ȓིས་འʊང་བས་འཇིག་ལ། ȗོ་ཅིག་ཤོས་

10 ནི་ȗོ་ǭར་ʊང་བས་འཇིག་ǵེ། Ȥ་ཡང་དེ་དང་འȐ་བར་བǯོད་པར་ȕའོ། །Ȭས་པ། དེ་ནི་རིགས་པ་མ་ཡིན་ནོ། །
ཅིའི་ȓིར་ཞེ་ན། ȗོ་གཉིས་Ȕད་པ་མེད་པའི་ȓིར་རོ་ཞསེ་ȕ་བ་ནི་ཅིག་ཅར་འʊང་བ་མདེ་པའི་ȓིར་
རོ་ཞེས་ȕ་བའི་ཐ་ཚƾག་ǵེ་། །གཞིག་པར་ȕ་བ་མེད་པ་ནི་ʗས་འཇིག་པར་མི་ȕདེ་དོ། །ȗོ་དག་Ȕད་པ་མེད་དོ་ཞསེ་
ȕ་བ་ཇི་Ǵར་ཤིས་ཤེ་ན། དེའི་ȓིར་ཐ་ེཚǓམ་ཅན་དང་། ངེས་པའི་ཤསེ་པ་དག་Ȕད་པར་ནི་རིགས་པ་
མ་ཡིན་ནོ་ཞེས་ȕ་བ་Ȣས་པར་ȁོས་ཏ།ེ གང་གི་ཚǅ་ཐེ་ཚǓམ་ཅན་ȋི་ཤེས་པ་ཡོད་པ་དའེི་ཚǅ། ངེས་པའི་ཤསེ་པ་མེད་ལ།

15 གང་གི་ཚǅ་ངེས་པའི་ཤསེ་པ་ཡོད་པ་དེའི་ཚǅ། ཐེ་ཚǓམ་ཅན་ȋི་ཤསེ་པ་མདེ་དོ་ཞེས་ȕ་བ་འདི་ནི་རང་གི་ཉམས་ལ་ཡོད་
པ་ཡིན་ནོ། །དེ་བཞིན་Ɂ་བད་ེབ་དང་ɭག་བǭལ་དག་དང་། འདོད་ཆགས་དང་ཞེ་Ǹང་དག་Ȕད་
པ་མེད་པ་ཡང་Ȩར་བར་ȕའོ། །ཇི་Ǵར་འགལ་བ་དག་མི་Ȕད་པ་དེ་བཞིན་Ɂ་ཤསེ་པ་མི་འགལ་བ་དག་Ȇང་Ȕད་པ་
མེད་པ་ཁོ་ན་ཡིན་ནོ། །གང་གི་ཚǅ་ཞསེ་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་ཇི་ǵེ་Ȕད་པར་འʀར་Ɂ་ཟིན་Ȇང་འོན་Ȇང་ȗོ་
དང་Ȥ་མི་གསལ་བ་དག་གིས་གསལ་བ་དག་འཇིག་པར་ནི་མི་འʀར་ཏེ། ཉམ་ȷང་བ་རིགས་མɀན་པ་

20 ཡིན་པའི་ȓིར་རོ། །ཉམ་ȷང་བ་རིགས་མɀན་པས་ǵོབས་དང་Ƿན་པས་འཇིག་པ་ནི་མ་མཐོང་གི་མི་མɀན་པ་ནི། ཉམ་

4 Țོག་པའི་ ] CD ; བȚོག་པ་ PN 8 པ་ ] CD ; om. PN 9 བ་ ] CD ; པ་ PN 9 འʊང་ ] CD ; ʊང་
PN 10 པ་ ] CD ; om. PN 12 ǵེ་ ] PN ; གོ CD 13 དང་ ] CD ; om. PN 18 གི་ ] CD ;

om. PN 18 འʀར ] CD ; ʀར་ PN 19 གིས ] CD ; གི་ PN 19 ནི་ ] CD ; om. PN
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ȷང་ȵས་Ȇང་འཇིག་པར་འʀར་ཏེ། དཔེར་ན་ȷས་མེ་Ǵ་Ɇའོ། །གང་ཡང་གནས་པའི་ʗ་མེད་པ་འམ་ཞེས་ȕ་
བའི་གཏན་ཚƾགས་འདི་ནི་གནས་བǳན་དȕིག་བཤེས་ལ་སོགས་པས་གནས་པའི་ʗ་མེད་པའི་ȓིར་དངོས་པོ་
ǹམས་འཇིག་པ་ཡིན་ནོ་ཞེས་Ȭས་པ་ཡིན་ནོ་། དེ་ཡང་རིགས་པ་མ་ཡིན་ཏ།ེ མེད་པ་ནི་ʗ་ཡིན་པར་
འོས་པ་མ་ཡིན་པས་སོ། །ཆོས་དང་ཆོས་མ་ཡིན་པའི་དབང་གིས་ཞེས་ཟརེ་བ་ནི་ȕེ་Ȗག་པའོ། །དེ་ལ་Ƞེ་
བ་དང་འཇིག་པའི་ʗ་ཆོས་དང་ཆོས་མ་ཡིན་པ་དག་Ȇང་ǧད་ཅིག་ǧད་ཅིག་ཉིད་ལ་འȸག་པ་ཐོབ་པ་དང་ 25

། གེགས་ȕེད་པར་འོས་པ་མ་ཡིན་ནོ་ཞསེ་ȕ་བ་ȁོས་ཏ།ེ Ƞེ་བ་དང་འཇིག་པའི་ʗ་ཆོས་དང་། Ƞེ་བ་དང་འཇིག་པའི་ʗ་
ཆོས་མ་ཡིན་པའོ། །ǧད་ཅིག་ǧད་ཅིག་ཉིད་ལ་ཞེས་ȕ་བ་ནི་ǧད་ཅིག་མ་དངོས་ལ་ǵ།ེ ཉེ་བར་བཏགས་པའི་ǧད་
ཅིག་མ་ལ་མ་ཡིན་ནོ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ། །ཡང་ན་ǧད་ཅིག་ǧད་ཅིག་ཉིད་ལ་ཞེས་ȕ་བ་ནི་ǧད་ཅིག་ǧད་ཅིག་ཁོ་
ན་ལ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ། །འȸག་པ་ཐོབ་པ་དང་། གེགས་ȕདེ་པ་ནི་འȸག་པ་ཐོབ་པ་དང་། འȸག་པ་ལ་
གེགས་ȕདེ་པ་ǵེ། ǧད་ཅིག་ǧད་ཅིག་ལ་འʀར་བར་འོས་པ་མ་ཡིན་ནོ། །ཇི་Ǵ་ཞེ་ན། མེ་Ǯེ་གང་ཞིག་ʊང་ 30

ན་ནག་པའམ། ȕམས་པ་ལ་ཕན་འདོགས་པར་འʀར་བ་དེའི་ཆོས་འȸག་པ་Ǳེད་པ་དེ་བȠདེ་པར་ȕེད་པས་ད་ེǴར་ན་
བȠེད་པའི་ʗ་ཡང་ཡིན་ནོ། །གལ་ཏེ་དེ་ཞིག་པས་Ɉན་པའི་གནས་ǧབས་ན་དེ་ལ་ཕན་འདོགས་པར་ȕདེ་ན་འཇིག་པའི་
ʗ་ཡང་ཡིན་ནོ། ། དེ་བཞིན་Ɂ་ཆོས་མ་ཡིན་པ་ཡང་མ་ེǮ་ེགང་ཞིག་ʊང་ན་འགའ་ལ་གནོད་པར་འʀར་ན་དེའི་ཆོས་མ་
ཡིན་པ་འȸག་པ་Ǳེད་པ་ནི་ད་ེȠེད་་པར་ȕེད་ལ། གལ་ཏེ་དསེ་Ɉན་པའི་གནས་ǧབས་ན་ད་ེཞིག་པས་གནོད་པར་ȕེད་
ན་འཇིག་པའི་ʗ་ཡང་ཡིན་པས་དེ་གཉིས་Ȇི་འȸག་པ་Ǳེད་པ་ལས་མ་ེǮེ་འʊང་བར་འʀར་རོ་ཞའེོ། །དེ་དག་ཁོ་ནས་ 35

དེ་དག་གི་འȸག་པ་འགགས་ཏ་ེǧད་ཅིག་དེ་ཉིད་ལ་ད་ེǹམས་འཇིག་པར་རིག་པར་མ་ཡིན་པས། ǧད་ཅིག་ǧད་ཅིག་
ལ་གཉིས་པོ་འȸག་པ་Ǳེད་པ་དང་། གེགས་ȕདེ་པ་ནི་ɒང་བ་མ་ཡིན་ནོ། ། ʗ་ཡོངས་ɖ་བǳགས་པ་འདི་ཡང་
འɁས་ȕས་ཐམས་ཅད་ལ་ȕ་བར་Ƀས་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་ཆོས་དང་ཆོས་མ་ཡིན་པས་འཇིག་གོ་
ཞེས་ʗ་ཡོངས་ɖ་བǳག་པ་ནི་འɁས་ȕས་མི་ǳག་པ་ɫལ་Ȕན་གཉིས་ལ་སོགས་པའི་གɏགས་ལ་སོགས་པ་དང་ལས་
ཐམས་ཅད་ལ་ཡང་ȕ་བར་Ƀས་པས་དེའི་ȓིར། མེ་དང་འȖལེ་བ་ལས་ཤིང་ལ་སོགས་པ་འཇིག་གོ་ཞེས་ȕ་བ་ད་ེǴ་Ɇ་ 40

ལ་སོགས་པ་འདི་བǯོད་པར་མི་ȕའོ། །དེའི་ȓིར་ཆོས་དང་ཆོས་མ་ཡིན་པ་དག་ནི་ད་ེǹམས་འཇིག་པའི་ʗ་གཞན་ལ་མི་
Ǵོས་པའི་ȓིར་འɁས་ȕས་ཐམས་ཅད་ǧད་ཅིག་མ་ཉིད་Ɂ་ʁབ་པས་བȂད་མི་དགོས་སོ།

21 ན་ ] CD ; om. PN 23 ནོ་ ] CDP ; ན་ D the ‘indicative clause’-marker འོ་, described in Hahn

(2005, p. 43) reflects the Sanskrit syntax much more closely than the ‘conditional verbal postfix’ ฀฀

transmitted in Derge. Note that—to us—the annotation to this point of contention is opaque in

X 31 དེ་བȠདེ་ ] PN ; ནི་བདེ་བ་ǧདེ་ CD the adopted reading mirrors the Sanskrit syntax much more

closely than the discarded reading—at the same time, the term བདེ་བ་ included in the discarded

reading not feature in the Sanskrit original (यÖयािवªष उÂप°ावनुúहो भवित चैýÖय मैýÖय वा । तÖय धमª उपलÊधवृि°ः
तदÂुपादयतीÂयेवमुÂपादहतेुिवªनाशहतेुरिप). 32 དེ་ ] CD ; རེ་ PN adopted reading corresponds to तिĬनाशस°् 34

Ƞེད་ ] CD ; PN (reading adopted since དེ་Ƞདེ་པར་ȕེད་ corresponds to तदÂुपादयित) 35 Ȇི་ ] CD ; Ȇིས་
PN (reading adopted since the Sanskrit original is तयोवृªि°लाभात्° = དེ་གཉིས་Ȇི་འȸག་པ་Ǳདེ་པ་ལས་) 36

རིག་པར་ ] PN ; ནི་རིགས་པ་ CD 37 གེགས་ȕདེ་ ] PN (=ÿितबÆध) ; གགས་ȕེད་ CD 37 བǳགས་ ] CD ; ǳགས་
PN 42 བȂད་ ] CD (=अलं िववादने) ; བཅད་ PN
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AKVyTib 4.3b

།དེ་ཉིད་དམ་ད་ེདང་འȐ་བ་ལས་

ཞེས་ȕ་བ་ནི་གལ་ཏ་ེམེ་དང་འȖལེ་བས་Ɇམ་པའི་ǭོན་པོ་ཉིད་བȚོག་ནས་དམར་པོ་ཉིད་Ƞེད་པར་ȕེད་པ་ད་ེཁོ་ནས་
45 དམར་པོ་བȚོག་ནས་ཆེས་དམར་བ་Ƞདེ་པར་ȕེད་དོ་ཞསེ་ȕ་བར་ǳོག་ན་ʗ་ཉིད་འཇིག་པར་ȕེད་པ་ཡིན་པར་འʀར་

རོ། །འོན་ཏེ་མ་ེǹམས་ནི་ǧད་ཅིག་མ་ཡིན་པའི་ȓིར་ད་ེདང་འȖེལ་པ་Ƞེད་པར་ȕེད་པ་ཡང་གཞན་ཡིན་ལ། འཇིག་
པར་ȕེད་པ་ཡང་གཞན་ཡིན་ནོ་ཞསེ་ȕ་བར་ǳོག་ན། Ƞེད་པར་ȕདེ་པའི་ʗ་ȕེ་Ȗག་མདེ་པར་འʀར་ཏ་ེརིགས་པ་མ་
ཡིན་ནོ་ཞེས་ȕ་བ་ཐམས་ཅད་བǯོད་དོ། །རེ་ཞིག་མེ་ǹམས་ǧད་ཅིག་མ་ཡིན་པའི་ȓིར། ȕེ་Ȗག་ȿ་Ȭ་བ་ǹམས་
Ȇིས་མེ་Ǯ་ེདག་ལ་Ƞེད་པར་ȕདེ་པ་ཡང་གཞན་ཡིན་ལ། འཇིག་པར་ȕེད་པ་ཡང་གཞན་ཡིན་ནོ་ཞེས་ʗ་ཐ་དད་པར་

50 ཡོངས་ɖ་བǳག་པར་ནི་ȕ་བ་ལ་རག་ན་ཐལ་བ་ནས་ས་དང་འȖེལ་པའི་བར་ལས་ȁིན་ȕདེ་ལས་
Ƞེས་པའི་ȕ་ེȖག་ʊང་བ་ལ་གང་ལ་བǳག་པར་ȕ་ǵེ། དེ་དག་གི་Ǵར་ན་ཐལ་བ་ལ་སོགས་པ་ǧད་ཅིག་མ་
མ་ཡིན་པས་དེར་ʗ་ཉིད་འཇིག་པར་ȕདེ་པ་ཡིན་པར་འʀར་རོ། །འོ་ན་གང་ȷ་བǧོལ་བ་ཞེས་ȕ་བ་ནི། གལ་ཏེ་
མེ་དང་འȖལེ་པ་དག་གིས་ȷ་འཇིག་པར་མི་ȕེད་ན་འོ་ན་ཇི་Ǵར་ȷ་བǧོལ་བ་ǹམས་ŕད་པར་འʀར་ǲམ་Ɂ་
བསམ་པ་ཡིན་ནོ། །མེའི་ཁམས་ཞེས་ȕ་བ་ནི་ད་ེདང་ཐ་མི་དད་པར་འɁག་པ་འཕེལ་བར་ȕདེ་དོ། །དེའི་མɀས་

55 ན་ȷའི་ཚǓགས་ཉམ་ȷང་ཞིང་ཉམ་ȷང་བར་འʀར་ཏེ་ཞསེ་ȕ་བ་ནི་ʗའི་ȉད་པར་ལས་འȖས་Ɇའི་ȉད་
པར་Ɂ་འʀར་བས་ཉམ་ȷང་བ་དང་ཆེས་ཉམ་ȷང་བར་འʀར་ཞིང་། ཤིན་ȿ་ཉམ་ȷང་བའི་བར་Ɂ་ʀར་པ་
དང་མȸག་ȿ་ʗན་ཡང་ʗན་ཆགས་པར་མི་ȕེད་ད་ེའȖས་Ɇ་མི་Ƞེད་Ȇི་དངོས་པོ་མེད་པར་ȕེད་པ་
ནི་མ་ཡིན་ནོ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ །འཇིག་པའི་ངང་Ɋལ་ཅན་ཡིན་པའི་ȓིར་ཞེས་ȕ་བ་Ȣས་པར་འʊང་
བ་ནི་འཇིག་པའི་ངང་Ɋལ་ཅན་ཡིན་པའི་ȓིར། རང་འཇིག་པ་ནི་གཞན་ȋིས་འཇིག་པ་Ƞེད་པ་མ་ཡིན་པས། ʊང་

60 བ་ŏམ་ǵེ་ǧད་ཅིག་མ་གཅིག་རང་གི་བདག་ཉིད་Ɂ་རེད་ནས་འཇིག་གོ །ȯའི་མེ་བཞིན་ནོ་ཞེས་ȕ་བ་ནི་དཔརེ་
ན་ȯའི་མེ་ǧད་ཅིག་མ་ཡིན་ཡང་ȯ་ɑལ་གཞན་Ɂ་བར་ཆད་མེད་པར་ʊང་བ་ལ་ȯ་Ȝེག་པར་ȕདེ་པའི་མེ་
འȌོའོ་ཞེས་མངོན་པའི་ང་Ȣལ་ȕདེ་པ་དེ་དང་འȐའོ། །འདིར་བʙབ་པ་ནི་གɏགས་ལ་སོགས་པ་ɑལ་གཞན་Ɂ་བར་

50 རག་ན་ ] Note that Bhan
13 appears to decipher རག་ in D as རེག, suggesting an emendation (back)

to རག་

44 ཉིད་ ] CD ; ནི་ PN 44 Ƞེད་ ] CD ; བȠེད་ PN 45 བȚོག་ ] CD ; Țོག་ PN 45 བར་ ] CD ; བ་
PN 46 Ƞེད་ ] CD ; བȠེད་ PN 47 པ་ ] PN ; པས་ CD 49 Ȇིས་ ] CD ; Ȇི་ PN 50 བ་ ] CD ; om.

PN 51 གང་ལ་ ] CD ; om. PN 52 གང་ȷ་ ] CD (यत ्तिहª=འོ་ན་གང་) ; ȷ་གང་ PN 52 བǧོལ་བ་ ]
Note that བǧོལ་བ་ is not attested to in the Sanskrit, wherein ‘water’ (आप) is left unqualified. 53

གིས་ȷ་ ] CD ; གི་ȷས་ 54 བསམ་ ] CD ; བསམས་ PN 56 ཆེས་ ] CD ; om. PN 57 Ƞེད་ ] CD ; བȠེད་
PN 57 མེད་པར་ ] CD ; མེད་པ་ PN 59 ནི་ ] CD ; ན་ PN 59 Ƞེད་པ་ ] CDP ; Ƞེད་པའི་ N 60 ཅིག་མ་ ]
CD ; ཅིག་མ་ཅིག་ P ; ཅིག་མ་གཅིག་ N 61 ཆད་ ] CD ; om. PN 62 བʙབ་ ] CD ; ʙབ་ PN
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ཆད་མེད་པར་འʊང་བའི་དངོས་པོ་དག་ནི་འȌོ་བ་མདེ་པ་ཡིན་ཏེ། ǧད་ཅིག་མ་ཡིན་པའི་ȓིར་ȯའི་མེ་བཞིན་ནོ། །
ɓས་Ȇི་ǹམ་པར་རིག་ȕེད་དȕིབས་ཡིན་ནོ་ཞེས་ཟརེ་བ་ནི་ȕེ་Ȗག་ȿ་Ȭ་བ་ཡིན་ནོ།། ȓོགས་གཅིག་གི་
Ǫོ་ཞེས་ȕ་བ་ནི་འདི་ལ་ȓོགས་གཅིག་གི་Ǫོ་ཡོད་པས་ན་ȓོགས་གཅིག་གི་Ǫོ་ǵེ་དརེ་རོ། །མང་པོ་ནི་ཕལ་མོ་ཆེའོ། 65

།ཐམས་ཅད་Ȇང་དེ་དང་འȐའོ་ཞེས་ȕ་བ་ནི་ȓོགས་Ȇི་Ǫོ་ȋནེ་Ɂ་ཕལ་ཆེ་བ་ལ་ནི་མཐོན་པོ་ཞསེ་འདོགས་ལ།
ɀར་Ɂ་ཕལ་ཆེ་བ་ལ་ནི་དམའ་བ་ཞསེ་ȕ་ǵེ། འདི་ནི་ȓོགས་ཡིན་ནོ། །དཔེར་ན་མགལ་མ་ེཞེས་ȕ་བ་ནི་དȕིབས་
ནི་Ȅས་ɖ་མེད་ད་ེདེ་འཛƾན་པ་ཁ་དོག་འཛƾན་པ་ལ་Ǵོས་པའི་ȓིར་ན་མགལ་མེའི་འཁོར་ལོ་བཞིན་ནོ། །ཡང་ན་
དȕིབས་ནི་Ȅས་ɖ་མེད་ད།ེ གɏགས་འཛƾན་པ་ལ་Ǵོས་པའི་ȓིར་འʋའི་Ʌང་པོ་བཞིན་ནོ་ཞེས་ȕ་བ་ཡིན་ནོ།

AKVyTib 4.3c
i

།འདི་དབང་པོ་གཉིས་Ȇིས་གɏང་བར་འʀར་ཞེས་བཤད་པ་དང་། ȕེ་Ȗག་ȿ་Ȭ་བ་རིང་པོ་ཉིད་ལ་སོགས་ 70

པ་ནི་ɓས་Ȇི་དབང་པོས་འཛƾན་པ་མ་ཡིན་ནོ།། འོ་ན་ཅི་ཞེ་ན་རགེ་ȕའི་ཡན་ལག་དག་ཁོ་ན་དེ་Ǵར་གནས་པ་ལ་རིང་
པོ་ལ་སོགས་པར་འཛƾན་པར་འʀར་ཏེ། དེ་བས་ན་འདི་ནི་གཉིས་Ȇིས་འཛƾན་པར་མི་འʀར་རོ་ཞསེ་Ȭ་བར་འʀར་
བས་དེའི་ȓིར་ཡང་ན་ཇི་Ǵར་རེག་ȕ་ལ་ཞེས་ȕ་བ་འདི་Ȣས་པར་ȁོས་སོ། །དོན་ཅི་ཞེ་ན། ཇི་Ǵར་རེག་ȕ་
ལ་རིང་པོ་དང་ɀང་ȵ་ལ་སོགས་པ་འཛƾན་མོད་Ȇི། དȕིབས་ནི་རེག་ȕའི་Ƞ་ེམཆེད་Ȇིས་བɭས་པ་ཡང་མ་
ཡིན་པ་Ǵར། ཁ་དོག་ལ་རིང་པོ་ལ་གོགས་པ་འཛƾན་པ་ཡང་དེ་དང་འȐ་བར་ཡིད་ཆསེ་པར་ȕ་ǵེ། གɏགས་Ȇི་Ƞེ་ 75

མཆེད་Ȇིས་བɭས་པའི་དȕིབས་དོན་གཞན་Ɂ་ʀར་པ་ནི་མདེ་དོ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ །ཡང་ན་ȕེ་Ȗག་ȿ་Ȭ་བས་
དེ་ལ་ནི་རགེ་ȕ་དང་ȅན་ཅིག་Ȧོད་པའི་ȓིར་Ȑན་པ་ŏམ་ཡིན་ȋི་ཞེས་ȕ་བར་Ȣས་པར་Ȭས་ཏ།ེ དȕིབས་དེ་
ལ་ནི་རེག་ȕ་དང་ȅན་ཅིག་Ȧོད་པའི་ȓིར་ཏ་ེའཇམ་པ་ཉིད་ལ་གོགས་པའི་རེག་ȕ་དང་ȅན་ཅིག་Ȧོད་པར་
འʀར་བའི་ȓིར། Ȑན་པ་ŏམ་ཡིན་ȋི་རིང་པོ་ལ་སོགས་པའི་དȕིབས་མངོན་ɖམ་Ɂ་འཛƾན་པ་ནི་མ་ཡིན་
ཏེ་དཔེར་ན་ȅན་ཅིག་Ȧོད་པའི་ȓིར་མའེི་གɏགས་མཐོང་ནས་མ་ེདེའི་ཚ་བའི་Ȑན་པ་འʊང་ 80

བ་དང་ȅན་ཅིག་Ȧོད་པའི་ȓིར་མེ་ཏོག་ཙམ་པ་ཀའི་Ȑི་བǺམས་ནས་དེའི་ཁ་དོག་གི་Ȑན་པ་འʊང་བ་བཞིན་ནོ།
།ȝོབ་དཔོན་ȋིས་འདི་ལ་ནི་འɿལ་པ་མེད་པའི་ȓིར་གཞན་ȋིས་གཞན་Ȑན་པར་རིགས་Ȇི་ཞེས་ȕ་བ་
Ȣས་པར་ȁོས་ཏེ། མེ་ལ་སོགས་པ་འདི་ལ་ནི་ཚ་བ་ཉིད་དང་། ཁ་དོག་འɿལ་པ་མེད་པའི་ȓིར་གཞན་ȋིས་
གཞན་ཏེ། མེའི་གɏགས་Ȇིས་ཚ་བ་ཉིད་དང་མེ་ཏོག་གི་Ȑིས་དའེི་ཁ་དོག་Ȑན་པར་རིགས་སོ།། རེག་ȕ་ནི་ȶང་
ŕད་Ȇང་ངེས་པ་མདེ་དོ་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་གང་ལས་རེག་ȕ་ལ་རགེ་ནས་རིང་པོ་ལ་སོགས་ 85

པའི་དȕིབས་འདི་ངེས་པར་Ȑན་པར་འʀར་བ་འཇམ་པ་ཉིད་ལ་སོགས་པའི་རེག་ȕ་ནི་ȷང་ཟད་Ȇང་རིང་པོ་ལ་

65 གཅིག་ ] CD ; ཅིག་ PN 65 གཅིག་ ] CD ; ཅིག་ PN 68 ན་ ] CD ; om. PN 81 བǺམས་ ] CD ;

Ǻམས་ PN 82 །ȝོབ་དཔོན་ȋིས་ ] Note that the Tibetan here specifies an unnamed speaker, who in the

Sanskrit remains implicit (आह) 84 གɏགས་Ȇིས་ ] CD (अिČłपेणोÕणतायाः) ; གɏགས་Ȇི་ PN
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སོགས་པའི་དȕིབསགང་ལ་ཡང་ངེས་པ་མེད་དོ། །གང་ན་མེའི་གɏགས་ཡོད་པ་ད་ེནི་དེའི་ཚ་བ་ཉིད་ཡོད་ལ།
གང་ན་མེ་ཏོག་ཙམ་པ་ཀའི་Ȑི་ཡོད་པ་ད་ེནའང་འདིའི་གɏགས་ཡོད་Ȇི་གང་ན་འཇམ་པ་ཉིད་དང་ɷབ་པ་ཉིད་ཡོད་པ་
དེ་ན་རིང་བ་ཉིད་དང་ɀང་བ་ཉིད་ཡོད་པ་ནི་མ་ཡིན་ནོ། །དེ་Ǵ་བས་ན་དེའི་ཚ་བ་ཉིད་དང་། དེའི་གɏགས་དག་ནི་

90 གདོན་མི་ŕ་བར་Ȑན་པར་ɒང་གི་དȕིབས་ནི་གདོན་མི་ཟ་བར་Ȑན་པར་མི་འʀར་རོ། །འོན་ཏེ་རེག་ȕ་དང་
དȕིབས་དག་ȅན་ཅིག་Ȧོད་པར་ངེས་པ་མདེ་Ȇང་ངསེ་པར་དȕིབས་Ȑན་པར་ʀར་ན་ནི་ཁ་དོག་
Ȇང་འʀར་ཏེ། ངེས་པར་Ȑན་པར་ཞསེ་ȕ་བར་Ȩར་ཏེ། རེག་ȕ་ད་ེཁོ་ན་རགེ་ནས་Ȑན་པར་འʀར་རོ་ཞེས་ȕ་བའི་
ཐ་ཚƾག་གོ། །ཇི་ǵེ་ཡང་ངསེ་པར་ཁ་དོག་Ȑན་པར་མི་འʀར་ན། ཡང་ན་ནི་ཁ་དོག་བཞིན་Ɂ་དȕིབས་Ȇང་
ངེས་པར་མི་འʀར་ཏ།ེ རིང་པོ་ལའང་ɀང་ȵར་ཤེས་ལ། ɀང་ȵ་ལ་ཡང་རིང་པོར་ཤེས་པར་འʀར་རོ།། ཅིའི་

95 ȓིར་ཞེ་ན། རེག་ȕ་ལས་ཁ་དོག་ནི་ངེས་པར་Ȑན་པར་མི་འʀར་ཏ།ེ རེས་འགའ་དམར་པོ་ལ་ཡང་སེར་པོར་ཤསེ་ལ།
སེར་པོ་ལ་ཡང་དམར་པོར་ཤསེ་སོ། །དེ་Ǵ་ཡང་མ་ཡིན་ཞེས་ȕ་བ་ཇི་Ǵར་དེ་Ǵར་མ་ཡིན་ཞེ་ན། ཇི་Ǵར་
ཁ་དོག་ངེས་པར་Ȑན་པར་མི་འʀར་བ་ད་ེǴར་དȕིབས་Ȇང་ངེས་པར་Ȑན་པར་མི་འʀར་བ་ཞསེ་ȕའོ། །འོ་ན་ཅི་ཞེ་ན།
ཁ་དོག་ངེས་པར་མི་འʀར་ȋི་དȕིབས་ནི་ངསེ་པར་Ȑན་པར་འʀར་རོ། །དེ་བས་ན་རེག་ȕ་ལས་དȕིབས་འདི་Ȑན་
པར་ནི་རིགས་པ་མ་ཡིན་ནོ། །འོ་ན་ཇི་Ǵར་རིང་པོའི་ȗོའམ་ɀང་ȵའི་ȗོ་འʊང་ཞེ་ན། འདི་ནི་ȓོགས་གཅིག་གི་Ǫོར་ཁ་

100 དོག་གག་མ། རེག་ȕ་ཕལ་མོ་ཆ་ེའཛƾན་པ་ལ་རིང་པོའི་ǹམ་པར་ǳོག་པའི་ȗོ་འʊང་ངོ་། །ཞེས་བཤད་ཟིན་ཏ།ེ དེ་Ǵ་Ɇ་
ལ་སོགས་པ་ཡིན་པར་ཁོང་Ɂ་ȷད་པར་ȕའོ། །རི་མོ་བȇམ་པ་ལ་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་རི་མོ་བȇམ་
པ་ཁ་དོག་དང་དȕིབས་Ɂ་མ་ǹམ་པ་མང་པོར་Ǻང་བ་ནི་རིང་པོ་ལ་སོགས་པར་དȕིབས་གཅིག་ȿ་Ǻང་ǵེ།
དེ་བས་ན་ཁ་དོག་དང་དȕིབས་Ɂ་མ་Ǻང་བའི་ȓིར་དȕིབས་མང་པོ་ཡང་ȓོགས་གཅིག་ȿ་འʀར་ཏེ།
གང་ན་རིང་པོ་ཉིད་ཡོད་པ་དེ་ཉིད་Ɂ་ɀང་ȵ་ལ་སོགས་པ་འཛƾན་པའི་ȓིར་རོ། །དེ་ཡང་རིགས་པ་མ་ཡིན་ཏ་ེ

105 ཁ་དོག་བཞིན་ནོ། །ཇི་Ǵར་ཁ་དོག་ཐོགས་པ་དང་བཅས་པ་ཡིན་པའི་ȓིར་ȓོགས་གཅིག་པར་མི་འʀར་བ་Ǵར་
དȕིབས་Ȇང་དེ་དང་འȐའོ། །དེ་Ǵ་ཡིན་ན་ཆོས་ཅན་ȋི་ȉད་པར་ལས་བȚོག་པའི་ȓིར་དȕིབས་Ȅས་ɖ་ཡོད་
དོ་ཞེས་ȕ་བའི་ȓོགས་Ƞོན་དང་བཅས་པར་འʀར་རོ།།

87 གང་ལ་ཡང་ངེས་པ་ ] CD (=िचद-्अिप दीघाªदौ िनयतम)् ; ལ་ངེས་པ་མདེ་པ་ PN 87 ནི་ ] CD ; ན་ PN 90

Ȑན་པར་ ] CD ; Ȑན་པ་ PN 94 ལའང་ ] CD ; ལ་ཡང་ PN 96 དེ་Ǵ་ ] CDP ; དེ་Ǵ་ན་ N 96 དེ་Ǵར་ ]
CD ; དེ་Ǵ་ PN 98 ན་ ] CD ; om. PN 99 གཅིག་ ] CD ; ཅིག་ PN 101 རི་མོ་ ] Bhan

14 deciphers

D as giving རི་མོས་, and declares his preference for རི་མོ་ 101 བȇམ་པ་ ] Bhan
14 deciphers P as giv-

ing བȌམ, declaring his preference for བȇམ་ 102 གཅིག་ ] CD ; ཅིག་ PN 103 Ɂ་མ་ ] CD (=अतो
ऽनेकसंÖथानदशªनाद)् ; ɖ་མི་ PN 103 གཅིག་ ] CD ; ཅིག་ PN 105 བ་ ] CDPབར་ N 106 Ȅས་ ] CD ;

ǯེས་ PN 107 དོ་ ] CD ; དེ་ PN
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AKVyTib 4.3c
ii

དེ་ɫལ་ལ་མདེ་

ཅེས་ȕ་བ་ནི་ཇི་Ǵར་ǭོན་པོ་ལ་སོགས་པའི་གɏགས་ɫལ་Ȕན་ȋི་Ȅས་བȢད་ལ་སོགས་པ་ཡོད་པ་དེ་Ǵར་རིང་པོ་ལ་
སོགས་པའི་དȕིབས་ནི་ɫལ་Ȕ་རབ་ལ་མེད་དོ། །དȕིབས་ɫལ་Ȕ་རབ་ ལ་མེད་དོ་ཞསེ་ȕ་བ་ཇི་Ǵར་ཤེས་ཤེ་ན། 110

དȕིབས་རིང་པོ་འȌིབ་ན་རིང་པོའི་ȗོ་མེད་པའི་ȓིར་ཏ།ེ དʊག་པ་རིང་པོ་དམིགས་ནས་དེ་ཉིད་འȌིབ་ན་རིང་པོའི་ȗོ་
Ƿོག་གོ །ǭོན་པོ་ལ་སོགས་པའི་Ȅས་དམིགས་ནས་འȌིབ་ན་དེ་ལ་སརེ་པོའི་ȗོ་ནི་མི་འʊང་གི རིང་པོའི་Ȅས་འȌིབ་ན་
ནི་ɀང་ȵའི་ȗ་མི་འʊང་གི་དེའི་ȗོ་མི་འʊང་ངོ་། །དȕིབས་དེ་ཉིད་རིང་པོ་ལ་སོགས་པ་དང་ɀང་ȵ་ལ་སོགས་པའི་ȗོ་
བȠེད་དོ་ཞེས་བǯོད་པར་ཡང་མི་རིགས་པ་མ་ཡིན་ཏ།ེ དེ་Ǵ་བས་ན་མང་པོ་ད་ེǴར་གནས་པ་དག་ཁོ་ན་
ཞེས་ȕ་བ་ཐམས་ཅད་བǯོད་པར་ȕའོ། །འོན་ཏེ་དȕིབས་Ȇི་ɫལ་Ȕ་རབ་ཅསེ་ȕ་བ་Ȣས་པར་འʊང་ 115

བ་ནི་དȕིབས་Ȇི་ɫལ་Ȕ་རབ་དག་ཁོ་ན་ȓོགས་གཅིག་གི་Ǫོ་ལ་སོགས་པའི་རིམ་པས་དེ་Ǵར་གནས་པ་ལ་
རིང་པོ་ལ་སོགས་པའི་མིང་འདོགས་ཏེ། དེའི་ངོ་བོ་ཉིད་མ་ཡིན་པ་དག་ད་ེǴར་གནས་པ་ལ་ནི་དའེི་མིང་འཐོབ་
པར་འོས་པ་མ་ཡིན་ནོ་ǲམ་Ɂ་བསམས་པ་ཡིན་ནོ།། དȕིབས་Ȇི་ཡན་ལག་ǹམས་ནི་ཁ་དོག་ལ་སོགས་པ་
བཞིན་Ɂ་རང་གི་ངོ་བོར་ʁབ་པ་ཡང་མེད་ཅེས་ȕ་བ་ནི་ཁ་དོག་གི་ཡན་ལག་ǹམས་ནི་ཡན་ལག་ར་ེརེ་ལ་
ǭོན་པོ་ལ་སོགས་པ་ཉིད་Ɂ་འཛƾན་པའི་ȓིར་རང་གི་ངོ་བོར་རབ་ȿ་ʁབ་པ་ཡིན་ནོ། ། དȕིབས་Ȇི་ɫལ་Ȕ་རབ་ǹམས་ 120

ནི་དེ་Ǵར་ཡན་ལག་ར་ེརེ་ལ་རིང་པོ་ལ་སོགས་པ་ཉིད་Ɂ་ཡང་མི་འཛƾན་ཏ།ེ དེ་Ǵ་བས་ན་རང་གི་ངོ་བོ་རབ་ȿ་མ་ʁབ་
པ་ཡིན་ནོ། ། གལ་ཏེ་ད་ེདག་རིང་པོ་ལ་སོགས་པའི་ངོ་བོ་ཉིད་ནི་མ་ཡིན་པ་ཉིད་Ȇི་གནས་པའི་ȉད་པར་ལས་རིང་
པོ་ལ་སོགས་པའི་ȗོའི་ʗ་དག་ȿ་འʀར་ན་གོ། ཁ་དོག་ལ་སོགས་པའི་ɫལ་Ȕ་རབ་དག་ཁོ་ན་གནས་པའི་ȉད་པར་
ལས་རིང་པོ་ལ་སོགས་པའི་ȗོའི་ʗ་དག་ȿ་འʀར་རོ་ཞེས་ȕ་བར་ཡང་ཅི་ǵེ་མི་འདོད། འོ་ན་གང་ཁམ་པའི་Ǻོད་
ǹམས་ཁ་དོག་Ȇང་ཐ་མི་དད་ཅེས་ȕ་བ་ནི་གལ་ཏ་ེདȕིབས་ཁ་དོག་གནས་པ་ཙམ་ཞིག་ཡིན་པར་ʀར་ན། དོན་ 125

ཐ་དད་པ་མེད་པའི་ȓིར་Ȅ་མཁན་ལ་སོགས་པའི་Ȅ་མ་ǹམས་ཁ་དོག་ཐ་མི་དད་ན་དȕིབས་Ȇང་ཐ་དད་པ་མ་
ཡིན་པར་འʀར་རོ། ། མ་བཤད་དམ་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་ཇི་Ǵར་གནས་པར་འʀར་བའི་ཁ་
དོག་ལ་རིང་པོ་ལ་སོགས་པར་མིང་འདོགས་པ་ǵེ། ȓོགས་གཅིག་གི་Ǫོར་ཁ་དོག་ཕལ་ཆེར་ཞེས་
ȕ་བ་ལ་སོགས་པ་Ȣས་པར་བཤད་པ་ཡིན་ནོ། ། དཔེར་ན་Ȍོག་མ་ལ་སོགས་པ་ཞེས་ȕ་བ་Ȣས་པར་འʊང་

109 ȋི་ ] CD ; ȋིས་ PN 110 ɫལ་Ȕ་རབ་ ] Note that the Tibetan ɫལ་Ȕ་རབ་ (=परमाणु) does not mirror

the reading in any of the extant Sanskrit sources (अनौ) 110 ཤེ་ ] CD ; ཞེ་ PN 111 འȌིབ་ ] CD ;

འȌིབས་ PN 111 འȌིབ་ ] CD ; འȌིབས་ PN 112 འȌིབ་ ] CD ; འȌིབས་ PN 112 འȌིབ་ ] CD ; འȌིབས་
PN 114 བȠེད་ ] CD ; Ƞེད་ PN 116 གཅིག་ ] CD ; ཅིག་ PN 120 ངོ་བོར་ ] CD ; ངོ་བོ་ PN 120

Ȇི་ ] CD (=संÖथानÿपरमाणवः) ; ནི་ PN 122 ཡིན་པ་ ] CD ; ཡིན་ PN 124 ཡང་ ] CD ; om. PN 124

པའི་ ] CD ; ས་སའི་ P ; སའི་ N 125 ǹམས་ ] CD ; ǹམས་Ȇང་ PN 125 པ་ ] CD ; om. PN 126

དད་ན་དȕིབས་Ȇང་ཐ་ ] CD ; om. PN 128 གཅིག་ ] CD ; ཅིག་ PN
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130 བ་ནི། ཇི་Ǵར་Ȍོག་མ་ལ་སོགས་པ་ཁ་དོག་དང་དȕིབས་གཅིག་པ་ཡིན་ལ། དེ་དག་གི་Ȕེང་བ་ནི་ɑལ་ལ་ལར་ནི་
གཞན་Ɂ་Ǻང་ལ། ལ་ལར་ནི་གཞན་Ɂ་Ǻང་བ་དང་། ʏམ་པོ་ལ་སོགས་པ་ཐ་དད་པ་ཞེས་ȕ་བ་ལ་སོགས་པ་
ཡང་དེ་དང་འȐ་ǵ།ེ དེ་བཞིན་Ɂ་ཁ་དོག་ཐ་མི་དད་Ȇང་དȕིབས་ཐ་དད་པར་འʀར་རོ། ། འོ་ན་གང་Ɉན་
Ȳང་དང་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་འོ་ན་གང་Ɉན་Ȳང་ན་Ǹོང་Ɂམ་དང་མི་དང་ȍང་པོ་ཆེ་ལ་
སོགས་པའི་ཁ་དོག་མ་མཐོང་བར་རིང་པོ་དང་། ɀང་ȵ་དང་ʏམ་པོ་ལ་སོགས་པ་མཐོང་བར་འʀར་བ་

135 དེ་ཇི་Ǵ་Ɇ་ཞེས་ȕ་བའི་ཚƾག་ȅག་མ་ཡིན་ནོ། ། གལ་ཏེ་དȕིབས་ཁ་དོག་ལས་རིགས་གཞན་ཞིག་ཡིན་པར་མ་ʀར་ན་ཇི་
Ǵར་ǭོན་པོ་འམ། སེར་པོ་ཞསེ་ȕ་བར་མི་མཐོང་བ་ད་ེབཞིན་Ɂ་དȕིབས་Ȇང་རིང་པོ་ཉིད་དམ་ɀང་ȵའོ་ཞེས་ȕ་བར་
མཐོང་བར་ཡང་མི་འʀར་བ་ཞིག་ན་རེས་འགའ་འང་མཐོང་ǵ།ེ དེའི་ȓིར་དȕིབས་ནི་རིགས་གཞན་ཡིན་ནོ།
། Ȕེང་བ་དང་དམག་ལ་ཡོངས་ɖ་ǳོག་པ་བཞིན་ནོ་ཞེས་ȕ་བ་ནི། ཇི་Ǵར་Ɉན་Ȳང་ན་ȕ་འམ་Ȍོག་མ་
མི་གསལ་བ་མཐོང་ནས་Ȕེང་རིང་པོ་ཞིག་གོ་ཞསེ་ǳོག་པར་ȕེད་པ་འམ་ཇི་Ǵར་Ɉན་Ȳང་ན་ȍང་པོ་ཆ་ེལ་སོགས་པ་

140 མི་གསལ་བ་མཐོང་ནས་དམག་འདི་ནི་བȠིལ་ཏེ་ǹམ་པར་གནས་སོ་ཞསེ་ཡོངས་ɖ་ǳོག་པར་ȕེད་པ་Ǵར་འདི་ཡང་
དེ་དང་འȐའོ། ། དེ་ནི་གདོན་མི་ŕ་བར་དེ་Ǵར་ཤསེ་པར་ȕ་ǵ་ེཞེས་ȕ་བ་ནི་ད་གཟོད་ཇི་ǧད་Ɂ་དȕིབས་
རིགས་གཞན་མེད་Ȇང་། དེ་དག་གིས་ད་ེན་ཁ་དོག་ཁོ་ན་མི་གསལ་བ་མཐོང་བས་རིང་པོ་ལ་སོགས་པར་ཡོངས་ɖ་
ǳོག་པར་ȕེད་དོ་ཞསེ་བཤད་པ་Ǵ་Ɇའོ། ། གང་རེས་འགའ་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ལ། ཡོངས་ɖ་ཆད་
པ་ངེས་པར་མི་ŕིན་པ་ཞེས་ȕ་བར་ནི་དȕིབས་ངསེ་པར་མི་ཟིན་པའོ། །ཚǓགས་པ་ŏམ་དང་མི་གསལ་

145 བ་ǵེ་ǭོན་པོ་ལ་སོགས་པ་ཉིད་Ɂ་མི་མངོན་པར་Ǻང་བ་ཡིན་ནོ། །ཇི་Ǵར་ཁ་དོག་དང་དȕིབས་ལས་མ་གཏོགས་
པའི་གɏགས་Ȇི་Ƞེ་མཆདེ་Ȇང་ཡོད་པ་མ་ཡིན་པས་Ȅས་གཞན་ȶང་ཟད་Ȇང་མི་ǳག་པ་དེ་བཞིན་Ɂ་དȕིབས་Ȇང་ཁ་
དོག་ལས་མ་གཏོགས་པར་བǳག་པར་མི་ȕའོ། ། མདོ་Ǹེ་པ་ȉེད་ཅེས་ȕ་བ་ནི་མདོ་Ǹ་ེཔ་ȉེད་ཅག་ཅསེ་ȕ་བའི་
ཐ་ཚƾག་གོ། ། ཇི་Ǵར་ɓས་Ȇི་ལས་ɖ་འདོགས་པར་ȕེད་ཅེས་ȕ་བ་ནི་བཏགས་པ་ཡོད་པའི་ȓིར་ɓས་Ȇི་
ལས་ɖ་མི་ɒང་ངོ་ǲམ་Ɂ་བསམས་ནས་འȐི་བ་ཡིན་ནོ། ། ɓས་ལ་བǳེན་པ་ཞེས་ȕ་བ་ནི་ɓས་ལ་དམིགས་པ་

150 ཞེས་ȕ་བའི་དོན་ཏོ། ། གང་ཞིག་གི་ɓས་འȸག་པར་འʀར་བ་དེ་ནི་ɓས་ལ་བǳེན་པའི་ལས་ཡིན་ཏེ། དེའི་ȓིར་
དེ་དང་དརེ་ɓས་འȸག་པར་ȕདེ་པའི་སེམས་པ་གང་ཡིན་པའོ་ཞེས་ȕ་བ་ȁོས་སོ། ། ཅི་རིགས་
པར་རིག་པར་ȕའོ་ཞེས་ȕ་བ་ནི་ངག་ལ་བǳནེ་པའི་ལས་ནི་ངག་གི་ལས་སོ། ། ཡིད་Ȇི་ལས་ནི་ཡིད་Ȇི་ལས་སམ་
ཡིད་དང་མɊངས་པར་Ƿན་པའི་ལས་ནི་ཡིད་Ȇི་ལས་ཡིན་ཏེ། དེས་ན་ཅི་རིགས་པར་ཞེས་བཤད་དོ། ། ǹམ་
པར་རིག་ȕེད་མདེ་པའི་ȓིར་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་གལ་ཏ་ེǹམ་པར་རིག་ȕེད་མདེ་པར་ʀར་ན།
141 གདོན་མི་ŕ་བར་ ] Note that གདོན་མི་ཟ་བར་ (=अवÔयम्) does not reflect the extant and consulted

Sanskrit.

130 གི་ ] CD (=तेषां च पि·ĉåरित) ; om. PN 135 Ǵ་Ɇ་ཞེས་ ] CD ; Ǵ་Ɇ་ཞེ་ན་ P ; Ǵར་Ɇ་ཞེ་ན་ N 135

ན་ ] CD ; པ་ PN 141 གཟོད་ ] CD ; བཟོད་ PN 142 ན་ ] CD ; om. PN 142 རིང་པོ་ ] CD (दीघª-
आिदपåरकÐप)ं ; རི་བོ་ PN 145 མངོན་ ] CD ; ǭོན་ PN 145 ལས་ ] CD ; om. PN 146 Ȇང་ ] CD ; om.

PN 147 ལས་ ] CD ; ལ་ PN 147 མདོ་Ǹེ་པ་ ] Note that the Sanskrit does not specify the addressee

as Sautrāntikas. 150 གི་ ] CD (=यÖय िह कायः) ; གིས་ PN
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འདོད་པ་ན་Ȧོད་པའི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ཡང་མདེ་པར་འʀར་ཏ།ེ འདོད་པ་ན་Ȧོད་པའི་ 155

ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ནི་ǹམ་པར་རིག་ȕདེ་ལ་རག་ལས་པ་ཡིན་ȋི་སེམས་Ȇི་ǯསེ་ɖ་འȸག་པ་ནི་མ་ཡིན་ནོ།།
།།
བམ་པོ་ɖམ་ȶ་པ། དེ་ཡང་ད་ེǴར་མེད་པས་ཉེས་པ་ཆནེ་པོར་ཐལ་བར་འʀར་ཏེ། Ǹོམ་པ་དང་Ǹོམ་པ་མ་ཡིན་
པ་མེད་པའི་ཉསེ་པ་དང་Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོས་བསོད་ནམས་འཕེལ་བ་མདེ་པའི་ཉསེ་
པ་ཞེས་ȕ་བ་ད་ེǴ་Ɇ་ལ་སོགས་པར་ཐལ་བར་འʀར་རོ། །ཐལ་བ་ǹམས་ལ་ཡང་ཐལ་བའི་གཉེན་པོ་དེ་ག་ 160

ཡོད་དེ་ཞེས་ȕ་བ་ནི་དའེི་ལན་ཡོད་དོ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ། །ɓས་Ȇི་ལས་ཞེས་ȕ་བ་ནི་ɓས་ལ་བǳེན་
པ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ །མཉམ་པར་གཞག་པའི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་བཞིན་Ɂ་ཞེས་ȕ་བ་
ནི་ཇི་Ǵར་མཉམ་པར་གཞག་པའི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་སམེས་Ȇི་ǯེས་ɖ་འȸག་པ་ཡིན་པ་Ǵར་སོ་སོར་ཐར་
པའི་Ǹོམ་པ་ལ་སོགས་པའི་མཚན་ཉིད་Ȇི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ཡང་ད་ེདང་འȐ་བར་ཡང་འʀར་རོ། །མདོ་Ǹེ་
པ་ǹམས་Ȇིས་དེ་Ǵར་མི་འʀར་ཏ་ེཞེས་ȕ་བȁོས་ཏེ། མཉམ་པར་གཞག་པ་མ་ཡིན་པའི་སེམས་པའི་ȉད་ 165

པར་ȋིས་དེའི་འཕནེ་པ་ȉད་པར་ཡོད་པའི་ȓིར་སེམས་Ȇི་ǯསེ་ɖ་འȸག་པར་མི་འʀར་ཏེ། མཉམ་པར་
གཞག་པ་མ་ཡིན་པའི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་འཕངས་པའི་ȓིར་རོ་ཞསེ་ȕ་བའི་ཐ་ཚƾག་གོ །ȉེད་Ȇི་ǹམ་པར་
རིག་ȕེད་ད་ེཡོད་ཅིང་མེད་པ་མ་ཡིན་ན་ཡང་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་འཕང་པར་ȕ་བ་ནི་སེམས་པའི་
ǵོབས་དང་མɀ་ལ་རག་ལས་པ་ཡིན་ཏེ་Ǵོས་པ་ཡིན་ནོ། །ཅིའི་ȓིར་ཞེ་ན། ʌན་པའི་ȓིར་ཏེ་མི་གསལ་བའི་
ȓིར་རོ། །སེམས་པའི་ǵོབས་མེད་པ་ནི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ད་ེབȠེད་པར་མི་Ƀས་ཏ།ེ ཡང་དག་པར་ལེན་ 170

པའི་སེམས་པ་མདེ་ན་ǹམ་པར་རིག་ȕེད་Ȇི་ན་ʊང་བས་ནི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་Ƞེད་པར་མི་ȕེད་དོ།

AKVyTib 4.3d

།ངག་ǹམ་པར་རིག་ȕེད་ནི་

ཞེས་ȕ་བ་ལ་ནི་ཞེས་ȕ་བའི་Ȥ་ནི་ȉད་པར་Ɂ་ȕ་བ་ཡིན་ཏ།ེ ཇི་Ǵར་ɓས་Ȇི་ǹམ་པར་རིག་ȕེད་དȕིབས་Ȇི་བདག་
ཉིད་ཡིན་པ་Ǵར་ངག་གི་ǹམ་པར་རིག་ȕེད་ནི་མ་ཡིན་ནོ། །འོ་ན་ཅི་ཞེ་ན། ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ནི་
ǭར་བཤད་པ་ཁོ་ན་ཡིན་ནོ་ཞེས་ȕ་བ་ནི། དེ་དག་ǹམ་རིག་ǹམ་རིག་མིན། །ཞེས་བཤད་པ་ད་ེལ་ǹམ་པར་རིག་ 175

ȕེད་ནི་བཤད་ཟིན་པ་ཡིན་ནོ། །ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་བǯོད་པར་ȕ་དགོས་ན། དེ་ཡང་གོང་Ɂ་བཤད་ཟིན་པ་
ཉིད་དེ། ǹམ་པར་ག། ཡེང་སེམས་མདེ་པའི་ཡང་། །ཞེས་འʊང་བའི་ȓིར་རོ། །དེ་ཡང་Ȅས་ɖ་མདེ་ད་ེཞེས་ȕ་

155 འདོད་པ་ན་Ȧོད་པའི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ཡང་མདེ་པར་འʀར་ཏ།ེ ] CD (=अिव²िĮरिप कामावचरी
न Öयात्) ; om. PN 160 སོགས་པར་ ] CD ; སོགས་པ་ PN 160 དེ་ ] ฀ 161 ཞེས་ȕ་བ་ ] CD ;

ཞེས་ȕ་བ་ཞསེ་ȕ་བ་ PN 163 སོ་སོར་ ] CD ; སོ་སོ་ PN 165 བ ] CD ; བར་ PN 169 ཅིའི་ȓིར་ ] CDP ;

དེ་ཅིའི་ȓིར་ N 170 མེད་པ་ ] CD ; མེད་པར་ PN 171 Ƞེད་ ] CD ; བȠེད་ PN 172 པར་ ] CDP ; om.

N
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བ་ནི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་དེ་ཡང་Ȅས་ɖ་མདེ་དོ། །ཡང་ཞེས་ȕ་བའི་Ȥ་ནི་ǹམ་པར་རིག་ȕེད་འབའ་
ཞིག་ȿ་མ་ཟད་Ȇི་ཞེས་ȕ་བ་ཡིན་ནོ། །ཁས་ȗངས་ནས་མི་ȓེད་པ་ŏམ་ཡིན་པའི་ȓིར་ཞེས་ȕ་བ་ནི་མདོ་

180 Ǹེ་པ་ǹམས་ན་རེ་Ɂས་འདི་ནས་བɏང་ǵ།ེ Ȝོག་གཅོད་པ་ལ་སོགས་པ་Ǽོང་ངོ་ཞེས་ཁས་ȗངས་ནས་དེ་ȓིན་ཆད་དེ་
དག་མི་ȕེད་པ་ཙམ་ལ་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ཞེས་ȕ་བར་ཟད་པས་ད་ེǴར་ན་Ȅས་ɖ་མདེ་དོ་ཞེས་ཟརེ་རོ། །
དེ་དག་Ȇང་རང་གི་ངོ་བོ་མདེ་པའི་ȓིར་ཞེས་ȕ་བ་ནི་འདས་པའི་འʊང་བ་ཆེན་པོ་ད་ེདག་Ȇང་ད་Ǵར་ʊང་
བ་Ǵ་Ɇར་རང་གི་ངོ་བོར་མེད་ད།ེ འདི་ནི་མཛǓད་Ȇི་གནས་Ǭ་པ་ནས་Ȇང་ǵོན་པར་འʀར་རོ། །མེད་པ་དག་ནི་ཇི་
Ǵར་ན་འདིའི་ǳེན་ཡིན་ཏ།ེ དེ་བས་ན་Ȅས་ɖ་མེད་དོ། །གɏགས་Ȇི་མཚན་ཉིད་མེད་པའི་ȓིར། །ཞེས་ȕ་བ་ནི།

185 གɏགས་Ȇི་མཚན་ཉིད་ནི་གɏགས་ɖ་ɒང་བ་ཞེས་ȕ་བ་ཡིན་ན། ཐོགས་པ་མེད་པའི་ȓིར་དེ་ཡང་འདི་ལ་མདེ་ད་ེདེ་Ǵ་
བས་ན་Ȅས་ɖ་མེད་དོ།

180 ཆད་ ] em. ; ཅད་ CDP ; ཆེད་ N . Our emendation is based on དེ་ȓིན་ཆད་ being defined in the

བོད་Ȣ་ཚƾག་མཛǓད་ཆནེ་མོ་ as ‘དེ་ནས་ǯསེ་ɖ། …’. Note that the possibility remains that དེ་ȓིན་ཅད་ is a sparsely

attested ancient variant form, rather than an intermittently occuring deviation.
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6.4 Fourth Verse

6.4.1 Referent Root Verse in the Abhidharmakośa

ǹམ་གɖམ་Ȑི་མེད་གɏགས་གɖངས་དང་། །འཕེལ་དང་མ་ȕས་ལམ་སོགས་ȓིར།།
฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀ ฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀฀

6.4.2 Fourth Verse in the Abhidharmakośabhāṣya

AKBhTib 4.4a–b

ཇི་Ǵར་ཤེས་ཤ་ེན་།

[༤]ǹམ་གɖམ་Ȑི་མེད་གɏགས་གɖངས་དང་། །འཕེལ་དང་མ་ȕས་ལམ་སོགས་ȓིར།།

མདོ་ལས། གནས་གɖམ་ȋི་གɏགས་Ȇིས་གɏགས་བɭས་པ་ཡིན་ཏེ། བǵན་Ɂ་ཡོད་ལ་ཐོགས་པ་དང་བཅས་པའི་གɏགས་Ȇང་ཡོད། བǵན་ 5

Ɂ་མེད་ལ་ཐོགས་པ་དང་བཅས་པའི་གɏགས་Ȇང་ཡོད། བǵན་Ɂ་ཡང་མེད་ལ་ཐོགས་པ་ཡང་མདེ་པའི་གɏགས་Ȇང་ཡོད་དོ་ཞེས་གɏགས་
ǹམ་པ་གɖམ་གɖངས་སོ། ཟག་པ་མེད་པའི་ཆོས་ǹམས་གང་ཞེ་ན། གɏགས་འདས་པ་དང་མ་འོངས་པ་དང་ད་Ǵར་ʊང་བ་གང་དང་ǹམ་
པར་ཤེས་པའི་བར་གང་ལ་ǯསེ་ɖ་ཆགས་པའམ་ཁོང་Ȋོ་བ་མི་Ƞེ་བ་འདི་དག་ནི་ཟག་པ་མདེ་པའི་ཆོས་ǹམས་ཞསེ་ȕའོ་ཞེས་གɏགས་ཟག་
པ་མེད་པ་ཡང་གɖངས་ཏ།ེ ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་མ་གཏོགས་པར་ནི་བǵན་Ɂ་ཡང་མེད་ལ་ཐོགས་པ་ཡང་མདེ་པའི་གɏགས་Ȇང་
མེད་ལ་ཟག་པ་མདེ་པ་ཡང་མེད་དོ། Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་བɁན་པོ་འདི་དག་དང་Ƿན་པའི་དད་པའི་རིགས་Ȇི་ 10

Ɇའམ་རིགས་Ȇི་Ɇ་མོ་ནི་ʗ་ཡང་ɒང་འɁག་Ȇང་ɒང་ཉལ་ཡང་ɒང་མི་ཉལ་ཡང་ɒང་ǵེ། ǳག་ȿ་ʗན་མི་ཆད་པར་བསོད་ནམས་མངོན་པར་
འཕེལ་བ་ཁོ་ནར་འʀར་ཞིང་བསོད་ནམས་ཉ་ེབར་Ƞེ་བ་ཁོ་ནར་འʀར་ཏ།ེ Ȅས་ལས་ʊང་བ་མ་ཡིན་པ་དང་Ƿན་པ་ཡང་དེ་དང་འȐའོ་ཞསེ་
འཕེལ་བར་ཡང་གɖངས་ཏེ། ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་མ་གཏོགས་པར་ནི་ཡིད་གཞན་དང་Ƿན་པའི་བསོད་ནམས་Ȇང་མངོན་པར་འཕེལ་

4 སོགས་ ] (metri causa) CD ; ལ་སོགས་ PN 5 གནས་གɖམ་ȋི་གɏགས་Ȇིས་ ] CDBhan
17 (िýिभः Öतनै łपÖय

łपसंúहो भवित) ; གནས་གɖམ་ȋི་གɏགས་Ȇི་ PN (Bhan
17 notes that Śamathadeva’s Chos mngon pa’i dzod kyi

’grel bshad nye bar mkho ba shes bya ba [P. №5595] 229a
2 (=Abhidharmakośaṭīkā Upāyikānāma)

gives གནས་ǹམ་པ་གɖམ་ȋིས་གɏགས་Ȇི་གɏགས་བɭས་ཏེ། 7 ǹམས་ ] PN ; ǹམས་Ȇང་ CD(There is no

Ȇང་ in अनासवा धमªः कतमे) 11 Ȇང་ɒང་ ] CD ; Ȇང་ PN 11 ཆད་ ] CD (=‘to cut, to annihilate’) ; འཆད་
PN (=‘to expound, to set forth, to explain’) 12 ཡིན་པ་ ] CD ; ཡིན་པ་དག་ PN 13 འཕེལ་བར་ ] CD ;

འཕེལ་བ PN
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བར་མི་ɒང་ངོ་། ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་མདེ་ན་བདག་ཉིད་Ȇིས་མ་ȕས་ལ། གཞན་དག་ȕེད་Ɂ་བȶག་པའི་ལས་Ȇི་ལམ་དག་འʁབ་
15 པར་མི་འʀར་ཏེ། ɓང་Ɂ་བǪོ་བ་ཙམ་ནི་ལས་Ȇི་ལམ་Ɂ་མི་ɒང་ǵེ། ལས་དེ་མ་ȕས་པའི་ȓིར་རོ། ȕས་ཟས་ɖ་ཟིན་Ȇང་དེའི་རང་གི་ངོ་བོ་ལ་

ȉད་པར་མེད་པའི་ȓིར་རོ། བཅོམ་Ƿན་འདས་Ȇིས་Ȇང་དགེ་ȝོང་ཆོས་ནི་ȓིའི་Ƞ་ེམཆེད་ཡིན་ཏ།ེ Ƞེ་མཆདེ་བȶ་གཅིག་གིས་མ་བɭས་
པ་བǵན་Ɂ་མེད་པ་ཐོགས་པ་མདེ་པའོ་ཞེས་གɖངས་Ȇི་གɏགས་ཅན་མ་ཡིན་པའོ་ཞསེ་ནི་མ་གɖངས་ཏ།ེ དེར་གལ་ཏེ་ཆོས་Ȇི་Ƞ་ེམཆདེ་Ȇི་
ཁོངས་ɖ་མ་གཏོགས་པ་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པའི་གɏགས་ཤིག་མ་གཟིགས་ན་དགོས་པ་ཅི་ཞིག་ཡོད་པར་འʀར་རོ། ǹམ་པར་རིག་ȕེད་
མ་ཡིན་པའི་གɏགས་མེད་ན་ལམ་ཡན་ལག་བȢད་པར་ཡང་མི་འʀར་ཏ།ེ ǲོམས་པར་འȸག་པ་ལ་ངག་དང་། ལས་Ȇི་མཐའ་དང་། འཚǓ་བ་

20 ǹམས་མི་ɒང་བའི་ȓིར་རོ། འོ་ན་འདི་ǧད་Ɂ་དེ་Ǵར་ཤེས་ཤིང་ད་ེǴར་མཐོང་བ་དའེི་ཡང་དག་པའི་Ǵ་བ་དང་། ཡང་དག་པའི་ǳོག་པ་དང་།
ཡང་དག་པའི་Ȃོལ་བ་དང་། ཡང་དག་པའི་Ȑན་པ་དང་། ཡང་དག་པའི་ཏིང་ངེ་འཛƾན་བǪོམ་པ་ཡོངས་ɖ་Ȅོགས་པར་འʀར་རོ། འདིའི་ངག་
དང་། ལས་Ȇི་མཐའ་དང་། འཚǓ་བ་ǹམས་ནི་ǭོན་ཡོངས་ɖ་དག་ཅིང་ཡོངས་ɖ་ȕང་བ་ཡིན་ནོ་ཞསེ་གང་གɖངས་སོ་ཞེ་ན། འདི་ནི་ǭོན་འཇིག་
ǳེན་པའི་ལམ་ȋིས་འདོད་ཆགས་དང་Ȗལ་བར་ȕས་པ་ལ་དགོངས་ཏ་ེགɖངས་པ་ཡིན་ནོ། ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་མདེ་ན་སོ་སོར་ཐར་
པའི་Ǹོམ་པ་ཡང་མེད་པར་འʀར་ཏ།ེ ཡང་དག་པར་ȗངས་པའི་འོག་ȿ་གང་གིས་ན་ཡིད་གཞན་དང་Ƿན་པ་འདི་ཡང་དགེ་ȝོང་ངམ་དག་ེ

25 ȝོང་མར་འʀར་བ་དེ་ནི་མདེ་དོ། མདོ་ལས་Ǽོང་བ་ནི་འཆལ་པའི་Ɋལ་Ȋིམས་Ȇི་བགེགས་ȕདེ་པའི་ȓིར་ȷ་ལོན་Ɂ་ཡང་གɖངས་ཏེ། མེད་པ་
ནི་ȷ་ལོན་ཡིན་པར་འོས་པ་ཡང་མ་ཡིན་པས་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ནི་ཡོད་པ་ཁོ་ནའོ། འདི་ལ་མདོ་Ǹེ་པ་ǹམས་ན་རེ་འདི་ནི་
མང་པོ་ཡང་ཡིན་ལ། འདི་ནི་Ǻ་ཚǓགས་པ་ཡང་ཡིན་མོད་Ȇི་འདི་དེ་Ǵར་ཡང་མ་ཡིན་ནོ་ཞེས་ཟརེ་རོ། ཅིའི་ȓིར་ཞེ་ན། རེ་ཞིག་གང་གɏགས་
ǹམ་པ་གɖམ་གɖངས་པའི་ȓིར་རོ་ཞེས་Ȭས་པ། དེ་ལ་ǹལ་འȕོར་Ȧོད་པ་དག་ན་རེ་བསམ་གཏན་པ་ǹམས་Ȇི་ཏིང་ང་ེའཛƾན་ȋི་མɀས་
ཏིང་ངེ་འཛƾན་ȋི་ɑལ་ȋི་གɏགས་Ƞ་ེǵེ། དེ་ཡང་དབང་པོའི་ɑལ་མ་ཡིན་པའི་ȓིར་ནི་བǵན་Ɂ་མདེ་པ་ཡིན་ལ། ɑལ་ལ་མི་Ȥིབ་པའི་ȓིར་ནི་

30 ཐོགས་པ་མེད་པ་ཡིན་ནོ་ཞསེ་ǵོན་པར་ȕེད་དོ། ད་ནི་དེ་ཇི་Ǵར་གɏགས་ཡིན་ǲམ་Ɂ་སེམས་ན་ད་ེནི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ལ་ཡང་
མɊངས་སོ། གང་ཡང་གɏགས་ཟག་པ་མེད་པ་གɖངས་པའི་ȓིར་རོ་ཞསེ་Ȭས་པ་ནི་ǹལ་འȕོར་Ȧོད་པ་ǹམས་ན་རེ་ཏིང་ང་ེའཛƾན་ȋི་
མɀ་ལས་Ƞེས་པའི་གɏགས་ད་ེཉིད་ཟག་པ་མེད་པའི་ཏིང་ང་ེའཛƾན་ལ་ཟག་པ་མདེ་པ་ཡིན་ནོ་ཞེས་བǯོད་དོ། གཞན་དག་ན་རེ་དȌ་བཅོམ་
པའི་གɏགས་དང་། ȓི་རོལ་གང་ཡིན་པ་ǵེ། ཟག་པ་ǹམས་Ȇི་ǳེན་མ་ཡིན་པའི་ȓིར་རོ་ཞསེ་ཟེར་ར།ོ འོ་ན་གང་མདོ་ལས་ཟག་པ་དང་བཅས་
པའི་ཆོས་ǹམས་གང་ཞེ་ན། མིག་ཇི་ǲེད་པ་དང་། གɏགས་ཇི་ǲེད་པ་དག་ཡིན་ནོ་ཞསེ་Ȣས་པར་གɖངས་སོ་ཞེ་ན། དེ་ནི་ཟག་པ་ǹམས་Ȇི་

35 གཉེན་པོ་མ་ཡིན་པའི་ȓིར་ཟག་པ་དང་བཅས་པར་གɖངས་པ་ཡིན་ནོ། འོ་ན་ནི་ǹམ་Ȍངས་Ȇིས་དེ་ཉིད་ཟག་པ་དང་བཅས་པ་ཡང་ཡིན་ལ་
ཟག་པ་མེད་པ་ཡང་ཡིན་པར་འʀར་རོ། ཅིར་འʀར་ན། མཚན་ཉིད་འཆོལ་བར་འʀར་རོ། ཇི་Ǵར་དེ་ཟག་པ་དང་བཅས་པ་ཡིན་པ་ད་ེǴར་
ནམ་ཡང་ཟག་པ་མེད་པ་མ་ཡིན་པས་འདི་ལ་འཆོལ་བ་ཅི་ཞིག་ཡོད། གལ་ཏེ་ཡང་གɏགས་ལ་སོགས་པའི་Ƞེ་མཆདེ་ǹམས་གཅིག་ȿ་ཟག་པ་
དང་བཅས་པ་དག་ཡིན་པར་འʀར་ན། ཅིའི་ȓིར་མདོ་ལས་གɏགས་ཟག་པ་དང་བཅས་པའི་ཉེ་བར་ལནེ་པར་འʀར་བ་གང་དག་ཡིན་པ་ད་ེ

33 ་ཟེར་རོ ] As Bhan
19 noted, there is no equivalent अिन®यÂवाद् इित in the extant Sanskrit manuscript.

15 Ɂ་ ] CDBhan
19 ; om. PN 15 ནི་ ] PNBhan

19 ; ȋིས་ CD 15 ȕས་ཟས་ ] PN ; ཟས་ CD 18

མ་གཏོགས་པ་ ] CD ; གཏོགས་པ་ PN 20 ཡང་དག་པའི་ǳོག་པ་དང་། ] CD (=ग¸छित सÌय³संकÐपः सÌय³Óयायामः) ; om.

PN 23 སོ་སོར་ ] CD ; སོ་སོ་ PDNote that both the truncated and the adverbial compound-form are

attested to in primary literature, however, the adopted reading corresponds to the listing in the

Mahāvyutpatti 25 བགེགས་ȕདེ་ ] CD (=ÿितबÆध) ; གེགས་ȕདེ་ (=िवबÆध) PN . Note that both variants

are attested in Tibetan literature as renditions of ÿितबÆध 25 ཏེ ] CD ; ཏེ་ན་ PN 27 མང་པོ་ཡང་ ]
CD (=बĽिप) ; མང་པོ་ PN 27 དེ་Ǵར་ ] CDBhan

19 ; དེ་Ǵ་ PN 27 རོ ] PNBhan
19 ;མོད་ CD ; (there is no

equivalent in the Sanskrit for the emphatic མོད་ given in D and C , likewise the ཞེས་ཟརེ་ [=इित] con-
struct is not attested to in the Sanskrit manuscript) ; མོད་རོ་ PN 30 ǵོན་པར་ȕེད་ ] CD ; བǵོན་པར་ȕེད་
NP 32 མɀ་ལས ] CD (=समािधÿभावसंभूतं) ; མɀལ་ P ; མɀ་ལ་ N 36 འʀར་ན ] CD ; འʀར PN 38 འʀར་ ]
CD ; ʀར་ PN
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དག་ནི་སེམས་Ȇི་ཐ་བ་དང་Ǽགས་པའི་གཞི་ཡིན་ནོ་ཞསེ་Ȣ་ཆེར་ȉད་པར་Ɂ་མཛད་པར་འʀར། གང་ཡང་བསོད་ནམས་མངོན་པར་འཕེལ་
བར་གɖངས་པའི་ȓིར་རོ་ཞེས་Ȭས་པ་ད་ེལ་ཡང་ǭོན་ȋི་ȝོབ་དཔོན་དག་ན་རེ་ཇི་Ǵ་ཇི་Ǵར་Ȩིན་པ་པོ་ǹམས་Ȇི་Ȩིན་པར་ȕ་བ་དག་ཡོངས་ 40

ɖ་Ȧད་པ་དེ་Ǵ་ད་ེǴར་ཟབ་པོ་ǹམས་Ȇི་ཡོན་ཏན་ȋི་ȉད་པར་དང། ཕན་བཏགས་པའི་ȉད་པར་ȋིས་ཡིད་གཞན་དང་Ƿན་པའི་Ȩིན་པ་པོ་
ǹམས་ལ་ཡང་གང་གིས་ན་ཚǅ་ȓི་མ་ལ་འȖས་Ɇ་ཆེས་མང་པོ་མངོན་པར་བʙབ་Ƀས་པར་འʀར་བ་དེ་ལ་དམིགས་པའི་Ȩིན་པའི་སམེས་པས་
ཡོངས་ɖ་བǪོས་པའི་ ʗད་ཡོངས་ɖ་འʀར་བའི་ȉད་པར་Ȕ་མོ་འཐོབ་པ་འདི་ནི་ཆོས་ཉིད་ཡིན་ཏེ། བསོད་ནམས་མངོན་པར་འཕེལ་བ་ཁོ་
ནར་འʀར་ཞིང་བསོད་ནམས་ཉེ་བར་Ƞ་ེབ་ཁོ་ནར་འʀར་ཏེ་ཞསེ་ȕ་བ་ནི་འདི་ལས་དགོངས་ཏེ་གɖངས་པ་Ȝིད་དོ་ཞསེ་ǵོན་པར་ȕེད་དོ།
འོན་ཏེ་ད་ེཇི་Ǵར་ན་ʗད་གཞན་ȋི་ȉད་པར་ȋིས་ཡིད་གཞན་དང་Ƿན་པའི་ʗད་གཞན་ཡོངས་ɖ་འʀར་བར་ཇི་Ǵར་འʀར་ǲམ་Ɂ་སེམས་ན། 45

དེ་ནི་ཇི་Ǵར་ན་ʗད་གཞན་ȋི་ȉད་པར་ȋིས་ʗད་གཞན་ལ་ཆོས་གཞན་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ལ་ཡང་མɊངས་སོ། ད་ནི་Ȅས་ལས་ʊང་
བ་མ་ཡིན་པའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་དག་ལ་ཇི་Ǵར་འʀར་ཞེ་ན། ཡང་དང་ཡང་Ɂ་དེ་ལ་དམིགས་པའི་སམེས་པ་ལ་གོམས་པས་Ȁི་
ལམ་དག་ན་ཡང་དེ་དག་ǯསེ་ɖ་འȖེལ་པར་འʀར་རོ། ǹམ་པར་རིག་ȕེད་མ་ཡིན་པར་Ȭ་བའི་Ǵར་ན་Ȅས་ལས་ʊང་བ་མ་ཡིན་པ་གང་ལ་
ǹམ་པར་རིག་ȕེད་མདེ་པ་དེ་ལ་ཇི་Ǵར་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པར་འʀར་ཞེ་ན། གཞན་དག་ན་རེ་Ȅས་ལས་ʊང་བ་དག་ལ་ཡང་དང་
ཡང་Ɂ་དེ་ལ་དམིགས་པའི་སེམས་པ་ལ་གོམས་པར་འʀར་རོ་ཞེས་ཟརེ་རོ། འོ་ན་མདོ་ལས་གང་Ȑག་ɔལ་ཅན་དགེ་ȝོང་Ɋལ་Ȋིམས་དང་ 50

Ƿན་པ། དགེ་བའི་ཆོས་དང་Ƿན་པས་གང་གི་བསོད་ǲོམས་ཡོངས་ɖ་ཟོས་ནས་སམེས་Ȇི་ཏིང་ངེ་འཛƾན་ཚད་མདེ་པ་ɓས་Ȇིས་མངོན་Ɂ་ȕས་ཏེ་
Ȅོགས་པར་ȕས་ནས་གནས་ན། དེའི་གཞི་ལས་Ȩིན་པ་པོའི་Ȩིན་པ་དག་གིས་བསོད་ནམས་Ȇི་ʗ་མɀན་པ་དང་། དགེ་བའི་ʗ་མɀན་པ་དང་།
བདེ་བའི་གཞི་ཚད་མདེ་པར་རེ་བར་ȕའོ་ཞེས་གང་གɖངས་པ་དེ་ལ་དའེི་ཚǅ་Ȩིན་པ་པོའི་སེམས་པའི་ȉད་པར་གང་ཞིག་ཡིན་ནོ། དེ་Ǵ་བས་ན་
ʗད་ཡོངས་ɖ་འʀར་བའི་ȉད་པར་ཁོ་ན་རིགས་པ་དང་Ƿན་པ་ཡིན་ནོ། གང་ཡང་ȕེད་Ɂ་བȶག་པའི་ལས་Ȇི་ལམ་Ɂ་ཇི་Ǵར་འʀར་ཞེས་Ȭས་
པ་དེ་ལ་ཡང་འདི་ǧད་Ɂ་དའེི་Ȩོར་བས་གཞན་དག་ལ་གནོད་པའི་ȕེ་Ȗག་གིས་Ȩོར་བ་པོ་ལ་ʗད་ཡོངས་ɖ་འʀར་བའི་ȉད་པར་Ȕ་མོ་གང་ 55

ལས་ན་ཚǅ་ȓི་མ་ལ་འȖས་Ɇ་ཆེས་མང་པོ་མངོན་པར་འʁབ་Ƀས་པའི་ʗད་ད་ེȠེ་བར་འʀར་རོ་ཞསེ་བǯོད་ད།ེ བདག་ཉིད་Ȇིས་ȕེད་པ་ལ་འང་
ȕ་བའི་འȖས་Ɇ་ཡོངས་ɖ་Ȅོགས་ནས་Ɋལ་ནི་འདི་ཉིད་ཡིན་པར་རིག་པར་ȕའོ། ʗད་ཡོངས་ɖ་འʀར་བའི་ȉད་པར་འདི་ནི་ལས་Ȇི་ལམ་
ཞེས་ȕ་ǵ།ེ འȖས་Ɇ་ལ་ʗ་བཏགས་པའི་ȓིར་རོ། ɓས་Ȇི་དང་ངག་གི་ནི་དེ་དག་གི་ȕ་བའི་འȖས་Ɇ་ཡིན་པའི་ȓིར་དཔརེ་ན་ǹམ་པར་རིག་
ȕེད་མ་ཡིན་པར་Ȭ་བ་ǹམས་Ȇི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་Ǵ་Ɇའོ། བɉན་པ་ན་རེ་འདི་གང་གི་ཚǅ་ཟིན་པའི་Ʌང་པོ་དག་ལ་གསད་པར་
ȕའོ། གསོད་དོ། བསད་དོ་ǲམ་Ɂ་སེམས་པ་ན་Ɂས་གɖམ་པའི་སམེས་པས་Ȝོག་གཅོད་པའི་ཁ་ན་མ་ཐོ་བས་རགེ་པར་འʀར་རོ་ཞེས་ཟརེ་ཏ།ེ 60

43 ཡོངས་ɖ་བǪོས་པའི་ ] Σ ; Bhan
20 notes that भािवताः at Pradhan (1975, p. 197, l. 18), though thus

attested to in the extant Sanskrit manuscript, is given as ཡོངས་ɖ་བǪོས་པའི་ (=पåरभािवताः) in Abhid-

harmakośavyākhyā (Wogihara 1936, p. 356, l. 6) as well as in all Tibetan canonical versions of

the Abhidharmakośabhāṣya.

50 Ȑག་ɔལ་ཅན་ ] Bhan
21 notes that Ȑག་ɔལ་ཅན་ (=उú) is omitted in Zhēn (227b

7) and Xuán (69b
28).

41 ཡོན་ཏན་ȋི་ȉད་པར་ ] CD ; ȉད་པར་ PN 42 གིས་ན་ ] CDBhan
20 (=येनायÂयाम)् ; གི་ PN 42 བʙབ་

] CD ; ʙབ་ PN 44 ȕ་བ་ནི་ ] CDP ; ȕ་བ་ N 45 ཇི་Ǵར་འʀར་ ] CD ; འʀར་ PN 46 ʗད་ ]
PN (कथिमदानé संतानानÆतर) ; དེ་ʗད་ CD 46 ȋིས་ ] PN (=िवशषेात)् ; ȋི་ CD 46 ཆོས་གཞན་ ] PN ;

ཆོས་གཞན་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པར་འʀར་ཞསེ་ CD 46 མ་ཡིན་པ་ལ་ ] CD ; མ་ཡིན་པ་ PN 49 ཞེ་ན ]
CD (=इित) ; om. PN 50 སེམས་པ་ ] PNBhan

21 (=तदालÌबनचेतनाËयासाद् em. ) ; སེམས་པ་ད་ེ CD 51

Ȇིས་ ] CD ; Ȇི་ PN 52 Ȩིན་པ་པོའི་ ] CDBhan
21 (=दानपतेः) ; Ȩིན་པ་པོ་ PN 52 གིས་ ] CDBhan

21 ; གི་ PN

53 ཞེས་གང་གɖངས་ ] CD ; ཞེས་གɖངས་ PN 53 ནོ ] CD ; om. PN 55 གཞན་དག་ ] CD (=परेषाम्) ; གཞན་
PN 56 ལས་ ] CDP ; ལས་ས་ N 56 འȖས་Ɇ་ ] CD (=बहòतरफल°) ; འȖས་Ɇ་ལ་ PNBhan

22 56 Ȇིས་ ]
PN (=Öवयमिप च कुवªतः) ; Ȇི་ CD 57 བའི་ ] CD ; བ་ PN 57 ནས་Ɋལ་ ] CD ; ན་Ɋལ་ PN 59 གསད་ ]
PN (हिनÕयािम) ; བསད་ CD 60 ཏེ ] PN ; ན་ CD
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མ་ལ་སོགས་པ་མ་བསད་པར་བསད་དོ་ǲམ་པའི་མངོན་པའི་ང་Ȣལ་ཅན་ǹམས་ལ། མཚམས་མེད་པའི་ལས་Ȇི་ལམ་Ɂ་འʀར་Ɂ་འོང་བས་དེ་
ཙམ་ȋིས་ལས་Ȇི་ལམ་ཡོངས་ɖ་Ȅོགས་པ་ནི་མ་ཡིན་ȋི་འདི་ལ་བསམ་པ་ནི་བདག་ཉིད་Ȇིས་གསོད་པ་ལ་སེམས་པ་ད་ེǲེད་ཅིག་ȱན་Ɂ་འʊང་
ངོ་ཞེས་ȕ་བ་འདི་ཡིན་པར་རིགས་པའི་ངོ་བོ་ཡིན་ནོ། ད་ནི་གང་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ནི་Ǽོང་བར་ȕདེ་ཅིང་དེ་ཁོ་ན་དང་འȐ་བར་
མི་མངོན་པར་ʗད་ཡོངས་ɖ་འʀར་བའི་ȕེ་Ȗག་ཁས་ལནེ་པར་ȕེད་པའི་རབ་ȿ་Ǹང་བ་དེ་གང་ཞ་ེན། རབ་ȿ་Ǹང་བ་ནི་ཅི་ཡང་མེད་མོད་

65 Ȇི་འོན་Ȇང་སེམས་Ȇི་ʗ་ལས་ʊང་བའི་ɓས་Ȇི་Ȩོར་བས་ȕ་བ་ཡོངས་ɖ་Ȅོགས་ན་Ȩོར་བ་པོ་ལ་དེ་དག་དང་ཐ་དད་པར་ʀར་པའི་ཆོས་
གཞན་ཞིག་ན་Ƞེའོ་ཞསེ་ȕ་བ་ནི་ཡོངས་ɖ་དགའ་བ་མི་Ƞེའོ། གང་གིས་ȕས་པའི་Ȩོར་བ་ལས་ʊང་བའི་ȕ་བ་ཡོངས་ɖ་Ȅོགས་པ་དེ་ཁོ་ན་
ལ་དེའི་ʗ་ཅན་ȋི་ʗད་ཡོངས་ɖ་འʀར་བ་འʊང་ངོ་ཞསེ་ȕ་བ་ནི་ཡོངས་ɖ་དགའ་བར་འʀར་ཏེ། སེམས་དང་སེམས་ལས་ʊང་བའི་ʗད་ལས་
ཚǅ་ȓི་མ་ལ་འȖས་Ɇ་འʊང་བའི་ཡང་ȓིར་རོ། འདི་ལ་བཤད་Ȇང་ཟིན་ཏོ། ཇི་ǧད་Ɂ་བཤད་ཅེ་ན། ǹམ་པར་རིག་ȕེད་མདེ་པའི་ȓིར་རོ་ཞེས་
ȕ་བ་དེ་Ǵ་Ɇ་ལ་སོགས་པའོ། གང་ཡང་འདི་Ǵར་ཆོས་Ȇི་Ƞེ་མཆདེ་གɏགས་ཅན་མ་ཡིན་པར་གɖངས་སོ་ཞེས་Ȭས་པ་ནི་བǵན་Ɂ་ཡང་མེད་

70 ལ་ཐོགས་པ་ཡང་མེད་པའི་གɏགས་གང་ཡིན་པ་ད་ེཉིད་ཆོས་Ȇི་Ƞེ་མཆདེ་Ɂ་གཏོགས་པ་ཡིན་ནོ། གང་ཡང་འཕགས་པའི་ལམ་ཡན་ལག་བȢད་
པར་མི་འʀར་རོ་ཞེས་Ȭས་པ་ནི་ར་ེཞིག་ཇི་Ǵར་ན་ལམ་ལ་ǲོམས་པར་Ɏགས་པ་ལ་ཡང་དག་པའི་ངག་དང་། ལས་Ȇི་མཐའ་དང་། འཚǓ་བ་
དག་ཡོད་པ་ȉོད་Ȭོས་ཤིག ཅི་འདི་ཚƾག་ȿ་Ȭ་འམ། འོན་ཏེ་ȕ་བ་ȕེད་དད་མ། འོན་ཏེ་ཆོས་གོས་ལ་སོགས་པ་དག་འཆོལ་བར་ȕེད། Ȭས་པ། མ་
ཡིན་ནོ། འོ་ན་ཇི་Ǵ་Ɇ་ཞེ་ན། གང་ཞིག་ཐོབ་པའི་ȓིར་ལངས་ན་ཡང་ལོག་པའི་ངག་ལ་སོགས་པ་དག་ལ་ནི་མི་འȸག་ལ། ཡང་དག་པའི་ངག་ལ་
སོགས་པ་དག་ལ་ནི་འȸག་པར་འʀར་བ་དེ་Ǵ་Ɇའི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ཟག་པ་མེད་པ་འཐོབ་ǵ།ེ དེའི་ȓིར་ʗ་མཚན་ལ་ʗ་མཚན་

75 ཅན་བཏགས་པ་ནས་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ལ་དརེ་བཤད་དོ། གལ་ཏེ་ད་ེǴ་ན་གོ་འདི་ལ་ཡང་ད་ེབཞིན་Ɂ་ལམ་ལ་ǲོམས་པར་Ɏགས་
པས་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་མདེ་བཞིན་Ɂ་གང་ཞིག་ཐོབ་པའི་ȓིར་ལངས་ན་ཡང་ལོག་པའི་ངག་ལ་སོགས་པ་དག་ལ་ནི་མི་འȸག་ལ།
ཡང་དག་པའི་ངག་ལ་སོགས་པ་དག་ལ་ནི་འȸག་པར་འʀར་བ་དེ་Ǵ་Ɇའི་བསམ་པ་དང་ɓས་ཐོབ་པར་འʀར་ཏ།ེ དེའི་ȓིར་ʗ་མཚན་ལ་ʗ་
མཚན་ཅན་ཉེ་བར་བཏགས་པ་ȕས་ནས་ལམ་ȋི་ཡན་ལག་བȢད་ǹམ་པར་གཞག་གོ་ཞསེ་ȕ་བར་ཅིའི་ȓིར་མི་གɏང་གཞན་དག་ན་རེ་དེ་
དག་མི་ȕེད་པ་ཙམ་འདིར་ཡན་ལག་ȿ་གɖངས་པ་ཡིན་ཏ།ེ འདིས་འཕགས་པའི་ལམ་ȋི་མɀས་ངེས་པར་མི་ȕེད་པར་འཐོབ་པ་གང་ཡིན་པ་

80 དེ་ཡང་ཟག་པ་མདེ་པའི་ལམ་ལ་བǳེན་ནས་འཐོབ་པའི་ȓིར་ཟག་པ་མདེ་པ་ཡིན་ནོ། ཐམས་ཅད་Ɂ་Ȅས་ɖ་ཡོད་པའི་ཆོས་ཡོངས་ɖ་བȌང་བ་
ཡང་མ་ཡིན་ཏེ། དཔེར་ན་འཇིག་ǳནེ་པའི་ཆོས་བȢད་པོ་Ǳེད་པ་དང་མ་Ǳདེ་པ་དང་། ǲན་པ་དང་མི་ǲན་པ་དང་། བǵོད་པ་དང་ȁད་པ་དང་།

61 མངོན་པའི་ང་Ȣལ་ ] PN (=अिभमान as attested in the Mahāvyutpatti) ; མངོན་པའི་ང་Ȣལ་ CD 61

འʀར་Ɂ་འོང་བས་ ] PNBhan
22 (=म भूद् … इित) ; འོངས་པས་ CD 62 ȋིས་ ] CD ; ȋི་ PN 63 གང་ǹམ་པར་ ]

PN (=यदिव²िĮः) ; CDǹམ་པར་ 64 Ǹང་ ] PN (=इदानीमेष ÿĬेषो यदिव²िĮः) ; Ǻང་ CD 64 Ǹང་ ] PN (=न
खलु किĲत् ÿĬेषः) ; Ǻང་ CD 65 ɓས་ ] CD (=कायÿयोगेण) ; ལས་ PN 65 Ȩོར་བས་ȕ་བ་ ] CD ; Ȩོར་བ་ PN

65 པོ་ལ་ ] CD ; པོ་ PN 66 གཞན་ཞིག་ན་ ] CD ; གཞན་ཞིག་ PN 68 འʊང་ ] PN ; ʊང་ CD 69 གɖངས་སོ་ ]
CD (=यÖमाĭोĉिमित) ; མ་གɖངས་སོ་ PN (there is no double-negative construct traceable in the Sanskrit)

69 ནི་ ] CD (=उĉम् इित) ; ན་ PN 71 མི་འʀར་རོ་ ] PN (=आयªमागō न Öयाद् इित) ; འȳར་རོ་ CD 72 འཆོལ་ ]
CD ; ཆོལ་ PN . Note that འཆོལ་, requiring an absolutive and dative syntax, is an involuntary, and

intransitive verb, meaning ‘a) to be disorderly, to be mistaken, to be confused b) to totter, to stagger’

and is to be preferred over the past stem ཆོལ་ (or variant imperative of pr. འཆོལ་) since the caus-

ative construed with ȕེད་པ་ is based on the present-future stem—it is the causative construed with

འȸག་པ་ which is constructed on the basis of the perfective stem. Consult Schwieger (2009, p. 137)

and Hahn (2005, pp. 168, 172). 74 དེའི་ȓིར་ʗ་མཚན་ལ་ ] CD (अतो िनिम°े) ; དེའི་ȓིར PN 75 བཏགས་པ་ ]
CD (=नैिमि°क-उपचार-अिव²Įौ) ; བཏགས་ PN 76 འȸག་ ] CDP ; འȸག་པ་ N 78 གཞན་དག་ན་རེ་ ] The

concessive particle Ȇང་ or its variant ཡང་ of the original अपरस् त ु आह appears to have been dropped

in the translation into Tibetan 79 མི་ȕེད་པར་ ] CD (=अिøयािनयम)ं ; མི་ȕེད་པ་ PN 81 ǲན་པ་ ] PN ;

ǲན་པ་པ་ CD
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བདེ་བ་དང་ɭག་བǭལ་བ་བཞིན་ཏ།ེ དེ་ལ་ནི་ཆོས་གོས་ལ་སོགས་པ་དག་མ་Ǳེད་པ་ཞསེ་ȕ་བ་Ȅས་གཞན་ནི་ཡོད་པ་མ་ཡིན་ནོ་ཞསེ་ཟེར་རོ།
སོ་སོར་ཐར་པའི་Ƿོམ་པར་ཡང་འʀར་ཏེ། སེམས་པ་གང་གིས་ཆོ་ག་ǭོན་Ɂ་བཏང་བའི་ཁས་ȗངས་ཏ་ེལས་བཀག་ནས་ɓས་དང་ངག་དག་Ƿོམ་
པར་ȕེད་དོ། གལ་ཏེ་སམེས་གཞན་དང་Ƿན་ན་མ་བǸམས་པར་འʀར་རོ་ཞ་ེན། མ་ཡིན་ཏེ། དེ་ལ་གོམས་པས་ȕས་པའི་Ɂས་ɖ་Ȑན་པ་ཉེ་བར་
གནས་པའི་ȓིར་རོ། ȷ་ལོན་ȋི་ངོ་བོར་ཡང་འʀར་ཏེ། ངོ་ཚ་ཤེས་པས་མི་ȕ་བར་དམ་བཅའ་པ་ཡང་དག་པར་Ȑན་ཞིང་ཡང་དག་པར་Ȑན་ 85

ནས་འཆལ་པའི་Ɋལ་Ȋིམས་མི་ȕེད་པའི་ȓིར་ཏ།ེ དེ་Ǵ་Ɇ་ཁོ་ནའི་དོན་Ɂ་ད་ེཡང་དག་པར་ལནེ་པ་ཡང་ཡིན་ནོ། གལ་ཏེ་ǹམ་པར་རིག་ȕདེ་མ་
ཡིན་པ་ཁོ་ན་འཆལ་བའི་Ɋལ་Ȋིམས་Ȇི་གེགས་ȕདེ་པ་ཡིན་པར་ʀར་ན་ནི་བǯེད་ངས་པ་འགགས་Ȇང་Ɋལ་Ȋིམས་འȐལ་བར་མི་འʀར་རོ།
Ȣས་པར་ནི་མི་དགོས་སོ། ȕེ་Ȗག་ȿ་Ȭ་བ་ǹམས་ན་རེ་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པའི་གɏགས་Ȅས་གཞན་ཁོ་ནར་ཡོད་དོ་ཞེས་ཟརེ་རོ།།
གལ་ཏེ་ཡོད་ལ་ད་ེཡང་འʊང་བ་ཆེན་པོ་དག་ʗར་ȕས་པ་ཡིན་ནོ་ཞསེ་བཤད་ན་ད་ེཅི་ǹམ་པར་རིག་ȕེད་Ȇི་འʊང་བ་དག་ཁོ་ན་ʗར་ȕས་
ནས་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་Ƞེ་བའམ། འོན་ཏེ་གཞན་དག་Ȇང་ཡིན་ཞ་ེན། Ȭས་པ། མ་ཡིན་ནོ། དེ་ནི་འʊང་བ་ཆནེ་པོ་གཞན་དང་གཞན་ 90

དག་ཁོ་ན་ʗར་ȕས་ནས་Ƞེ་བར་འʀར་ཏ།ེ ཚǓགས་པ་དེ་ཉིད་འȖས་Ɇ་Ȕ་མོ་ཅན་ཡང་ཡིན་ལ། འȖས་Ɇ་རགས་པ་ཅན་ཡང་ཡིན་པར་ནི་མི་
ɒང་ངོ་། ཡང་ཅི་དེ་གང་གི་ཚǅ་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ཡོད་པ་དའེི་ཚǅ་ཡོད་པའི་འʊང་བ་ཆནེ་པོ་དག་ཁོ་ན་ʗར་ȕས་ནས་འʊང་ངམ་ཞེ་
ན། ʗར་ȕས་པའི་གɏགས་ཕལ་ཆེར་ཐམས་ཅད་ནི་ད་ེǴ་Ɇ་ཡིན་ནོ། ད་Ǵར་དང་མ་འོངས་པ་ȶང་ཟད་ཅིག་ནི་འདས་པའི་འʊང་བ་ཆེན་པོ་
དག་ʗར་བ་ྱས་ནས་འʊང་ངོ་། །ǹམ་པ་གɖམ་ ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི། དེ་ནི་ǹམ་པ་གɖམ་དང་Ȑི་མ་མེད་པ་ཡིན་པས་
ན། ǹམ་གɖམ་Ȑི་མེད་གɏགས་ཏེ་ད་ེགɖངས་པའོ། །མ་ȕས་ལམ་ཞེས་ȕ་བ་ནི་མ་ȕས་པའི་ལམ་ǵ་ེགཞན་ལ་ȕེད་Ɂ་བȶག་གི་བདག་ 95

ཉིད་Ȇིས་མ་ȕས་པའི་ལས་Ȇི་ལམ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ། །འདི་དག་ལ་གɏགས་ǹམ་པ་གɖམ་དང་། Ȑི་མ་མེད་པ་གɖངས་པ་
དང་། འཕེལ་བ་དང་། མ་ȕས་པའི་ལམ་ལ་སོགས་པ་ཡོད་པས་ན་ʗ་འདི་དག་ནི།

AKBhTib 4.4c–d

དེ་ཡང་གང་ཞ་ེན།

འདོད་གཏོགས་ǹམ་རིག་མིན་ǧད་ཅིག །ȓིན་ཆད་འདས་པའི་འʊང་ལས་Ƞེ༎༤༎

འདོད་པ་ན་Ȧོད་པའི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ནི་ǧད་ཅིག་མ་དང་པོ་ȓིན་ཅད་འདས་པའི་འʊང་བ་ཆེན་པོ་དག་ʗར་ȕས་ནས་Ƞའེོ། 100

དེ་དག་ནི་འདིའི་གཞིའི་དོན་Ɂ་འʀར་ལ་ɓས་Ȇི་འʊང་བ་ཆེན་པོ་ད་ེǴར་ʊང་བ་ǹམས་ནི་ǳེན་ȋི་དོན་Ɂ་འʀར་ཏ།ེ འȸག་པ་དང་ǯེས་ɖ་
འȸག་པའི་ʗ་ཡིན་པའི་ȓིར་གོ་རིམས་བཞིན་ཏེ། འཁོར་ལོ་ས་ལ་འȐིལ་བ་ལ་ལག་པས་འɅལ་བ་དང་སའི་ȓོགས་བཞིན་ནོ། ཡང་གང་ན་ཡོད་
པའི་ɓས་དང་ངག་གི་ལས་གང་ན་ཡོད་པའི་འʊང་བ་ཆེན་པོ་དག་ʗར་ȕས་པ་ཡིན་ཞ་ེན༎

83 བཀག་ནས་ ] CD ; བཀགས་པས་ P ; བཀག་པས་ N 84 གོམས་པས་ ] em. Bhan
24 (pointing to the fact that the

Tibetan version of the Abhidharmakośavyākhyā gives དེ་ལ་གོམས་པས་ for तĩावनया िøयाकाल)े ; གོམས་པར་ Σ
85 དམ་བཅའ་པ་ ] em. (=Mahāvyutpatti №4464) ; དམ་བཅས་པ་ CD ; དམ་བཅའ་བ་ PN 86 ཡང་ ] CD ;

om. PN 87 གེགས་ȕདེ་པ་ཡིན་པར་ʀར་ན ] PNBhan
25 (=ÿितबÅनीयात)् ; བགེགས་ȕདེ་པ་ཡིན་པར་ʀར་ན CD 87

འགགས་ ] CD ; འགས་ PN 87 འȐལ་ ] CDBhan
25 (=न … िश±ां िभÆīात)् ; འȖལ་ PN 90 Ƞེ་བའམ ] CD ;

Ƞེ་འམ་ PN 96 Ȇིས་ ] CD ; Ȇི་ PN 100 ǧད་ཅིག་མ་ ] CD ; ǧད་ཅིག་ PN 101 གཞིའི་ ] CD (=आ®य-
अथªम्) ; གཞི་ PN 101 ལ་ɓས་ ] CD (=शरीरमहाभूतािन) ; ལས་ɖ་ PN 101 ʊང་བ་ǹམས་ ] PN (ÿÂयुĮĭािन) ;
འʊང་བ་ǹམས་ CD 102 འɅལ་ ] CD ; འʉལ་ PN
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6.4.3 Fourth Verse in the Sphuṭārthā

AKVyTib 4.4a–4.4b

ǹམ་གɖམ་Ȑི་མེད་གɏགས་གɖངས་དང་། །འཕེལ་དང་མ་ȕས་ལམ་ȃོགས་ཡིན་ཏེ།

སོགས་པ་ཞེས་ȕ་བའི་Ȥས་ནི་དག་ེȝོང་ཆོས་ནི་ཞེས་ȕ་བ་འདིར་གɏགས་ཅན་མ་ཡིན་པའོ་ཞསེ་མ་གɖངས་པ་དང་
འཕགས་པའི་ལམ་ཡན་ལག་བȢད་པར་གɖངས་པ་དང་། སོ་སོར་ཐར་པའི་Ǹོམ་པ་དང་། ȷ་ལོན་Ɂ་གɖངས་པ་བɭ་
བའོ། །གɏགས་Ȇིས་གɏགས་བɭས་པ་ཞེས་ȕ་བ་ནི། གɏགས་ཁོ་ནས་གɏགས་བɭས་པ་ཡིན་ȋི་ཚǓར་བ་ལ་

5 སོགས་པ་གཞན་དག་གིས་ནི་མ་ཡིན་པའོ། །བǵན་Ɂ་ཡོད་ལ་ཐོགས་པ་དང་བཅས་པའི་གɏགས་Ȇང་ཡོད་
ཅེས་ȕ་བ་ནི་མིག་གི་ǹམ་པར་ཤེས་པས་ǹམ་པར་ཤེས་པར་ȕ་བའི་གɏགས་གང་ཡིན་པའོ། །བǵན་Ɂ་མེད་ལ་ཐོགས་
པ་དང་བཅས་པའི་གɏགས་Ȇང་ཡོད་ཅེས་ȕ་བ་ནི་མིག་ལ་སོགས་པ་གɏགས་ཅན་ȋི་Ƞ་ེམཆེད་གང་དག་ཡིན་པའོ།
།བǵན་Ɂ་ཡང་མེད་ལ་ཐོགས་པ་ཡང་མདེ་པ་ནི་ཡིད་Ȇི་ǹམ་པར་ཤེས་པས་ǹམ་པར་ཤསེ་པར་ȕ་བ་ཆོས་
Ȇི་Ƞེ་མཆདེ་Ȇིས་བɭས་པ་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་གང་ཡིན་པའོ། །ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་མ་

10 གཏོགས་པར་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་མ་གཏོགས་པ་བǵན་Ɂ་མེད་ལ་
ཐོགས་པ་མེད་པའི་གɏགས་བɭ་བའི་མདོ་ལས་བཤད་པ་གང་ཡིན་པ་མེད་དོ། །ŕག་པ་མེད་པའི་གɏགས་
Ȇང་མེད་དེ་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་མ་གཏོགས་པ་ཞེས་ȕ་བར་Ȩར་ཏ།ེ ལམ་ȋི་བདེན་པ་ལ་ǲོམས་པར་
Ɏགས་པའི་ɓས་དང་ངག་གི་ǹམ་པར་རིག་ȕེད་Ȇི་གɏགས་ཡིན་པར་ནི་རིགས་པ་མ་ཡིན་ནོ། །Ȅས་ལས་ʊང་བའི་
བསོད་ནམས་ȕ་བའི་དངོས་པོ་བɁན་ཞེས་ȕ་བ་ལ། Ȅས་ནི་ȱན་དགའ་ར་བ་དང་། །གɉག་ལག་ཁང་ལ་

1 ȃོགས་ ] One might amend the text here to སོགས་ despite all extant testimony giving ȃོགས་ཡིན་ཏ;ེ
after all, the Sanskrit version of the Abhidharmakośavyākhyā here faithfully quotes आदीिन from 4.4b

of the AK(Bh), which in the Tibetan version of the Abhidharmakośabhāṣya is given as སོགས་ (m.c.).

What is more, the next sentence in the Abhidharmakośavyākhyā begins by directly quoting on the

same word (आिद[शÊदने]), congruently given in the Tibetan as སོགས་པ་ཞེས་ȕ་བའི་Ȥས་ནི་.
11 གɏགས་ ] Note that the Tibetan rendition appears to omit the पम ्in अि पमिनदशनमूितघं

5 པའོ ] CD ; ནོ་. Note that while both readings are possible, the adopted reading appears slightly

preferable. 6 ǹམ་པར་ཤེས་པས་ ] CD ; om. PN . Adopted reading corresponds to the Sanskrit original:

यē±ुिवª²ानिव²ेयं łपम् 12 དེ་ ] NP ; དེ་ད་ེ CD . Discarded reading (=तिĬ²िĮ) not attested in the Sanskrit

(°पं िव²िĮिवरहÍयेित) 12 པ་ ] CDP ; པར་ N
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སོགས་པའོ། །དེ་ལས་ʊང་བས་ན་Ȅས་ལས་ʊང་བའོ། །Ȅས་དེ་མདེ་པ་ནི་Ȅས་ལས་ʊང་བ་མ་ཡིན་པའོ། 15

།ǳག་ȿ་ཞེས་ȕ་བ་ནི་ཡང་དང་ཡང་Ɂའོ། །ʗན་མི་འཆད་པ་ནི་བར་ཆད་མེད་པའོ། །འདིར་མདོ་ནི་བཅོམ་Ƿན་
འདས་ɑལ་ཀཽ་˄͚Զི་ན་དȕངས་ལེན་ȋི་ȱན་དགའ་ར་བ་ན་བɎགས་སོ། །དེ་ནས་ཚǅ་དང་Ƿན་པ་ɜལ་ȕེད་བ་ཅོམ་
Ƿན་འདས་ག་ལ་བ་དེར་སོང་ǵ་ེȓིན་ནས་བཅོམ་Ƿན་འདས་Ȇི་ཞབས་ལ་མགོ་བོས་ȓག་འཚལ་ནས་ȓོགས་གཅིག་ȿ་
འɁག་ǵེ། བཅོམ་Ƿན་འདས་ལ་ཚǅ་དང་Ƿན་པ་ɜལ་ȕེད་Ȇིས་འདི་ǧད་ཅསེ་གསོལ་ཏོ། །བɉན་པ་Ȅས་ལས་ʊང་བའི་
བསོད་ནམས་བȋི་བའི་དངོས་པོ་འȖས་Ɇ་ཆེ་བ་ཕན་ཡོན་ཆ་ེབ། གཟི་བǯིད་ཆེ་བȢ་ཆེ་བ་ག་དགས་པ་མཆིས་་ལགས་ 20

སས་མ། བཅོམ་Ƿན་འདས་Ȇིས་དེ་ལ་ɜལ་ȕདེ་ཡོད་དོ་ཞེས་བཀའ་ȃལ་ཏོ། །ɜལ་ȕེད་བɁན་པོ་འདི་དག་ནི་Ȅས་
ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་འȖས་Ɇ་ཆེ་བ་ནས་Ȣ་ཆ་ེབའི་བར་དག་ཡིན་ཏེ། དེ་དག་
དང་Ƿན་པའི་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་ནི་ʗ་ཡང་ɒང་འɁག་Ȇང་ɒང་ཉལ་ཡང་ɒང་
མི་ཉལ་ཡང་ɒང་ǵེ་ǳག་ȿ་ʗན་མི་འཆད་པར་བསོད་ནམས་མངོན་པར་འཕལེ་བར་འʀར་
ཞིང་བསོད་ནམས་ཉེ་བར་Ƞ་ེབ་ཁོ་ནར་འʀར་རོ། །བɁན་གང་ཞེ་ན། ɜལ་ȕེད་འདི་ནི་དད་པའི་རིགས་Ȇི་ 25

Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་ȓོགས་བཞིའི་དགེ་ȝོང་གི་དག་ེའɁན་ལ་ȱན་དགའ་ར་བ་འɆལ་བར་ȕེད་ད་ེɜལ་ȕདེ་འདི་ནི་
Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་འȖས་Ɇ་ཆེ་བ་ནས་Ȣ་ཆ་ེབའི་བར་དང་པོ་ཡིན་ཏེ། དེ་དང་Ƿན་
པའི་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་ཞེས་ȕ་བ་Ȣས་པར་བསོད་ནམས་ཉ་ེབར་Ƞེ་བ་ཁོ་ནར་འʀར་ཞསེ་ȕ་
བའི་བར་ཡིན་ནོ། །ɜལ་ȕེད་གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇའམ་རིགས་Ȇི་Ɇ་མོ་ȱན་དགའ་ར་བ་ད་ེཉིད་Ɂ་གɉག་
ལག་ཁང་Ȃིག་པར་ȕེད་ད།ེ འདི་ནི་Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་འȖས་Ɇ་ཆེ་བ་གཉིས་པ་ཡིན་ 30

པ་ཞེས་ȕ་བ་ནས་ཉ་ེབར་Ƞེ་བ་ཁོ་ནར་འʀར་ཞསེ་ȕ་བའི་བར་ཡིན་ནོ། །ɜལ་ȕེད་གཞན་ཡང་དད་པའི་རིགས་Ȇི་
Ɇའམ་རིགས་Ȇི་Ɇ་མོ་གɉག་ལག་ཁང་དེ་ཉིད་Ɂ་མལ་ཆ་དང་ǵན་འདི་Ǵ་ǵ།ེ Ȋི་དང་Ȋིɐ་དང་ǵན་ནང་ཚངས་ཅན་
དང་ལ་བ་དང་ǭས་དང་ǵན་གོར་Ɇ་དག་འɆལ་བར་ȕེད་ད།ེ ɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་
བའི་དངོས་པོ་གɖམ་པ་ཡིན་ ཞེས་ȕ་བ་ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇའམ་རིགས་Ȇི་Ɇ་
མོ་གɉག་ལག་ཁང་དེ་ཉིད་Ɂ་མཆོད་Ȩིན་ǯསེ་ɖ་མɀན་པའི་འཚǓ་བ་ནར་མར་འɆལ་བར་ȕདེ་ད།ེ ɜལ་ȕེད་འདི་ནི་ 35

Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་འȖས་Ɇ་ཆེ་བ་བཞི་པ་ཡིན་ནོ་ཞསེ་ȕ་བ་ǭ་མ་བཞིན་ནོ། ɜལ་ȕེད་
གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་Ȉོ་Ɇར་Ɂ་འོངས་པ་དང་འȌོ་བ་ལ་Ȩིན་པ་Ȩིན་པར་ȕེད་ད།ེ
ɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་Ǭ་པ་ཡིན་ནོ་ཞསེ་ȕ་བ་ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་
གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇའམ་རིགས་Ȇི་Ɇ་མོ་ནད་པ་དང་ནད་གཡོག་ལ་Ȩིན་པ་Ȩིན་པར་ȕེད་ད།ེ འདི་ནི་Ȅས་
ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་ʅག་པ་ཡིན་ཞེས་ȕ་བ་ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་གཞན་ཡང་དད་པའི་ 40

རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་ȅགས་པ་འམ་ɑལ་ངན་ནམ་ʐང་མོ་ཆེའམ་ཆར་འབབ་པ་གང་དག་ʊང་ན་ȅགས་
པ་ནས་ཆར་འབབ་པའི་བར་དེ་Ǵ་Ɇ་དག་གི་ཚ་Ƞོ་མའམ་ɀག་པ་ǹམ་པ་Ǻ་ཚǓགས་ǹམ་པ་མང་པོ་དག་ȕས་ནས་

20 མཆིས་ ] CD ; མ་མཆིས་ PN (Discarded reading not attested in the Sanskrit.) 25 ་ནི་ ] CD ; om.

PD 34 ཡིན་ ] CD ; ཡིན་ནོ་ PN 35 ཁང་ ] CD ; om. PN 41 ȅགས་ ] CDP ; ȅག་ N 42 Ƞོ་མའམ་ ]
PN ; Ƞོབ་པ་ CD . Note that Ƞོ་མ་ is given as तपªण (a form of gruel) in the Mahāvyutpatti whereas

ཚ་Ƞོབ་པ་ corresponds to ‘parasol’ and is not attested to in the Sanskrit
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འཕགས་པ་དག་བདག་གི་འདི་གསོལ་ལ་ɜ་མ་གཤེར་བ་དང་ཆོས་གོས་ལ་ཆར་ȋིས་མ་ཕོག་པར་བད་ེབ་ལ་རེག་པར་
བɎགས་ཤིག་ཅེས་དག་ེའɁན་དག་ལ་འɆལ་བར་ȕེད་ད།ེ ɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་

45 དངོས་པོ་འȖས་Ɇ་ཆེ་བ་བɁན་པ་ཡིན་ཞསེ་ȕ་བ་ནས་བསོད་ནམས་ཉེ་བར་Ƞ་ེབ་ཁོ་ནར་འʀར་ཞསེ་ȕ་བའི་བར་ǭ་
མ་བཞིན་ནོ། །Ȅས་ལས་ʊང་བའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་བɁན་པོ་འདི་དག་དང་Ƿན་པའི་དད་པའི་རིགས་Ȇི་
Ɇ་འམ་རིགས་Ȇི་Ɇ་མོའི་བསོད་ནམས་ནི་བསོད་ནམས་འདི་ཙམ་ཞིག་གོ་ཞེ་འམ་འȖས་Ɇ་ǹམ་པར་ȁིན་པ་འདི་ཙམ་
ཞེས་ཚད་གɏང་Ɂ་མདེ་Ȇི་འོན་Ȇང་བསོད་ནམས་ཆེ་བའི་ȓིར་བསོད་ནམས་Ȇི་Ʌང་པོ་ཆནེ་པོ་ཞསེ་ȕ་བའི་Ȍངས་ɖ་
འȌོའོ་ཞེས་ȕ་བ་ད་ེǴ་Ɇ་ལ་སོགས་པ་ཡིན་ནོ། །ལན་གཉིས་Ȇི་བར་Ɂ་ཡང་བཅོམ་Ƿན་འདས་ལ་ཚǅ་དང་Ƿན་པ་ɜལ་

50 ȕེད་Ȇིས་འདི་ǧད་ཅསེ་གསོལ་ཏོ། །བɉན་པ་Ȅས་ལས་ʊང་བ་མ་ལགས་པའི་བསོད་ནམས་བȋི་བའི་དངོས་པོ་
འȖས་Ɇ་ཆེ་བ་ནས་ Ȣ་ཆེ་བའི་བར་གདགས་ɖ་མཆིས་ལགས་སམ། བཅོམ་Ƿན་འདས་Ȇིས་དེ་ལ་ɜལ་ȕེད་གདགས་
ɖ་ཡོད་དོ་ཞེས་བཀའ་ȃལ་ཏོ། །ɜལ་ȕེད་བɁན་པོ་འདི་དག་ནི་Ȅས་ལས་ʊང་བ་མ་ཡིན་པའི་བསོད་ནམས་ȕ་བའི་
དངོས་པོ་ཡིན་ཏེ། དེ་དག་དང་Ƿན་པའི་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་ནི་ʗ་ཡང་ɒང་འɁག་Ȇང་ɒང་
ཞེས་ȕ་བ་Ȣས་པར་བསོད་ནམས་ཉ་ེབར་Ƞེ་བ་ཁོ་ནར་འʀར་ཞསེ་ȕ་བའི་བར་གɖངས་སོ། །བɁན་གང་ཞེ་ན། ɜལ་

55 ȕེད་འདི་ལ་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་དེ་བཞིན་གཤགེས་པ་འམ་དེ་བཞིན་གཤགེས་པའི་ཉན་ཐོས་
Ȍོང་ངམ་ཞིང་ཆེ་ག་ེམོ་ཞིག་ན་བǳེན་ཅིང་བɎགས་སོ་ཞེས་ཐོས་ཤིང་ཐོས་ནས་Ȇང་ཡང་དགའ་བ་དང་རབ་ȿ་དགའ་
བ་Ȣ་ཆེ་བ་དགེ་བ་ངེས་པར་འʊང་བ་དང་Ƿན་པ་འཐོབ་ǵ་ེɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བ་མ་ཡིན་པའི་བསོད་
ནམས་ȕ་བའི་དངོས་པོ་དང་པོ་ཡིན་ནོ་ཞེས་ȕ་བ་ནས་བསོད་ནམས་ཉ་ེབར་Ƞེ་བ་ཁོ་ནར་འʀར་རོ་ཞསེ་ȕ་བའི་བར་
ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇ་དང་རིགས་Ȇི་Ɇ་མོ་ད་ེབཞིན་གཤེགས་པ་འམ་ད་ེབཞིན་

60 གཤེགས་པའི་ཉན་ཐོས་Ɋར་གཤགེས་པར་Ȃོམ་པ་ཐོས་ཤིང་ཐོས་ནས་Ȇང་ཡང་དགའ་བ་དང་རབ་ȿ་དགའ་བ་ཐོབ་
ǵེ་ཞསེ་ȕ་བའི་བར་ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བ་མ་ཡིན་པའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་
གཉིས་པ་ཡིན་ཞེས་ȕ་བ་ནས་བསོད་ནམས་ཉ་ེབར་Ƞེ་བ་ཁོ་ནར་འʀར་རོ་ཞསེ་ȕ་བའི་བར་ǭ་མ་བཞིན་ནོ། །ɜལ་
ȕེད་གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་ད་ེབཞིན་གཤེགས་པ་འམ་ད་ེབཞིན་གཤགེས་པའི་ཉན་ཐོས་
དེ་ཉིད་Ȍོང་ངམ་ཞིང་ད་ེཁོ་ནའི་ལམ་Ɂ་Ɏགས་སོ་ཞེས་ཐོས་ཤིང་ཐོས་ནས་Ȇང་ཡང་དགའ་བ་ཐོབ་པོ་ཞསེ་ȕ་བ་ནས་

65 བསོད་ནམས་ཉེ་བར་Ƞ་ེབ་ཁོ་ནར་འʀར་ཞེས་ȕ་བའི་བར་ǭ་མ་བཞིན་ནོ། ɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བ་མ་
ཡིན་པའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་གɖམ་པ་ཡིན་ཞེས་ȕ་བ་ནས་བསོད་ནམས་ȕ་ེབར་Ƞེ་བ་ཁོ་ནར་འʀར་རོ་
ཞེས་ȕ་བའི་བར་ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་དེ་བཞིན་གཤགེས་
པའམ་དེ་བཞིན་གཤགེས་པའི་ཉན་ཐོས་Ȍོང་ངམ་ཞིང་དེ་ཉིད་Ɂ་ȓིན་པར་ཐོས་ཤིང་ཐོས་ནས་Ȇང་ཡང་དགའ་བ་ཐོབ་
ཅེས་ȕ་བ་ǭ་མ་བཞིན་ནོ། །འདི་ནི་Ȅས་ལས་ʊང་བ་མ་ཡིན་པའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་བཞི་པ་ཡིན་ཞེས་ȕ་

43 གི་ ] CD (=अÖमाकम)् ; གིས་ PN 50 བȋི་བའི་ ] CD (=पुÁयिøयावÖतु) ; Ȇི་ PN 55 འདི་ ] CD (=इह) ;
om. PN 56 བǳེན་ ] PN (=उपिनि®Âया) ; ǳེན་ CD 57 དགེ་བ་ ] CD ; དེ་དག་ PN 62 ཡིན་ ] CD ; ཡིན་ནོ་
PN 64 དེ ] CD (=तद-्एवं) ; om. PN 65 བར་ ] CD ; om. PN 65 ɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བ་ …
ǭ་མ་བཞིན་ནོ། ] =इदं चुÆद तृतीयं िनरौपिधकं पुÁयिøयावÖतु । यावदपुजायत एव पुÁयम् । em. ; om. Σ 69 ནི་ ] CD ; om.

PN
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རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་དེ་བཞིན་གཤགེས་པའམ་དེ་བཞིན་གཤགེས་པའི་ཉན་ཐོས་ཉིད་Ǵ་བའི་ȓིར་འȌོ་ཞིང་
མཐོང་ནས་Ȇང་ཡང་དགའ་བ་ཐོབ་ཅེས་ȕ་བ་ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བ་མ་ཡིན་པ་བསོད་
ནམས་ȕ་བའི་དངོས་པོǬ་པ་ཡིན་ཞེས་ȕ་བ་ནས་བསོད་ནམས་ȕེ་བར་Ƞ་ེབ་ཞེས་ȕ་བ་ཡིན་ནོ།
།ɜལ་ȕེད་གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་ད་ེབཞིན་གཤེགས་པ་འམ་ད་ེབཞིན་གཤགེས་པའི་
ཉན་ཐོས་དེ་ཉིད་ལས་ཆོས་ཐོས་ཤིང་ཐོས་ནས་Ȇང་ཡང་དགའ་བ་ཐོབ་ཅེས་ȕ་བ་ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་འདི་ནི་ 75

Ȅས་ལས་ʊང་བ་མ་ཡིན་པའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་ʅག་པ་ཡིན་ཞེས་ȕ་བ་ནས་བསོད་ནམས་ཉ་ེབར་Ƞེ་བ་
ཁོ་ནར་འʀར་ཞེས་ȕ་བའི་བར་ǭ་མ་བཞིན་ནོ། །ɜལ་ȕེད་གཞན་ཡང་དད་པའི་རིགས་Ȇི་Ɇ་འམ་རིགས་Ȇི་Ɇ་མོ་ད་ེ
བཞིན་གཤེགས་པ་འམ་ད་ེབཞིན་གཤེགས་པའི་ཉན་ཐོས་ད་ེཉིད་ལས་ཆོས་ཐོས་ཤིང་ཆོས་ཐོས་ནས་Ȇང་སངས་Ȣས་
ལ་Ƞབས་ɖ་འȌོ། ཆོས་ལ་Ƞབས་ɖ་འȌོ། དགེ་འɁན་ལ་Ƞབས་ɖ་འȌོ་ལ། བȝབ་པའི་གནས་དག་Ȇང་འཛƾན་པར་
ȕེད་ད།ེ ɜལ་ȕེད་འདི་ནི་Ȅས་ལས་ʊང་བ་མ་ཡིན་པའི་བསོད་ནམས་ȕ་བའི་དངོས་པོ་འȖས་Ɇ་ཆེ་བ་བɁན་པ་ཡིན་ 80

ཞེས་ȕ་བ་ǭ་མ་བཞིན་ཏ།ེ གɎང་མང་Ɂ་དོགས་པས་ཐམས་ཅད་ནི་མ་Ȗིས་སོ། །ɓང་བǪོ་བ་ŏམ་ནི་ལས་Ȇི་
ལམ་Ɂ་མི་ɒང་ǵ།ེ Ȝོག་གཅོད་པ་ལ་སོགས་པའི་ལས་དེ་མ་ȕས་པའི་ȓིར་རོ། །གལ་ཏེ་ལས་ད་ེȕས་ན་ད་ེལ་
ɓང་བǪོ་བ་ལས་Ȇི་ལམ་Ɂ་འʀར་རོ་ǲམ་Ɂ་སེམས་ན། དེའི་ȓིར་ȕས་ɖ་ŕིན་Ȇང་དའིེ་རང་གི་ངོ་བོ་ལ་
ȉད་པར་མེད་པའི་ȓིར་ཞེས་ȕ་བ་ȁོས་ཏ།ེ གཞན་ȋིས་ལས་དེ་ȕས་ɖ་ཟིན་Ȇང་ɓང་བǪོ་བ་ད་ེལ་ནི་གང་གིས་
ན་དེའི་ཚǅ་ལས་Ȇི་ལམ་Ɂ་འʀར་བ་རང་གི་ངོ་བོ་ལ་ȉད་པར་ȶང་ཟད་Ȇང་མདེ་དོ། །དེ་Ǵ་བས་ན་ǭ་མ་བཞིན་Ɂ་དེའི་ 85

རང་གི་ངོ་བོ་ལ་ȉད་པར་མེད་པའི་ȓིར་ཇི་Ǵར་ǭར་ȋི་ལས་Ȇི་ལམ་Ɂ་ǹམ་པར་མི་གཞག་པ་Ǵར་ȓིས་Ȇང་དེ་ཁོ་
ན་དང་འȐའོ། །དེ་བས་ན་དེའི་ཚǅ་ལས་Ȇི་ལམ་ȋིས་བɭས་པ་Ƞ་ེབ་གང་ཡིན་པ་ད་ེཡོད་དོ་ཞེས་ȕ་བར་ཁས་ȗང་
བར་ȕ་དགོས་སོ། །Ƞེ་མཆདེ་བȶ་གཅིག་གིས་མ་བɭས་པ་ཞེས་ȕ་བ་ནི་ཆོས་Ȇི་Ƞ་ེམཆེད་མ་གཏོགས་པ་
དག་གིས་སོ། །ངག་དང་ལས་Ȇི་མཐའ་དང་། འཚǓ་བ་ǹམས་མ་ɒང་པའི་ȓིར་རོ་ཞེས་ȕ་བ་ནི་འདི་
དག་ǹམ་པར་རིག་ȕེད་Ȇི་ངོ་བོ་ཉིད་ནི་མི་Ȝིད་པའི་ȓིར་རོ་ཞསེ་ȕ་བའི་ཐ་ཚƾག་གོ། །འོ་ན་འདི་ǧད་Ɂ་གང་ 90

གɖངས་སོ་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ལ་འདིའི་འȖེལ་པ་གང་ཞེ་ན། ཇི་ǵེ་ȉེད་གལ་ཏ་ེǹམ་པར་རིག་ȕེད་མ་
ཡིན་པ་མེད་པར་ʀར་ན་ད་ེན་ǹམ་པར་རིག་ȕེད་ནི་མདེ་པའི་ȓིར་འཕགས་པའི་ལམ་ཡན་ལག་བȢད་པར་ཡང་མི་
འʀར་ཏེ། དེ་Ǵ་བས་ན་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ནི་ཡོད་དོ་ཞསེ་ȕ་བར་འདོད་ན། འོ་ན་ཅིའི་ȓིར་འདི་ǧད་

70 བའི་བར་ ] CD ; བ་ PN 70 བཞིན་ ] CD (पूवªवत्) ; ཡིན་ PN 72 ཡང་ ] CD (=®ुÂवा च पुनर्) ;
om. PN 73 Ǭ་པ་ཡིན་ཞེས་ȕ་བ་ནས་བསོད་ནམས་ȕ་ེབར་Ƞེ་བ་ཞསེ་ȕ་བ་ཡིན་ནོ ] em. (=इदं चुÆद पĖमं िनरौपिधकं
पुÁयिøयावÖतु । ) ; ་ǭ་མ་བཞིན་ཞེས་ȕ་བ་ནས་བསོད་ནམས་ཉ་ེབར་Ƞེ་བར་འʀར་ཞསེ་ȕ་བའི་བར་ǭ་མ་བཞིན་ནོ། CD ;

་ǭ་མ་བཞིན་ཞེས་ȕ་བ་ནས་བསོད་ནམས་ཉ་ེབར་Ƞེ་བར་ʀར་ཞསེ་ȕ་བ་ǭ་མ་བཞིན་ནོ། PN 75 ཆོས་ ] CD (=अिÆतकाद-्धमª
शृणोित) ; om. PN 76 པ་ ] PN (=षķं िनरौपिधकं) ; པོ་ CD 80 ནི་ ] CD ; om. PD 84 གཞན་ȋིས་ལས་ ]
em. (=परेण कृतेऽिप) ; གཞན་ȋི་ལས་ CDPN 85 ǭ་མ་བཞིན་Ɂ་ ] CD (=पूवªवत्) ; ǭ་མ་བཞིན་ PD 86 ཇི་Ǵར་ǭར་
] (=यथैव पूवªवत्)CD ; ཇི་Ǵར་ PN 88 Ƞེ་མཆདེ་བȶ་གཅིག་གིས ] PN (=एकदशिभरायतनरै)् ; Ƞེ་མཆདེ་གཅིག་གིས
CD 89 ɒང་པའི་ ] PN ; ɒངས་པའི་ CD(form not attested) 91 འȖེལ ] CDP (=अिभसंभÆधः) ; འȌེལ་ N
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Ɂ་གང་གɖངས་སོ་ཞེས་ȕ་བ་ནས་Ȣས་པར་ཡང་དག་པའི་ཏིང་ངེ་འཛƾན་ཞེས་ȕ་བའི་Ȣས་པར་བǯོད་
95 ནས་འདི་ǧད་Ɂ་འདིའི་ǭོན་ཡོངས་ɖ་དག་ཅེས་ȕ་བ་ཐམས་ཅད་བǯོད་ད་དོ། །ལམ་ལ་ǲོམས་པར་འȸག་

པའི་Ɂས་Ȇི་ǭོན་རོལ་Ɂ་ཞེས་ȕ་བའི་ཐ་ཚƾག་ǵ།ེ དེ་དག་ནི་ǹམ་པར་རིག་ȕེད་Ȇི་གɏགས་ཡིན་པར་གɖངས་སོ་ǲམ་
Ɂ་་བསམས་པ་ཡིན་ནོ། །ȕེ་Ȗག་ȿ་Ȭ་བ་ǹམས་ད་ེནི་ǭོན་འཇིག་ǳེན་པའི་ལམ་ȋིས་འདོད་ཆགས་དང་
Ȗལ་བར་ȕས་པ་ལ་དགོངས་ཏེ་གɖངས་པ་ཡིན་ནོ་ཞསེ་ལན་འདེབས་པར་ȕདེ་ད།ེདེ་ནི་འཇིག་ǳནེ་པའི་ལམ་ȋིས་
འདོད་ཆགས་དང་Ȗལ་བའི་གནས་ǧབས་Ȇི་ངག་ལ་སོགས་པའི་ངོ་བོ་ཉིད་Ȇི་ǹམ་པར་རིག་ȕེད་Ȇི་གɏགས་ལས་

100 དགོངས་ནས་གɖངས་པ་ཡིན་ȋི་ལམ་ȋི་ཚǅ་དེས་བɭས་པའི་ངག་ལ་སོགས་པའི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་
པའི་གɏགས་མེད་པའི་ȓིར་ནི་མ་ཡིན་ནོ། །ཏིང་ངེ་འཛƾན་ȋི་ɑལ་ȋི་གɏགས་ཞེས་ȕ་བ་ནི་ཏིང་ང་ེའཛƾན་ȋི་
དམིགས་པ་ǵེ་ɒས་པའི་ɒས་གོང་ལ་སོགས་པའོ། །ɑལ་ལ་མི་Ȥིབ་པའི་ȓིར་ནི་ཐོགས་པ་མེད་པ་ཡིན་ནོ་
ཞེས་ȕ་བ་ནི་གɏགས་གང་ཞིག་ɑལ་ལ་Ȥིབ་པར་ȕདེ་པ་དེ་ནི་ཐོགས་པ་དང་བཅས་པ་ཡིན་ལ་བȚོག་པ་ནི་ཐོགས་
པ་མེདཔ་ཡིན་ནོ་ཞེས་ȕ་བར་ʁབ་པོ། །ད་ནི་དེ་ཇི་Ǵར་གɏགས་ཡིན་ǲམ་Ɂ་སེམས་ན་ཞསེ་ȕ་བ་ནི་གལ་

105 ཏེ་གɏགས་ɖ་ȕ་བར་མི་Ƀས་ན་ǲམ་Ɂ་བསམས་པ་ཡིན་ནོ། །དེ་ནི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ལའང་
མɊངས་ཏ།ེ ȉེད་Ȇི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ཡང་ɑལ་ལ་མི་Ȥིབ་པས་འȐའོ། །ŕག་པ་མེད་པའི་ཏིང་
ངེ་འཛƾན་ལ་ŕག་པ་མདེ་པ་ཡིན་ནོ་ཞེས་ȕ་བ་ནི་ǹལ་འȕོར་Ȧོད་པ་ལམ་མངོན་Ɂ་ȕེད་པས་ད་ེǴ་Ɇའི་
བསམ་པ་དང་ǳེན་འཐོབ་ǵ།ེ གང་ཞིག་ཡོད་ན་རང་བཞིན་ȋི་Ɋལ་Ȋིམས་ལ་གནས་པར་འʀར་བ་ཡང་དག་པའི་Ǵ་
བ་Ǵ་Ɇའི་ཟག་པ་མེད་པའི་Ɋལ་Ȋིམས་འཐོབ་པོ། །ཡང་ན་འཕགས་པ་དེ་དག་ཟག་པ་མདེ་པའི་ཏིང་ང་ེའཛƾན་ȋི་ཚǅ་

110 གɏགས་དེ་Ǵ་Ɇ་ད་ེབཞེད་པ་ཡིན་ནོ། །གཞན་དག་ན་རེ་དȌ་བཅོམ་པའི་གɏགས་དང་ȓི་རོལ་གང་ཡིན་
པའོ་ཞེས་ཟརེ་རོ་ཞེས་ȕ་བ་ནི་ȝོབ་དཔོན་གཞན་དག་ན་ར་ེདȌ་བཅོམ་པའི་གɏགས་མིག་གི་Ƞ་ེམཆེད་ལ་སོགས་པ་
དང་། ȓི་རོལ་ȋི་Ȃིག་པ་ལ་སོགས་པ་གང་ཡིན་པ་དེ་ནི་ཟག་པ་མེད་པའི་གɏགས་ཡིན་ནོ་ཞསེ་ཟེར་རོ། །ཅིའི་ȓིར་ཞེ་ན།
ŕག་པ་ǹམས་Ȇི་ǳེན་མ་ཡིན་པའི་ȓིར་ཏ།ེ དȌ་བཅོམ་པའི་ʗད་ལ་ཡོད་པའམ་ȓིའི་གɏགས་ནི་ཟག་པ་ཉོན་
མོངས་པ་ǹམས་Ȇི་ǳེན་མ་ཡིན་ནོ། །གལ་ཏེ་ད་ེǴར་ཡིན་ན་འོ་ན་གང་མདོ་ལས་ȉད་པར་མེད་པར་ŕག་

115 པ་དང་བཅས་པའི་ཆོས་ǹམས་གང་ཞེ་ན་མིག་ཇི་ǲདེ་པ་དང་གɏགས་ཇི་ǲདེ་པ་དག་ཡིན་
ནོ་ཞེས་Ȣས་པར་གɖངས་སོ་ཞ་ེན། དེ་ནི་ŕག་པ་ǹམས་Ȇི་གཉནེ་པོ་མ་ཡིན་པའི་ȓིར་ŕག་པ་དང་
བཅས་པར་གɖངས་པ་ཡིན་ཏེ་ཟག་པའི་གཉེན་པོ་ནི་སམེས་དང་སེམས་ལས་ʊང་བའི་ȉད་པར་དག་ཡིན་ནོ།
།འོ་ན་ནི་ǹམ་Ȍངས་Ȇིས་ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་དȌ་བཅོམ་པ་འམ་ȓིའི་གɏགས་དེ་ཉིད་ŕག་པ་
ǹམས་Ȇི་གཉེན་པོ་མ་ཡིན་པའི་ȓིར་ŕག་པ་དང་བཅས་པ་ཡང་ཡིན་ལ་ཟག་པ་ǹམས་Ȇི་ǳེན་མ་ཡིན་པའི་ȓིར་

120 ŕག་པ་མེད་པ་ཡང་ཡིན་ནོ་ཞེས་ȕ་བ་ཡིན་ཏ།ེ དེ་Ǵར་ན་ནི་མཚན་ཉིད་འཆོལ་བར་འʀར་བས་ཉསེ་
པ་ཡིན་ནོ། །གɏགས་ཟག་པ་དང་བཅས་པ་ཉེ་བར་ལནེ་པར་འʀར་བ་གང་དག་ཡིན་པ་ཞེས་ȕ་བ་ནི་གɏགས་
Ȇི་Ƞེ་མཆདེ་ཅེས་ȕ་བའི་ཐ་ཚƾག་ǵ།ེ Ȣས་པར་ཆོས་ŕག་པ་དང་བཅས་པ་ཉེ་བར་ལནེ་པར་འʀར་བ་གང་

94 ȕ་བའི་ ] PN ; ȕ་བའི་བར་ CD 99 Ȇི་ ] PN ; Ȇིས་ CD 103 ཡིན་ ] CD ; ཡིན་པ་ PN 104

པ་ཡིན་ནོ་ཞེས་ȕ་བར་ ] CD (=अÿितघिमित) ; ཅེས་ȕ་བ་ PN 108 ཡང་དག་པའི་ ] CD ; ཡང་དག་པ་ PN 112 ནི་ ]
CD ; om. PN 118 པ་འམ་ȓིའི་ ] CD ; པའི་འམ་ PN
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དག་ཡིན་པ་དེ་དག་ནི་སམེས་Ȇི་ཐ་བ་དང་ǿགས་པའི་གཞི་ཡིན་ནོ་ཞེས་ȕ་བའི་བར་གɖངས་པའི་
ȓིར་གɏགས་Ȇི་Ƞེ་མཆདེ་ཟག་པ་མེད་པ་ད་ེདག་ནི་ཡོད་དོ། །ཟག་པ་དང་བཅས་པ་ཉེ་བར་ལནེ་པར་ʀར་པ་ད་ེདག་
Ȇང་གང་ཞེ་ན། སོ་སོའི་Ƞེ་བོའི་གɏགས་གང་དག་ཡིན་པ་ǵེ། ཟག་པ་ǹམས་Ȇི་ǳེན་ཡིན་པའི་ȓིར་དང་། དེའི་གཉེན་ 125

པོ་མ་ཡིན་པའི་ȓིར་རོ། །ཟག་པ་མེད་པ་དག་གང་ཞ་ེན། དȌ་བཅོམ་པའི་དང་། ȓིའི་གɏགས་ǹམས་ཏེ། ཟག་པ་ǹམས་
Ȇི་ǳེན་མ་ཡིན་པའི་ȓིར་རོ། །ཡོན་ཏན་ȋི་ȉད་པར་ཞེས་ȕ་བ་ནི་བསམ་གཏན་དང་ཚད་མདེ་པ་ལ་སོགས་པའི་ཡོན་
ཏན་ȋི་ȉད་པར་རོ། །ཕན་བཏགས་པའི་ȉད་པར་ཞེས་ȕ་བ་ནི་ɓས་Ȇི་ཁ་དོག་དང་ǵོབས་ལ་སོགས་པའི་ȉད་པར་རོ།
།དེ་ལ་དམིགས་པ་ཞསེ་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་འདི་ལ་དམིགས་པ་ལེན་པ་པོ་ད་ེཡོད་པས་ན་འདི་ནི་ད་ེལ་དམིགས་
པའི་Ȩིན་པའི་སེམས་པ་ǵ།ེ དེ་ཡོངས་ɖ་བǪོམ་པའི་ʗད་ཡོངས་ɖ་འʀར་བའི་ȉད་པར་Ȕ་མོ་འཐོབ་པར་འʀར་རོ། 130

།འདི་ནི་ཆོས་ཉིད་ཡིན་ཏེ་ཞེས་ȕ་བ་ནི་ཆོས་ǹམས་Ȇི་Ƀས་པ་ཐོག་མ་མདེ་པ་ཡིན་ནོ། །ཇི་Ǵར་འʀར་ཞེས་ȕ་
བ་ནི་ʗད་ཇི་Ǵར་འȖས་Ɇ་ཤིན་ȿ་མང་པོ་མངོན་པར་བʙབ་པར་འʀར་ǲམ་Ɂ་བསམས་པ་ཡིན་ཏེ། འདི་ལ་ནི་གང་
ཞིག་ཡོངས་ɖ་Ȧད་ནས་ཟབ་པོ་ǹམས་Ȇི་ཡོན་ཏན་ȋི་ȉད་པར་དང་། ཕན་བཏགས་པའི་ȉད་པར་ȋིས་
ཡིད་གཞན་དང་Ƿན་པའི་Ȩིན་པ་པོ་ǹམས་ལ་ཡང་ཞེས་ȕ་བ་ནས་Ȣས་པར་འʀར་བ་ཞེས་ȕ་བའི་བར་
རམ། བསོད་ནམས་ཉེ་བར་Ƞེ་བ་ཁོ་ནར་འʀར་ཞསེ་ȕ་བའི་བར་Ɂ་འʀར་བ་Ǵ་Ɇ་Ȩིན་པ་པོ་ǹམས་Ȇིས་Ȩིན་པར་ȕ་ 135

བ་དག་ཡོངས་ɖ་Ȧོད་པ་མེད་དོ། །དེ་ལ་དམིགས་པའི་སམེས་པ་ལ་གོམས་པས་ཞསེ་ȕ་བ་ནི་དེ་བཞིན་གཤགེས་པ་དང་
དེའི་ཉན་ཐོས་ལ་དམིགས་པའི་སམེས་པ་ལ་གོམས་པས་གང་གིས་ན་ཚǅ་ȓི་མ་ལ་འȖས་Ɇ་ཆེས་མང་པོ་མངོན་
པར་བʙབ་Ƀས་པར་འʀར་བ་ʗད་ཡོངས་ɖ་འʀར་བའི་ȉད་པར་Ȕ་མོ་ཐོབ་པར་འʀར་རོ། །ʗ་
བ་དང་འɁག་པ་དང་མི་ཉལ་བ་ལ་ནི་དེ་Ǵ་Ɇར་ཡང་རིགས་ན་ཉལ་བ་ལ་གོ་ཇི་Ǵར་ཞེ་ན། དེའི་ȓིར་Ȁི་ལམ་དག་
ན་ཡང་དེ་དག་ǯསེ་ɖ་འȖང་བར་འʀར་རོ་ཞེས་ȕ་བ་ȁོས་སོ། །ȕེ་Ȗག་ȿ་Ȭ་བ་ǹམ་པར་རིག་ȕེད་ 140

མ་ཡིན་པར་Ȭ་བ་Ǵར་ན་Ȅས་ལས་ʊང་བ་མ་ཡིན་པ་གང་ལ་ǹམ་པར་རིག་ȕེད་མདེ་Ȇི་ཐོས་ན་དགའ་
བ་དང་རབ་ȿ་དགའ་བ་དགེ་བ་ཐོབ་པ་འབའ་ཞིག་ȿ་ཟད་པས་དེ་ལ་ཇི་Ǵར་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་
པར་འʀར་ཏེ་ཉན་པ་པོ་ད་ེལ་ནི་ǹམ་པར་རིག་ȕེད་དང་ཏིང་ང་ེའཛƾན་དག་མདེ་པའི་ȓིར་ལ་ǹམ་པར་རིག་ȕེད་མ་
ཡིན་པ་ན་ǹམ་པར་རིག་ȕེད་དམ་ཏིང་ང་ེའཛƾན་ལས་Ƞེ་བར་འʀར་བས་སོ། །Ȅས་ལས་ʊང་བ་དག་ལ་ཡང་
ཞེས་ȕ་བ་Ȣས་པར་འʊང་བ་ནི་ȱན་དགའ་ར་བ་འɆལ་བ་ལ་སོགས་པ་ལ་ཡང་དེ་ལ་དམིགས་པའི་སམེས་པ་ 145

ལ་གོམས་པར་འʀར་ཏེ། སེམས་པ་འདི་ལ་དམིགས་པ་ལནེ་པ་པོ་ཡོད་པས་ཞེས་ȕ་བ་ǭ་མ་བཞིན་ནོ། །Ȭས་པ། གལ་
ཏེ་Ȅས་ལས་ʊང་བ་དག་ལ་ཡང་དེ་Ǵར་ཡང་དང་ཡང་Ɂ་དེ་ལ་དམིགས་པའི་སམེས་པ་ལ་སོགས་
པས་འʀར་ན་འོ་ན་མདོ་ལས་གང་གɖངས་པ་ཞེས་ȕ་བ་Ȣས་པར་ȁོས་ཏ།ེ སེམས་Ȇི་ཏིང་ང་ེའཛƾན་

148 སེམས་Ȇི་ཏིང་ང་ེའཛƾན ] Note that the Tibetan does not render अूमाणं (=ཚད་མེད་པ་), contrary
to the Sanskrit अूमाणं चतेःसमाह.

132 མངོན་ ] CD ; ǭོན་ PN 134 Ȣས་པར་ ] CD ; Ȣས་པར་Ƀས་པར་ PN 136 Ȧོད་པ་ ] CD ; Ȧོད་པ་ནི་ PN

137 གོམས་པས་ ] CDP ; གོམས་པས་ན་ N 138 ཐོབ་ ] CD ; འཐོབ་ PN 139 རིགས་ན་ ] CD ; རིགས་ PN

140 འȖང་ ] CDN ; འȖེང་ P 141 Ȭ་བ་ ] CD ; Ȭ་བའི་ PN 144 ཡིན་པ་ན་ ] CD ; ཡིན་པ་ན་ནི་ PN

145 ལ་སོགས་པ་ ] PN ; ལ་སོགས་ CD
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ཞེས་ȕ་བ་ནི་ȕམས་པ་ལ་སོགས་པ་དང་མɊངས་པར་Ƿན་པའོ། །སེམས་པའི་ȉད་པར་གང་ཞིག་ཡིན་ཞེས་
150 ȕ་བ་ནི་དེ་ལ་དམིགས་པའི་སམེས་པ་མེད་པ་ཡང་Ȩིན་པ་པོ་ལ་ཡང་བསོད་ནམས་Ȇི་ʗ་མɀན་པ་ཡོད་དོ་ཞསེ་ǵོན་

པར་ȕེད་དོ། །ȕ་བའི་འȖས་Ɇ་ཡོངས་ɖ་Ȅོགས་ན་ཞེས་ȕ་བ་ལ་ȕ་བ་ནི་ལས་Ȇི་ལམ་དངོས་ལ་Ȩོར་བ་
ཡིན་ནོ། །འȖས་Ɇ་ནི་ལས་Ȇི་ལམ་དངོས་ཏེ་དེ་ཡོངས་ɖ་Ȅོགས་ནའོ། །Ɋལ་ནི་འདི་ཉིད་ཡིན་ཞེས་ȕ་
བ་ནི་བདག་ཉིད་Ȇི་Ȩོར་བས་གཞན་དག་ལ་གནོད་པར་ȕས་པའི་ȉད་པར་ལས་ȕེད་པ་པོ་ལ་ʗད་ཡོངས་ɖ་འʀར་
བའི་ȉད་པར་Ƞེའོ་ཞསེ་ȕ་བ་ཐམས་ཅད་Ȩར་རོ། །འȖས་Ɇ་ལ་ʗ་བཏགས་པའི་ȓིར་རོ་ཞེས་ȕ་བ་ནི་ʗད་

155 ཡོངས་ɖ་འʀར་བའི་ȉད་པར་ལས་Ȇི་ལམ་ཡིན་ནོ་ཞེས་ȕ་བ་ལ་ʗད་ཡོངས་ɖ་འʀར་བའི་ȉད་པར་
ནི་འȖས་Ɇ་ཡིན་པ་ལས་Ȇི་ལམ་ནི་ʗ་ཡིན་ནོ། །ɓས་དང་ངག་གི་Ȩོར་བ་གང་ཡིན་པ་དེའང་སམེས་
པའི་མཚན་ཉིད་Ȇི་ལས་Ȇི་ལམ་ཡིན་པས་འȖས་Ɇ་དེ་ལས་Ȇི་ལམ་མོ་ཞསེ་ʗ་ཉེ་བར་བཏགས་པ་ཡིན་ནོ།
།ɓས་དང་ངག་གི་ནི་ʗད་ཡོངས་ɖ་འʀར་བའི་ȕེ་Ȗག་དེ་དག་གི་ȕ་བའི་འȖས་Ɇ་ཡིན་པའི་ȓིར་ཏེ་ɓས་
དང་ངག་གི་ȕ་བའི་འȖས་Ɇ་ཡིན་པའི་ȓིར་རོ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ། །དཔེར་ན་ǹམ་པར་རིག་ȕདེ་མ་

160 ཡིན་པར་Ȭ་བ་ǹམས་Ȇི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་Ǵ་Ɇའོ་ཞེས་ȕ་བ་ནི་དཔེར་ན་ȕེ་Ȗག་ȿ་Ȭ་
བ་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པར་Ȭ་བ་ǹམས་Ȇི་Ǵར་ན་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ནི་ལས་
Ȇི་ལམ་ཞེས་ȕ་ǵ།ེ འȖས་Ɇ་ལ་ʗར་བཏགས་པའི་ȓིར་རོ། །ɓས་Ȇི་དང་ངག་གི་ནི་དེ་དག་གི་ȕ་
བའི་འȖས་Ɇ་ཡིན་པའི་ȓིར་རོ་ཞེས་ȕ་བ་Ǵ་Ɇ་ཡིན་ནོ། །བɉན་པས་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་Ȅས་མ་
ཡིན་ནོ་ཞེས་ȕ་བ་ǹམ་པ་གཞན་ȋིས་བǵན་པའི་ȓིར། ŕིན་པའི་Ʌང་པོ་དག་ལ་ཞེས་ȕ་བ་Ȣས་པར་ȁོས་ཏ་ེད་

165 Ǵར་ȋི་Ʌང་པོ་སེམས་ཅན་Ɂ་བȌང་བ་དག་ལ་Ɂས་གɖམ་པའི་སེམས་པས་Ȝོག་གཅོད་པའི་ཁ་ན་མ་ཐོ་
བས་གསོད་པ་པོ་ལ་རེག་པར་འʀར་རོ། །ཇི་Ǵར་Ɂས་གɖམ་པས་རེག་ཅ་ེན། འདི་གང་གི་ཚǅ་གསད་པར་
ȕའོ། །གསོད་དོ་བསད་དོ་ǲམ་Ɂ་སེམས་པ་ན་ཞེས་ȕ་བ་ȁོས་ཏ་ེདེ་Ǵར་ན་འདིར་ནི་སམེས་པ་ཁོ་ན་ལས་
ཡིན་པར་བཤད་དོ། ȝོབ་དཔོན་ȋིས་བɉན་པའི་གɎང་ɓགས་ལ་ལ་ནི་འདོད་ལ་ལ་ནི་མི་འདོད་པར་བǵན་པའི་ȓིར།
དེ་ŏམ་ȋིས་ལས་Ȇི་ལམ་ཡོངས་ɖ་Ȅོགས་པ་མ་ཡིན་ȋི་ཞེས་Ȣས་པར་ȁོས་ཏ།ེ གལ་ཏེ་འགའ་ཞིག་འདི་

170 ǧད་Ɂ་ངའི་མ་འདི་སོད་ཅིག་ཅེས་Ȩོར་བར་ȕདེ་ཅིང་གཤེད་མ་སོང་བ་དང་། དེ་འདི་ǲམ་Ɂ་Ȇ་ེམ་འདིས་བདག་གི་མ་
བསད་དོ་ǲམ་Ɂ་སེམས་པར་ʀར་ན་བསད་པར་མངོན་པའི་ང་Ȣལ་ȕེད་པ་ད་ེལ་མཚམས་མདེ་པའི་

162 ʗར ] Note that in the Abhidharmakośabhāṣya, there is no ལ་དོན་ (=ʗ་)
169 དེ་ŏམ་ȋིས་ལས་Ȇི་ལམ་ཡོངས་ɖ་Ȅོགས་པ་མ་ཡིན་ȋི་ ] As Wogihara 1936, p. 357 notes, this seg-

ment is not a faithful translation of न िÂवयते

152 དེ་ ] CD ; om. PN 152 Ɋལ་ནི་ ] PN ; Ɋལ་ CD 152 ་ཡིན་ ] CD ; om. PN 153 གནོད་པར་ ]
CD ; གནོད་པ་ PN 156 ཡིན་པ་ ] PN ; ཡིན་ལ་ CD 156 ལམ་ ] CD (=पथः) ; ལམ་Ɂ་ PN 157 Ȇི་ ] CD ;

om. PN 160 ཡིན་པར་ ] CDP ; ཡིན་པ་ N 160 Ȇི་ǹམ་ ] CD ; Ȇིས་ǹམས་ PN 161 ནི་ ] DNP ; ན་
C 165 བȌང་ ] CD ; འȖང་ PN 165 སེམས་པས་ ] CD ; སེམས་ PN 166 ཇི་Ǵར་Ɂས་གɖམ་པས་རེག་ཅ་ེན ]
CD ; om. P ; ཞེ་ན་ N 168 ɓགས་ལ་ལ་ ] CD ; ɓགས་ལ་ལ་ཤེས་ལ་ PN 171 བསད་དོ་ ] CD ; བསོད་ PN
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ལས་ɖ་ʀར་པ་ཞིག་ན་དེ་Ǵར་ཡང་མི་འདོད་དོ། །དེ་Ǵ་བས་ན་བɉན་པས་བདག་ཉིད་Ȇིས་གསོད་
ན་ཞེས་ȉད་པར་Ɂ་ȕས་ནས་བǯོད་དགོས་སོ། །དེ་ཉིད་Ȇི་ȓིར། བདག་ཉིད་Ȇིས་གསོད་པ་ན་ཞེས་ȕ་བ་Ȣས་པར་
ȁོས་ཏེ། སེམས་པ་ད་ེǲདེ་ཅིག་ȱན་ȿ་འʊང་ངོ་ཞེས་ȕ་བ་ནི་གསད་པར་ȕའོ། །གསོད་དོ། །བསད་དོ་ǲམ་
པ་ཡིན་ནོ། །རིགས་པའི་ངོ་བོ་ཉིད་ཡིན་ནོ་ཞེས་ȕ་བ་ནི་ཁ་ཅིག་ན་ར་ེརེག་པ་ཉིད་རིགས་པའི་ངོ་བོ་ཡིན་པས་ 175

མིང་Ɂ་གདགས་པ་དང་འȐ་བར་རང་གི་དོན་ལ་ངོ་བོའི་ȟེན་ཡིན་ཏ།ེ དཔེར་ན་མིང་ཉིད་ལ་མིང་Ɂ་གདགས་པ་ཞསེ་ȕ་
བ་Ǵ་Ɇ་ཡིན་ནོ་ཞེས་ཟརེ་རོ། །ཡང་ན་རིགས་པ་ཤེས་པ་ནི་རིགས་པའི་ངོ་བོ་ཡིན་པའམ་འདི་ལ་རིགས་པའི་ངོ་བོར་ཏེ།
ངོ་བོ་ཉིད་ཡོད་པས་ན་རིགས་པའི་ངོ་བོའོ། །དེ་ཁོ་ན་དང་འȐ་བར་མི་མངོན་པ་ཞེས་ȕ་བ་ནི་ཇི་Ǵར་ǹམ་
པར་རིག་ȕེད་མ་ཡིན་པ་ǳོགས་པར་དཀའ་བ་Ǵར་ʗད་ཡོངས་ɖ་ʀར་པའི་ȉད་པར་ཡང་དེ་ཁོ་ན་དང་འȐའོ་
ཞེས་ȕ་བ་ཡིན་ནོ། །སེམས་Ȇི་ʗ་ལས་ʊང་བའི་ɓས་Ȇི་Ȩོར་བས་ཞེས་ȕ་བ་ནི་སམེས་ǭོན་Ɂ་འȌོ་བ་ཅན་ 180

ȋི་ɓས་Ȇི་Ȩོར་བས་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ། །དེ་དག་དང་ཐ་དད་པར་ʀར་པ་ཞེས་ȕ་བ་ནི་ɓས་དང་སམེས་
དག་དང་ཐ་དད་པར་ʀར་པའོ། །གང་གིས་ȕས་པའི་Ȩོར་བ་ལས་ʊང་བ་ཞེས་ȕ་བ་ནི་གང་ཞིག་གིས་ȕས་
པ་ནི་གང་གིས་ȕས་པའོ། །གང་གི་ȕས་པའི་Ȩོར་བ་ལས་ʊང་བའི་ȕ་བ་ཡོངས་ɖ་Ȅོགས་པ་ནི་ལས་Ȇི་ལམ་
ཡོངས་ɖ་Ȅོགས་པ་ǵེ། Ȩོར་བར་ȕེད་པ་སེམས་དང་སམེས་ལས་ʊང་བ་དེ་ཁོ་ན་དེའི་ʗ་ཅན་ཏེ། Ȩོར་བ་དེའི་
ʗ་ཅན་ȋི་ʗད་ཡོངས་ɖ་འʀར་བ་འʊང་ངོ་ཞེས་ȕ་བ་ནི་ཡོངས་ɖ་དགའ་བར་འʀར་ཏ།ེ ཁོ་བོ་ཅག་ཅེས་ȕ་ 185

བ་ཚƾག་ȅག་མ་ཡིན་ནོ་སེམས་དང་སམེས་ལས་ʊང་བའི་ʗད་ལས་ཚǅ་ȓི་མ་ལ་འȖས་Ɇ་འʊང་བའི་
ཡང་ȓིར་ȋི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ལས་ʊང་བའི་ȓིར་ནི་མ་ཡིན་ཏ་ེཅིས་ན་ཡོངས་ɖ་དགའ་བར་འʀར་
ཞེས་ȕ་བར་Ȩར་རོ། །ǹམ་པར་རིག་ȕེད་མདེ་པའི་ȓིར་རོ་ཞེས་ȕ་བ་ད་ེǴ་Ɇ་ལ་སོགས་པའོ་ཞེས་ȕ་བ་ནི་
ȱན་ནས་ȝོང་བར་ȕེད་པའི་ཆོས་མདེ་པའི་ȓིར་ȱན་ནས་བȝང་བར་ȕ་བའི་ཆོས་མེད་དོ་ཞསེ་ȕ་བའི་ཐ་ཚƾག་ག།ོ །
ǹམ་པར་རིག་ȕེད་Ȅས་ɖ་མདེ་དོ་ཞེས་ȕ་བ་ད་ེནི་བʙབས་ཟིན་ཏོ། །ȃོགས་པ་ཞེས་ȕ་བའི་Ȥས་ནི་ཁས་ȗངས་ནས་ 190

མི་ȕེད་པའི་ȓིར་དང་། འདས་པའི་འʊང་བ་ཆེན་པོ་ǹམས་ལ་ཡང་བǳེན་ནས་འདོགས་པའི་ȓིར་ལ་དེ་དག་Ȇང་རང་
གི་ངོ་བོ་མེད་པའི་ȓིར་དང་ཞསེ་ȕ་བ་དེ་Ǵ་Ɇ་ལ་སོགས་པ་བɭའོ། །དེ་ཉིད་ཆོས་Ȇི་Ƞེ་མཆདེ་Ɂ་གཏོགས་པ་
ཡིན་ནོ་ཞེས་ȕ་བ་ནི་བསམ་གཏན་པ་ǹམས་Ȇི་ཏིང་ང་ེའཛƾན་ȋི་མɀས་ཏིང་ངེ་འཛƾན་ȋི་གɏགས་འʊང་བ་གང་ཡིན་
པ་ǵེ། དེ་ནི་བǵན་Ɂ་མེད་པ་འང་ཡིན་ལ་ཐོགས་པ་མེད་པ་ཡང་ཡིན་ནོ། །རེ་ཞིག་ȉོད་Ȭོས་ཤིག་ཅེས་ȕ་

177 ཡང་ན་ ] Wogihara 1936, p. 357, fn. 3 points out that ཡང་ན་ has no corresponding phrase in

the Sanskrit, and posits that it likely refers to an unattested अथ वा

172 ཉིད་Ȇིས་ ] CDN ; ཉིད་Ȇི་ P 174 ཅིག་ȱན་ȿ་འʊང་ ] PN ; ཅིག་ȿ་ȱན་འʊང་ CD 174 གསད་ ]
CD ; བསད་ PN 177 རིགས་པ་ ] CD ; རིགས་པར་ PN 177 རིགས་པའི་ངོ་བོར་ཏེ ] CD ; པ་ངོ་བོ་ǵེ PN 178

པའི་ངོ་བོའོ ] CD ; པ་ངོ་བོ་ǵེ་ PN 180 ʗ་ ] CDP ; ʗད་ N 182 ཞེས་ȕ་བ་ ] PN (=इित) ; ཞེས་པ་ CD 183

གང་གི་ȕས་པའི་ ] PN (=यÂकृताÂÿयोगाÂसंभूता) ; om. CD 184 བར་ȕེད་པ་ ] CD ; བ་ȕེད་ PN 184 དེ་ཁོ་ན་ ]
CD ; དེ་ཁོ་ན་ལ་ PN 185 ཁོ་བོ་ཅག་ ] CD ; ཁོ་ཅག་ PN 189 ཐ་ཚƾག་གོ ] CD ; ཚƾག་གོ་ PN 192 དེ་Ǵ་Ɇ་ ]
CD ; དེ་Ǵ་ PN 193 ཡིན་ནོ་ ] PN ; མ་ཡིན་ནོ་CD 194 པ་མེད་པ་ཡང་ ] CD ; པའང་ PN
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195 བ་ནི་ȉོད་ཅེས་ȕ་བ་ནི་མི་མɀན་པ་ཡིན་ནོ་ཞེས་འདོན་ཏ་ེམ་ལ་ȉོད་ཇི་Ȭས་ཤིག་ཅེས་ȕ་བ་ཡིན་ནོ། །གཞན་དག་ན་
རེ་Ɋར་ཤོག་ཇ་ེȬོས་ཤིག་ཅེས་ȕ་བའི་ཐ་ཚƾག་གོ་ཞསེ་ཟརེ་རོ། །དེའི་ȓིར་ʗ་མཚན་ལ་ཞེས་ȕ་བ་Ȣས་པར་འʊང་
བ་ནི་གང་གི་ȓིར་དེ་Ǵ་ཡིན་པ་དེའི་ȓིར་ʗ་མཚན་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ལ་ʗ་མཚན་ཅན་ཡང་དག་
པའི་ངག་ལ་སོགས་པ་ཉེ་བར་བཏགས་ནས་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ལ་དརེ་བཤད་ད་ེདེ་ཡང་
དག་པའི་ངག་དང་ལས་Ȇི་མཐའ་དང་འཚǓ་བ་ཞསེ་ȕ་བར་བཤད་དོ་ཞེས་ȕ་བའི་ཐ་ཚƾག་གོ །དེ་Ǵ་Ɇ་བསམ་པ་

200 དང་ɓས་ཞེས་ȕ་བ་ལ་བསམ་པ་ནི་Ȝོག་གཅོད་པ་ལ་སོགས་པ་མི་ȕེད་པའི་བསམ་པ་འམ་དད་པ་ལ་སོགས་
པའི་བསམ་པའོ། །ɓས་ནི་ǳེན་ཡོངས་ɖ་ʀར་པའོ།། དེའི་ȓིར་ʗ་མཚན་བསམ་པ་འམ་ɓས་ལ་ʗ་མཚན་ཅན་
ཡང་དག་པའི་ངག་ལ་སོགས་པ་ཉེ་བར་བཏགས་པ་ȕས་ནས་ལམ་ȋི་ཡན་ལག་བȢད་ǹམ་པར་གཞག་གོ།
དེ་དག་མི་ȕདེ་པ་ŏམ་ཞེས་ȕ་བ་ནི་ལོག་པའི་ངག་ལ་སོགས་པ་མི་ȕེད་པ་ཙམ་མོ། །དེ་གང་ཞེ་ན།
འདིས་འཕགས་པའི་ལམ་ཞེས་ȕ་བ་Ȣས་པར་ȁོས་སོ། །གལ་ཏེ་མི་ȕདེ་པ་ཙམ་ཡན་ལག་ཡིན་ན་དེ་ཇི་Ǵར་

205 ཟག་པ་མེད་པ་ཉིད་ཡིན་ཞ་ེན། དེ་ཡང་ŕག་པ་མདེ་པའི་ལམ་ལ་བǳནེ་ནས་འཐོབ་པའི་ȓིར་ŕག་པ་
མེད་པ་ཡིན་ནོ་ཞེས་ȕ་བ་ȁོས་སོ། །གལ་ཏེ་མི་ȕདེ་པ་ཙམ་ཡན་ལག་ཡིན་ན་Ȅས་ɖ་ཡོད་པ་མ་ཡིན་པས་ཇི་Ǵར་
ཡན་ལག་བȢད་ཡིན་ཞེ་ན། དེའི་ȓིར་ཐམས་ཅད་Ɂ་Ȅས་ɖ་ཡོད་པའི་ཆོས་ཡོངས་ɖ་བȌང་བ་ཡང་མ་ཡིན་ཞསེ་ȕ་བ་
Ȣས་པར་ȁོས་སོ། །ཆོ་ག་ǭོན་Ɂ་བཏང་བ་ཞེས་ȕ་བ་ནི་Ɋལ་Ȋིམས་མནོད་པའི་ཆོ་ག་ǭོན་Ɂ་བཏང་བའོ།།
གལ་ཏེ་སམེས་གཞན་དང་Ƿན་ན་མ་བǸམས་པར་འʀར་རོ་ཞེས་ȕ་བ་ནི་གལ་ཏ་ེསེམས་པ་Ǹོམ་པ་ཡིན་

210 ན་སེམས་པའི་སེམས་ད་ེལས་གཞན་པའི་སེམས་དང་Ƿན་ན་མ་བǸམས་པར་འʀར་ཏེ། དེའི་ཚǅ་སམེས་
པ་གང་གིས་ɓས་དང་ངག་དག་Ǹོམ་པར་ȕེད་པ་ད་ེནི་མེད་དོ། །མ་ཡིན་ཏེ་ད་ེལ་གོམས་པས་ཞེས་ȕ་བ་Ȣས་
པར་འʊང་བ་ནི་དེ་ནི་ད་ེǴ་མ་ཡིན་ཏེ་ད་ེལ་གོམས་ཤིང་སེམས་དང་སམེས་ལས་ʊང་བའི་ʗན་གོམས་པས་ȕ་
བའི་Ɂས་ཏེ་སེམས་པ་ལ་སོགས་པའི་སམེས་ཉེ་བར་གནས་པ་ན་Ȑན་པ་ལ་ǵ།ེ བདག་ནི་Ȝོག་གཅོད་པ་ལ་སོགས་
པ་Ǽངས་པ་ཡིན་ནོ་ǲམ་པའི་Ȑན་པ་ཉེ་བར་གནས་པའི་ȓིར་ཏ་ེསེམས་གང་གིས་ɓས་དང་ངག་དག་Ƿོམ་པར་

215 ȕེད་ད་ེམངོན་Ɂ་འʀར་བའི་ȓིར་རོ། །དེ་Ǵ་Ɇ་ཁོ་ནའི་དོན་Ɂ་དེ་ ཡང་དག་པར་ལེན་ཏོ་ཞེས་ȕ་བ་ནི་ཅི་
ནས་Ȇང་མི་ȕ་བར་དམ་བ་ཅས་པ་འདི་ǯེས་ɖ་Ȑན་ནས་འཆལ་བའི་Ɋལ་Ȋིམས་མི་ȕའོ་ཞེས་
ȕ་བ་ཡིན་ནོ། །བǯེད་ངས་པ་འགས་Ȇང་Ɋལ་Ȋིམས་འȐལ་བར་མི་འʀར་རོ་ཞེས་ȕ་བ་ནི་དའེི་ཚǅ་
ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ȷ་ལོན་Ǵ་Ɇ་འཆལ་བའི་Ɋལ་Ȋིམས་Ȇི་གགས་ȕེད་པ་དེ་ཡོད་པས་སོ།
།ཚǓགས་པ་དེ་ཉིད་འȖས་Ɇ་Ȕ་མོ་ཅན་ཡང་ཡིན་ལ་འȖས་Ɇ་རགས་པ་ཅན་ཡང་ཡིན་པར་ནི་མི་

220 ɒང་ངོ་ཞེས་ȕ་བ་ནི་ǹམ་པར་རིག་ȕེད་Ȇི་ǳནེ་པའི་སའི་ཁམས་ལ་སོགས་པ་འʊང་བ་ཆེན་པོ་ǹམས་Ȇི་ཚǓགས་པ་

197 ʗ་མཚན་ཅན་ ] Nonstandard rendition of नैिमि°कोपचारात्
204 འདིས་འཕགས་པའི་ལམ་ ] Non-literal rendition of यदसािवित

195 ȉོད་ཅེས་ȕ་བ་ནི་མི་ ] CD ; om. PN 198 དེ་ ] CD ; om. PN 199 དེ་Ǵ་Ɇ་ ] PN ; དེ་Ǵ་Ɇའི་ CD

210 སེམས་པའི་ ] CD ; om. PN 213 ཏེ་ ] CD (=°िøयाकाल)े ; དེ་ PN 215 འʀར་བའི་ ] CD ; འʀར་པའི་
PN 215 Ɂ་ ] CD ; ȿ་ PN 217 འȐལ་ ] CDP ; འȖལ་ N 220 ནི་ ] PN ; ན฀CD 220 པའི་སའི་ ]
CD ; ས་ས་ PN
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དེ་ཉིད་འȖས་Ɇ་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་བǵན་Ɂ་མདེ་ཅིང་ཐོགས་པ་མེད་པ་ཅན་ཡིན་པའི་ȓིར་འȖས་Ɇ་Ȕ་
མོ་ཅན་ཡང་ཡིན་ལ་འȖས་Ɇ་ǹམ་པར་རིག་ȕེད་བǵན་Ɂ་ཡོད་ཅིང་ཐོགས་པ་དང་བཅས་པ་ཡིན་པའི་ȓིར་འȖས་
Ɇ་རགས་པ་ཅན་ཡང་ཡིན་པར་མི་ɒང་ངོ་། །དེ་Ǵ་བས་ན་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་ནི་འʊང་བ་ཆནེ་
པོ་གཞན་དང་གཞན་དག་ཁོ་ན་ʗར་ȕས་ནས་Ƞེའོ། །གང་གི་ཚǅ་ǹམ་པར་རིག་ȕེད་ཡོད་པ་ཞེས་ȕ་བ་Ȣས་
པར་འʊང་བ་གང་གི་ཚǅ་ǹམ་པར་རིག་ȕེད་འʊང་བ་ནི་གང་གི་ཚǅ་ǹམ་པར་རིག་ȕདེ་མ་ ཡིན་པ་ཡོད་པའོ། 225

།དེ་Ǵར་དའིེ་ཚǅ་ཡོད་པ་ནི་འʊང་བ་ཆནེ་པོ་ǵ་ེཅི་ǹམ་པར་རིག་ȕདེ་མ་ཡིན་པ་དེ་གང་གི་ཚǅ་
ǹམ་པར་རིག་ȕེད་ʊང་བ་དེའི་ཚǅ་ʊང་བ་ཁོ་ན་ན་འʊང་བ་ཆནེ་པོ་དག་ʗར་ȕས་ནས་Ƞེ་འམ་ཞ་ེན་ཐམས་
ཅད་ཅེས་ȕ་བ་ནི་ʗར་ȕས་པའི་གɏགས་ǹམ་པར་རིག་ȕདེ་དང་།ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་དང་། བསམ་གཏན་
དང་ཟག་པ་མེད་པས་བɭས་པ་དང་། མིག་དང་ǹ་བ་དང་གɏགས་དང་Ȥ་ལ་སོགས་པ་ཐམས་ཅད་ནི་དེ་Ǵར་Ɂས་
མཉམ་པའི་འʊང་བ་ཆེན་པོ་དག་ཁོ་ན་ʗར་ȕས་ནས་འʊང་ངོ་། །ཕལ་ཆེར་ཞེས་ȕ་བ་ȁོས་པ་ནི་ 230

འདོད་པ་ན་Ȧོད་པའི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ȶང་ཟད་ཅིག་གསལ་བའི་ȓིར་རོ། །དེ་ཉིད་Ȇི་ȓིར། ད་Ǵར་
དང་མ་འོངས་པ་ȶང་ŕད་ཅིག་ནི་འདས་པའི་འʊང་བ་ཆེན་པོ་དག་ʗར་ȕས་ནས་འʊང་ཞེས་
ȕ་བ་ȁོས་ཏེ། ʗར་ȕས་པའི་གɏགས་ད་Ǵར་ȋི་ȶང་ŕད་ཅིག་ནི་འདས་པའི་འʊང་བ་ཆེན་པོ་དག་
ʗར་ȕས་ནས་འʊང་ལ།

AKVyTib 4.4c–d
intro

ʗར་ȕས་པའི་གɏགས་མ་འོངས་པ་ȶང་ཟད་ཅིག་ནི་འདས་པའི་འʊང་བ་ཆེན་པོ་དག་ʗར་ȕས་ནས་འʊང་ངོ་། ། 235

ʗར་ȕས་པའི་གɏགས་དེ་Ǵ་Ɇ་ད་ེཡང་གང་ཞེ་ན་བǵན་པའི་ȓིར།

AKVyTib 4.4c–d

འདོད་ǳོག་ǹམ་རིག་མིན་ǧད་ཅིག །ȓིན་ཆད་འདས་པའི་འʊང་བ་ལས་Ƞེ།

།ཞེས་ȕ་བ་ȁོས་ཏ།ེ འདོད་པ་ན་Ȧོད་པའི་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་ནི་Ƿོམ་པ་ལ་སོགས་པ་མནོད་པའི་ཚǅ་ȅན་
ཅིག་Ƞེ་བའི་འʊང་བ་ཆནེ་པོ་དག་ʗར་ȕས་ནས་འʊང་ལ། དེ་བཞིན་Ɂ་ǹམ་པར་རིག་ȕེད་མ་ཡིན་པ་གཞན་

225 མ་ ] Note that the Tibetan translates िविः as अिविः; the original Sanskrit being यदाभवा
िव²िĮय दातनी िविः

224 རིག་ ] CDN ; རིགས་ P 225 རིག་ ] CD ; རིགས་ PN 231 གསལ་ ] CD ; བསལ་ PN 232 འʊང་ ]
CD ; འʊང་ངོ་ PN 237 ǳོག་ ] CD ; ǳོགས་ PN 237 འʊང་བ་ ] PN ; འʊང་ CD 237 Ƞེ ] DPN ;

Ƞེས་ C 238 ན་ ] CD ; om. PN 239 ནས་ ] CD ; om. PN
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240 ཡང་དེ་དག་ཁོ་ན་ʗར་ȕས་ནས་འʊང་ངོ་། །འདི་Ǵར་དེ་དག་ནི་འདིའི་གཞིའི་དོན་Ɂ་འʀར་ཏ།ེ ཇི་
Ǵར་ʗར་ȕས་པའི་གɏགས་གཞན་དག་གི་གཞི་ད་Ǵར་ʊང་བའི་འʊང་བ་ཆེན་པོ་ǹམས་ཡིན་པ་ད་ེབཞིན་Ɂ་དེའི་
ǳེན་ནི་འདས་པ་ǹམས་ཡིན་ནོ། །འȸག་པ་དང་ǯེས་ɖ་འȸག་པའི་ʗ་ཡིན་པའི་ȓིར་གོ་རིམས་བཞིན་
ཞེས་ȕ་བ་ནི་འདས་པའི་འʊང་བ་ཆནེ་པོ་དག་ནི་འȸག་པའི་ʗ་ཡིན་ཞིང་འཕེན་པའི་ʗ་ཡིན་པའི་ȓིར་གཞིའི་
དོན་Ɂ་འʀར་རོ། །ད་Ǵར་ʊང་བའི་ɓས་Ȇི་འʊང་བ་ཆེན་པོ་དག་ནི་ǯེས་ɖ་འȸག་པའི་ʗ་ཡིན་

245 ཞིང་ǳེན་པར་ȕེད་པའི་ʗ་ཡིན་པའི་ȓིར་ǳེན་ȋི་དོན་Ɂ་འʀར་རོ། །འཁོར་ལོ་བཞིན་ཞེས་ȕ་བ་ནི་ཇི་Ǵར་
འཁོར་ལོ་ལག་པས་འȐིལ་བ་དེ་Ǵ་Ɇ་ནི་འདིའི་འȸག་པའི་ʗ་ཡིན་ནོ། །ཇི་Ǵར་སའི་ȓོགས་དེ་Ǵ་
Ɇ་ནི་ǯེས་ɖ་འȸག་པའི་ʗ་ཡིན་ནོ། །Ɂས་ངེས་པ་Ȑིས་ནས་ཡང་གང་ན་ཡོད་པའི་ཞེས་ȕ་བ་Ȣས་པར་ས་ངསེ་པར་
འȐི་ǵེ།

245 ཞེས་ȕ་བ་ནི་ ] Note that the Tibetan here does not render the original इित िवÖतरः । (=ཞེས་ȕ་བ་Ȣས་
པར་ȁོས་ཏེ།) faithfully.

245 ǳེན་ ] CD ; བǳེན་ PN 246 དེ་Ǵ་Ɇ་ ] CD (=एवं) ; Ǵ་Ɇ་ PN 247 ན་ ] PN ; ལ་ CD





Annotated Translation

Clarificatory note:

W
e should like to acknowledge the invaluable critical contributions and
the extensive feedback received from Prof. Harunaga Isaacson (Ham-

burg), Dr. Nirajan Kafle (Leiden and Naples), Sebastian Nehrdich, Dr. Julian
Schott, Bhikṣu Hejung, and Song Jungwei (Hamburg)—both with regards to lin-
guistic analysis and philosophical interpretation. Without your help, it would have
been nigh-on-impossible to furnish a critical edition-cum-translation which truly ad-
vances knowledge or that would, at least, deserve scrutiny by, and consultation of,
our fellow scholars. So I am truly grateful and wish to acknowledge your professional
support at this point.

To wit, should feel obliged to give due credit specifically for the rendition of the
individual components of the Abhidharmakośavyākhyā:

• Prof. Harunaga Isaacson for an in-depth analysis and feedback regarding
§ 1–4.

• Dr. Nirajan Kafle for his extensive feedback on § 3, 5 and 6, parts of §7.
• Song Junwei for her incisive feedback on § 4 and 7.
• Bhikṣu Hejung, Sebastian Nehrdich, Dr. Julian Schott—listed in alpha-

betical order—for their kind and invaluable feedback on § 4.

Note that in order to illustrate the ways in which previous translations have been con-
sulted for our own rendition of the Abhidharmakośabhāṣya, we have included variant
modes of presentation in a ‘quasi-apparatus’ supplied alongside our English transla-
tion of Abhidharmakośabhāṣya IV¹a, a practice that is thereafter discontinued. In this
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way we wish to exemplify the way in which our translation of the Abhidharmakośab-
hāṣya is indebted to the previous translations of the work published by Rudoj and
Ostrovskaya (2001), La Vallée Poussin (1924), Pruden (1990), Dowling
(1976) and Sako (1996) in particular. At the same time we wish to explicitly reit-
erate that therefore, our novel translation of previously untranslated material, the
research component to this work, is limited to the segments of the Sphuṭārthābhi-
dharmakośavyākhyā only, and that our translation of the Abhidharmakośabhāṣya is
included for the purpose of providing a reference to the ‘root text’.

As a corollary, notes not intended for illustrative purposes of comparative analysis
of previous translations have been appended at the end of segment IV¹a in the form
of ‘post-sectional endnotes’ and are again incorporated in the main flow of the text
thereafter.
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7.1 First Verse

7.1.1 First Verse in the Abhidharmakośabhāṣya

Abhidharmakośabhāṣya IV.1a

Oṃ. Homage to the Buddha[—]
By what is the manifold variety of the world of living beings [as] discussed [previously],
brought about? It was certainly not created with express intention anybody.

1 Oṃ. Homage to the Buddha ] StrPtr (=Ом, поклонение Будде!) Rtr ; om.VPtr

2 By what is … brought about? (केन कृतम्) ] (чем порождено) Rtr ;Who then creates Str ;Who

created P tr(=par qui est faite) ‘by whom was created’ VPtr(though केन कृतम् is grammatically both

a masc. (PtrVPtr) and neutr. (Rtr) instrumental sg., we have preferred the neuter rendition on the

grounds that the possibility of creation by a divine agent is negated in the subsequent sentence).

2 [as] discussed [previously] (उĉ) ] em. ; (о котором говорилось ранее—the Russian reflects the

impersonal passive भावे ÿयोग) lit. ‘about which it was spoken earlier’ Rtr ; which we have described

in the preceding chapter Ptr(=qui ont été décrits dans le chapitre précédent) VPtr ; as presented

[in the preceding chapter] Str

3 certainly (खल)ु ] em. ; (несомненно) ‘doubtlessly’ Rtr ; om.PtrStr

3 created (कृतम्) ] (сотворено ppp.) Rtr ; [a god] created Rtr ; ([Dieu …] fait) ‘[God] creates’

(VPtr=Ptr) ; Str gives a helpful footnote referencing AKBh II64
d (Pradhan 1975, p. 101, ll. 20–27)

in order to show that existents “arise from causes and conditions, but Īśvara, puruṣa, primordial

matter, and so forth are not the cause of the entire world … If Īśvara or something else were the only

cause, the entire world should occur simultaneously, but instead a gradual issuance of things occur-

ring in a variety of sequences is seen.” (II.64d: नेरादःे बमािदिभः ।। यिद īेकमेव कारणम् ईĵरः ÖयादÆयĬा युगपÂसव¥ण
जगता भिवतÓयं Öयात् । ŀÔयते च भावानां øमसंभवः । स तिहª ¸छÆदवशादीĵरÖयÖय ÖयाīिमदानीमुÂपīतामयंिनŁÅयतामयम् पĲािदित).
3 with express (पूवªकम्) ] (lit. “with prior” or “antecedent” [intention], i.e. ‘with an explicit [in-

tention to create]’) ; om. RtrVPtr(=Ptr) (Rtrand VPtr(=Ptr) regard पूवªकम् as pleonastic element

by assessing the entirety of the compound बुिĦ-पूवªकम् as denoting either ‘intentionally’ (Rtr) or

‘intelligently’ (VPtr=Ptr).

3 intention (बुिĦ) ] (преднамеренно) ‘intentionally’ Rtr ; intelligently P tr(=intelligemment) VPtr ; in

accordance with someone’s intention Str

3 any [entity] (केनिचत्) ] em. ([entity] is supplied in order to cover both the neuter (=Rtr) and

masculine (=Ptr) gender of केनिचत्) ; (кем-либо) ‘by some or other’ Rtr ; a god P tr ; god (dieu)

VPtr(VPtr=Ptrsubstantiates his editorial insertion of ‘god’ by citing Pradhan (1975, ch. 2,

64 d) “यिद Ļकेमेव कारणमीĵरः Öयाद”्). Rudoj and Ostrovskaya (2001, p. 497, fn. 1) offer

the same reference, yet moreover point to the अिभधमªदीप—specifically to the edition by Jaini

(1959, pp. 154–155)—to buttress their (well-founded) contention that Vasubandhu is address-

ing the stance of the “followers of brahminical religio-philosophical systems that adhere to a
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[Objection:]What then [gave rise to variegation of phenomena in the world]?

[Reply:]“1a. The variety of the world[s] arises from the ac- 5

tions of beings

[Objection:]If it is produced through action, for what reason are pleasant objects—
saffron, sandalwood, and so forth—generated by the deeds of living beings, not their
[correspondingly pleasant] bodies?
[Reply:] Actions of such type, indeed, of beings whose conduct is [ethically] mixed 10

generate [both] bodies that resemble abscesses, and objects of enjoyment, which, in
bringing delight, serve [them] as remedy [to their ailings].
However, both [bodies and objects of enjoyment] of the gods, who perform actions
that are not [ethically] mixed, are pleasing.

creationist position” identical to that put forward by the ईÕवरवाद: “Васубандху имеет здесь в

виду последователей брахманистских религиозно-философских систем, придерживающихся

креационистской позиции (Ишваравада — учение о сотворенности мира ишварой)”.

4 What then (िकं तिहª) ] em. ; (что же в таком случае) ‘What then, in such a case?’ Rtr ; om.

Ptr

6 of beings (सßवानाम)् ] em. ; (что касается живых существ, то) ‘With regards to living beings’

(Rudoj and Ostrovskaya (2001) take the genitive plural सßवानाम् as a topicalizer, which, though

theoretically possible, incited them to supply an implicit standard genitive pronoun in parenthesis

[их] to reassociate सßवानम् with कमªजं लोकवैिचÞयं) Rtr ; of sentient beings Str ; om.Ptr

7 If (यिद) ] Rtr ; The variety of the world[s] arises from the actions of living beings Ptr

7 it is produced through action (कमज)ं ] (создано кармой) Rtr ; But, in this hypothesis P tr

7 pleasant objects (रÌयतरा) ] Rtr ; at one and the same time, pleasing things P tr

8 their (तेषाम्) ] One might have well translated तेषाम् as a genitivus pro dativo, i.e. as “[and] not

[correspondingly pleasant] bodies to them?”

9 [correspondingly pleasant] bodies शरीरािण ] (физические тела[, которые также доставляли бы

только радость]) Rtr ; bodies of quite opposite qualities on the other Ptr

10 ethically ] Rudoj and Ostrovskaya (2001, p. 497, fn. 3) share the editor’s view that Óयािम®,
as directly glossed by Yaśomitra, refers to a medley of ‘wholesome’ and ‘unwholesome’ acts, and

should thus be understood as ‘morally’ or ‘ethically’ ambivalent conduct.
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Editorial remarks to Abhidharmakośabhāṣya IV.1a

• The term तीिथªकर (or तीथªकर), often translated as ‘Forders’523, is here rendered
pars pro toto as to denote any adherent of non-Buddhist schools of thought.
Sako (1996, p. 431, fn. 3) explains that in the Chinese translation of
the *Nyāyānusarin[ī] (529a.7–14) by Saṅghabhadra, it is explained that
“[h]eretical opponents say as follows. ‘The above-mentioned variety of things
inside and outside does not have karman as its cause. Because in the world it
can actually be observed that the variety of things, such as fruits and stones,
do not have another cause. From one seed, many fruits arise. And, even when
not preceded by a seed, differences are found among stones. What causes
the variety of things such as the sharpness of the point of a thorn and the
black color of the shell of a bean? If you favor the view that [every vari-
ety] has its cause, would not you have to say that things such as sperm and
blood are internal causes?’ Having a seed and so forth as its cause the sprout
arises externally. The variety [of the sprouts] arises from the variety [of the
seeds]. Like the difference of fruits, there is no other cause. An unseen cause
is nonexistent.”

• We have translated धातु (tib.ཁམས་) as “sphere”524, since such a translation
mirrors the technical use of the term in Abhidharma-literature. However, the
phrase can also refer to the “spiritual disposition”525 or “mental maturity”

523 Lit. “passage-makers”, a concept testified to in the Māhābharata (xiii, 7023), appropriated
and developed by Vaiṣnavites and Śaivites and to a lesser degree by the Jainas (cf. Monier-
Williams et al. (1899, p. 449, col. 2)

524 This term primarily denotes the three principal spheres (िýधात)ु that individual beings are
‘propelled’ into at birth. The three principal ‘realms’ are: the formless realm (आŁÈयधातु), divided
into 4 ‘worlds’ (लोक-s), the form–realm (łपधातु), separated into 16 worlds and the desire–realm
(कामधातु), sub–divided into 15 worlds. ‘Realm’ here is hence understood in contradistinction to
mere ‘habitat’ insofar as, according to Abhidharma–theory, there is no possibility of interaction
between inhabitants of the diverse धातु-s, since karmic traces (संÖकार-s) in the respective beings’
mental streams are too divergent as to allow for shared experiences and common external
environments. However, some of the ‘planes’, e.g. the ‘human realm’ (मनुÕयलोक), do sustain
entirely distinct creatures that are both able to interact and perceive each other’s surroundings
in spite of their differing experiences thereof: humans and animals (and, likewise, gods and
demi-gods). The धातु, understood in the context of the eighteenfold division into six ‘external
bases’ or ‘sense objects’ (बाĻायतन-s) interacting with six ‘internal bases’, or ‘sense faculties’
अÅयाÂमायतन-s) and six ‘types of consciousness’ (िव²ान-s) to produce experience of internal and
external phenomena has been discarded as semantic option, since the more generic context
disfavours this more specific, technical connotation. Further theoretically possible, specialist
usage of the term, such as a grammarian’s reference to a ‘verbal root’, has not been considered.

525 Prof. H. Isaacson, 24th Jan. 2017, personal communication kindly made us aware of this use
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of a being, which could have, in this particular context, be substituted as a
possible alternative to “realm”.

• Although we have opted to translate गित as ‘realm of rebirth’, it should be
noted that the phrase six ‘courses of rebirth’ has been suggested as alternative
rendition526

• While we translate योिन as ‘species’, it should be pointed out that this refers to
an established set of four modes of birth (चÂवारो योनयः; Ƞེ་གནས་བཞིའི་མིང་ལ་) com-

prising oviparous birth (from an egg) (अÁडज; Ǫོང་Ƞེས), viviparous (or placental)
birth (from a womb) (जारायुज; མངལ་ནས་Ƞེ་བ་), birth from heat and moisture

(संÖवेदज; Ȑོད་གཤེར་ལས་Ƞ་ེབ་) and spontaneous birth (उपपादकु; ɹས་Ƞེས)527.

• We have inferred ‘social rank’ from जाित as indicated by the testimony in the
Triṃśikā by Sthiramati, a commentary on Vasubandhu’s Triṃśikā528.

in Śāntideva’s Bodhicaryāvatāra (Minaev 1890, p. 155): …ममधातरुवे पÔयेÄपरोऽिप साथªको ऽयम् ॥३॥,
i.e. “So that somebody of my (spiritual) disposition may see …”.

526 Kragh (2006, fn. 290, p. 197) suggests ‘course of rebirth’ as a fitting translation for गित,
citing relevant glosses on the word “गित” as it appears in the introductory verse to the
Mūlasarvāstivādin Prātimokṣasūtra in D[erge]2.1a3 [Numbering according to Ui (1934) as
applied in Kragh (2006)]. The first of the commentaries, the Āryasarvāstivādibhikṣuṇī-
prātimokṣasūtravṛtti (D4112.7b3), highlights the connotation of “… incessant wandering in the
three world-spheres forced by action and the defilements” (དེ་ལ་འȌོ་བ་ཞསེ་ȕ་བ་ནི་ཁམས་གɖམ་ན་ʗན་མི་
འཆད་པ་ལས་དང་ཉོན་མོངས་པའི་དབང་གིས་འཁོར་བ་ན་འȌོ་བ་ཞེས་ȕ་བ་ནི། འཇིག་ǳེན་ད་ེǳག་ȿ་འཁོར་བའི་ȓིར་རོ༎). The
second source considered by Kragh (2006), the Prātimokṣasūtrapaddhati (D4104.I.6a5), also
comments on the selfsame Mūlasarvāstivādin Prātimokṣasūtra, bracing his interpretation in
stating “འȌོ་བ་ཞེས་ȕ་བ་ནི། འཇིག་ǳེན་དེ་ǳག་ȿ་འཁོར་བའི་ȓིར་རོ༎” (“it is called gati, because his world
wanders eternally.). We have adapted the translation because (a) it is morphologically closer
to the Sanskrit original than ‘realm’, being a nominalized derivative of the verbal root √गम्;
more importantly, (b) semantically, it conveys the implied sense of direction, viz. a trajectory
towards a specific type of ‘future rebirth’. (गित) are often rendered as the ‘six realms’, viz. (1)
the hell-realms, (2) realms of the hungry ghosts, (3) animals, (4) humans, (5) demigods, (6)
and gods. Note that in the Abhidharmakośa (ch. 4, v. 97), glossed in Pradhan (1967,
p. 260), Vasubandhu speaks of “(शषे)े गितष ु पस”ु, viz. ‘five realms’, which is consistent with the
description ins Buswell (2004, p. 739), who explains that the early sources attest to five
realms, and when “the list of five realms is expanded to six, the place of demigods (asura) is
added below the god realm”.

527 Prof. Isaacson kindly brought to our attention that these four योिनs principally refers to the
modes of birth particular to humans and animals (24th Jan. 2017, personal communication);
birth from moisture and heat are attributed to insects and amphibious animals.

528 Note that the Abhidharmakośabhāṣya (Pradhan 1975, p. 333, ll.12-13) also does not give the
complete list of this group of associated terms (“धातुगितयोÆयािदÿकारभेदने…”). In the Triṃśikāvi-
jñaptibhāṣya by Sthiramati, ed. Buescher (2007, p. 50), the dvandvasamāsa सवªधातुगितयोिनजाित
suggests a closed list of four associated terms, albeit the substitution of a singular element
(जाित) with आिद is somewhat puzzling—though not impossible. The (open-ended) list at Pra-
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• “Now this” etc. refers to Abhidharmakośabhāṣya, Ch. 4: “अथ यदतेÂसßवभाजन-
लोकÖय बहòधा वैिचÞयमुĉं तÂकेन कृतम् । ”529

• The literal sense of भाजन, ‘receptacle’ or ‘container’, is commonly used as fig-
urative speech for ‘external surroundings’ (or even universe), inhabited by
beings (सÂव/सßव). La Vallée Poussin (1924) and Pruden (1990), his Eng-
lish translator, quite rightly, and in conformity with common usage, use the
term “world”. Note that we have reserved that term for लोक.

• Mount Meru (मेŁ), according to Abdhidharma-theory constitutes the ‘axis
mundi’, or centre, of the cosmos.

• Note that Ĭीप, lit. ‘island’, has been translated as “continent”530.
• Regarding the fact that a being’s body in these realms does not arise as

pleasurable, Sako (1996, p. 434, fn. 12) notes that the Abhidharmakośaṭīkā
Lakṣaṇānusāriṇī [=Pūr ], extant in the Tibetan translation, explains the ra-
tionale by translating the concomitant segment as follows: “If [it] originates
from karmans, and so forth [is asked] because the karman whose fruition
is the [individual] inside” [the] “body is powerful. From these [karmans], ul-
cerlike support-bodies as well as enjoyable possessions that are their
object-field arise.” [̄ayatana] “[Karmans] have such a nature”. Sako (1996,
p. 14) likewise points to Pūr 529c.12–13 as a textual reference for the various
results of the commission of negative deeds.

dhan (1967, p. 67) is not an entirely parallel extension to our textual extract, interjecting
भूिम as the second segment: (िभĭा पुनÖतेषामेव सßवानां) धातुभूिमगितयोिनजाितľीपुŁषोपासकिभ±ुशै±ाशैàयािदभेदने.
Contemporary commentarial literature has also accrued further elements, including भूिम and
जाित as testified to in Dev (2001, p. 347): “सÂव, धातु, भूिम, गित, योिन[,] जाित, Óयंजनािद”; to our
knowledge, these added components, however, are not directly deducible from Vasubandhu’s
Abhidharmakośabhāṣya nor िÖथरमित’s commentary and are probably extraneous, or, at least,
non-contemporaneous additions.

529 Pradhan (1975, p. 162, l. 2).
530 According to Abhidharma-cosmology, four ‘continents’ located in the cardinal directions, flank

Mount Meru.
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Abhidharmakośabhāṣya IV.1b–d

[Objection:] One now asks: “what then is action?”
[Reply:] [1b] [It is] volition and that which is produced through volition

It is said in the [Aṅguttara]sūtra: “there are two types of action: volition
(चेतना) and the action [undertaken] upon having been willed” (चेतियÂवा). That 5

[action undertaken] upon having been willed is [what Abhidharmakośa designates by
the words] “that which is produced through volition.”
These two [types of] actions [have] three [subtypes]: bodily action, vocal action, and
mental action.
[Objection:] How is the division of these [types of] actions [established]? Is it 10

on the basis of its physical support, according to its nature, or according to its
efficient cause?

2 [1b ] cetanā tatkṛtaṃ ca tat

4 in the [Aṅguttara]sūtra ] La Vallée Poussin (1924, p. 14, fn. 3) refers the reader to

Aṅguttarasūtra (III.415), which in his study is cited as “cetanāhaṃ bhikkhave kammaṃ vadāmi,

cetayitvā kammaṃ karoti kāyena vācāya manasā”, and therein retranslated into the Sanskrit as

“चेतनामहं िभ±वः कमª वदािम चेतियÂवा च”). At the same time, he notes reflections in later works of the

Palī and Sanskrit textual traditions: Buddhaghosa’s Atthasālinī, the Kathāvatthu, Candrakīrti’s

मÅयमकावतार and Prajñākaramati’s Bodhicaryavatārapañcikā.

5 चेतना ] Note that Rudoj and Ostrovskaya (2001, 497, fn. 4), in reference to Abhidharma-

kośabhāṣya II.24 (चेतना िच°ािभसंÖकारो मनÖकमª), understand चेतना more in the sense of ‘motivation’

(побуждение) and ‘(mental) impulse’ (ментальный импульс). To buttress their preference, the

scholars point to Asaṅga’s Abhidharmasamuccaya, corresponding to Asaṅga (1950, pp. 5–6)—

“चेतना कतमा ।। िच°ािभसंÖकारो मनÖकमª। कुशलाकुशलाÓयाकृतेषु िच°ÿेरणकिमªका ।।. Though the Sanskrit definitions

drawn upon here are certainly authoritative, we remain inclined to prefer the rendition of चेतना
as “volition”, which is the correspondence traced in Rahula (1971, p. 7); that being said, the

term िच°ािभसंÖकार—pivotal part of the definition of चेतना—does not appear to fully congrue with

Rahula’s rendition as “construction par l’esprit”, or, in the English translation thereof, “con-

struction of the mind”, as given by Boin-Webb (2001, p. 9). ‘That which shapes the mind’, or

‘that which forms the mind’, might be slightly nearer to the original meaning, though certainly

also not fully satisfactory. One could argue that ‘that which forms [...] the mind’, is somewhat

closer to िच°ािभसंÖकार.
11 physical support ] Rudoj and Ostrovskaya (2001, p. 497, fn. 5) likewise translate the term

as ‘physical support’ upon pointing to the definition of आ®यः given in Abhidharmakośabhāṣya III.41

as displayed in Pradhan (1975, p. 154, l. 13): आ®यो िह सेिÆþयः कायः. Note that La Vallée Poussin

(1924, p. 2) translates आ®य, near-synonomously with Rudoj and Ostrovskaya (2001), as ‘point

d’appui’.

12 efficient cause ] Though the translation of समुÂथान as ‘generative cause’ (по ... порождающей



Michael Zrenner (Ven. Gyalten Jigdrel) 247

If [it is established] on the [basis of its] physical support, it follows (ÿाÈनोित) [there
is] one [unitary] physical action since all [actions] are based on the body. If [it

15 is established] on the [basis of its] nature, it follows [there is] one [unitary] verbal
action, for action is the essence of speech. If [it is established] on the [basis of its]
efficient cause, it follows [there is] one [unitary] mental action since the mind is the
efficient cause of all [activity].

The Vaibhāṣikas [hold] that the three [types of action are established] on [the
20 basis] of three subsequently [listed] causes. Moreover:

[1c] Volition is mental action.

Volition should be understood as an act of the mind.

[1d] (Both) verbal and physical action are produced from it

These two [types of] action, generated by volition, called ‘act upon having willed’
25 [in the above citation] should be understood as both verbal and physical action.

21 [1c ] cetanā mānasaṃ karma

23 [1d ] tajjaṃ vākkāyakarmaṇī

причине) in Rudoj and Ostrovskaya (2001, p. 497) is certainly fitting, as ‘original cause’

(Pruden 1990, p. 552) might have likewise been, we have opted for ‘efficient cause’ since it

has fewer connotations that detract from the envisaged meaning of ‘causal source’. La Vallée

Poussin (1924, p. 2) translates समुÂथान as ‘cause motrice ou originaire’, i.e. as the “moving or effi-

cient cause” we encounter in Aristotelian logic. (I would like to express my thanks to Dr. Claudia

Zrenner for the reference to Aristoteles’s system).

17 the mind ] Note that Rudoj and Ostrovskaya (2001, p. 498) have left मनस् untranslated, very
likely in deference to the fact, that in Indian thought, mind (in the sense of मनस)्, is understood to

pertain to a sense-sphere (आयतन) of its own.
22 Volition ] La Vallée Poussin (1924, p. 2) refers the reader to the definition in Candrakīrti’s

Madhyamakavṛtti (17.3) (a.k.a. ÿसĭपदा) as contained in Vaidya (1960, p. 133): एवं चैवं च कायवाµËयां
ÿवितªÕय इÂयेवं चेतसा संिचÆÂय यिÂøयते तÂचेतियÂवा कम¥Âयु¸यते । .
23 from it ] i.e. from volition.
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7.1.2 First Verse in the Sphuṭārthā

Sphuṭārthā IV.1a

[1a] Somebody in whom doubt has been produced by a disagreement of non-
Buddhists, asks:
[Objection:] Of these two [distinct types of variety mentioned in the phrase] “now

this” etc. , “the diversity of beings” is due to the difference in sphere, realm
of rebirth, species [and social rank]. The difference in receptacles is because of 5

the differentiation of Mount Meru, the [four] continents and so forth. [The phrase]
‘for performers of [ethically] mixed [deeds]’ [means] “for those who perform
wholesome and unwholesome deeds”. Now then, for what reason do the bodies
of these [beings] not arise as pleasurable whereas the[ir] enjoyments are delightful?
[Reply:] It is, in fact, with things being this way, [that] sense-objects become en- 10

joyments. For, if bodies, too, were delightful, then the enjoyment of sense-objects
would be a remedy to what? [the phrase] ‘‘for performers of unadulterated’
[deeds], [implies] ‘for the [gods] of the domain (अवचरः) of form’. Also for the gods of
the domain of desire, who resemble the performer[s] of unadulterated deeds, environ-
ments and sense objects are delightful because they are performers of two [types of] 15

acts that serve as causes for delight.

1 [1a ] Skt. tīrthakaravipratipattya…

Tib. mu stegs byed kyi log par rtog pas …

1 Somebody ] The verb पृ¸छित, འȐི་བར་ȕེད་དེ in the Sanskrit indicates ekavacanam whereas the

plural marker of the bahuvrīhi compound in the tibetan °དག་ indicates plural (‘Some people’)

1 a disagreement of non-Buddhists ] तीथªकरिवÿितपßया (vigraha: ṣaṣthītatpuruṣa, tṛtīyāvibhakti,

strīliṅgam, ekavacanam)

3 Of these two [distinct types of variety mentioned] ] Partitive use of तý, contrasting the ‘variety

of beings’ (सßववैिचÞयम्) with the ‘variety’ of the भाजनसÂव वैिचÞयम् (Prof. H. Isaacson, 24th Jan. 2017,

personal communication).

5 [and social rank] ] lit. “and so forth” (°आिद) [cf. िýंिशकाभाÕय by िÖथरमित] ; possibly ‘level’ (भूिम) is

implied as fifth element in (°आिद), see note in the gloss.

7 for those who perform wholesome and unwholesome deeds ] °कमªकाåरणाम् (vigrahaḥ: karmadhāraya-

bahuvrīhi, ṣaṣthivibhakti, puṃliṅgam, bahuvacanam )

12 unadulterated ] lit.non-mixed (अिमौकािरणाम)्
13 domain ] Note that we render अवचरः as ‘domain’ and धातु as ‘sphere’.
15 they are performers ] lit.because of being performers … °कितªवात्
15 two [types of] ] rendition of °Ĭय … the meaning is ‘acts which cause the performer’s delightful

experience of sense-objects and enjoyable environments respectively.
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Sphuṭārthā IV¹b–d

[1b] “And upon having willed” [is the period upon thinking] “I will carry this
out precisely in such a way”. “If [it is to be established] as having an essence,
it is the verbal act by itself” because “speech is an act of its own”. How-
ever, being an act is not a feature of the other two. An act of the body, or by

5 means of the body, is a physical act. It is the same with mental action. Hence
action is not defined by having an essential nature. “By means of three causes”
means having a (sense-)basis, having an essential nature, and being marked by
proliferation”—hence “of the three” means pertaining to acts of body, speech and
mind. Physical action has a (sense-)basis. Physical action is an act with a body as

10 its (sense-)basis. Verbal action has an essential nature. Speech, by itself, is an act.
On the basis of arising [everything would be just] mental activity—On this basis,
[verbal and physical activity] is arisen from the mind.

1 [1b ] cetayitvā ceti. evaṃ cedam …

2 If [it is to be established] ] Our understanding here is that ÓयवÖथानम् is implied as featuring in the

Abhidharmakośabhāṣya

2 as having an essence ] LVP’s rendition of the bhūte kṛdanta Öवभावतः is “according to its nature”
4 being an act is not a feature ] rendition of the abstract noun (taddhita pratyaya) “act-ness” as

derived from √कृ.
4 other two ] That is, of ‘चेतना’ and ‘काय’.
6 not defined by having an essential nature ] LVP translates the bhūte kṛdanta ‘Öवभावतः’ as “having
an original cause”, which translates into “as not having an original cause” in this context.

7 having a (sense-)basis, having an essential nature and being marked by proliferation ] rendition

of 3 bhūte kṛdanta-s

11 On this basis ] Rendition of ‘इित कृÂवा’.



250 Doctoral Dissertation, University of Hamburg

7.2 Second Verse

7.2.1 Second Verse in the Abhidharmakośabhāṣya

Abhidharmakośabhāṣya IV.2a–di

[2a]These two [types of actions], as it were, are
informative and non-informative.

These two—bodily action and vocal action—however, should respectively (ÿÂयेकं) be
known as informative (िव²िĮ) and non-informative (अिव²िĮ) in nature.
In that context 5

[2b] Bodily vijñapti to be shapeSako (1989, p. 9) refers us to Pii
ed

6
18.

is held
[2ci] to be shape.

Bodily vijñapti is a specific physical shape of the body corresponding to the [state

1 [2a ] te tu vijñaptyavijñaptī …

6 [2b ] kāyāvijnaptir iṣyate.

8 [2ci ] saṃsthānam

1 as it were ] Here functions as emphatic verse-filler (=तु).
2 Informative and non-informative ] With regards to the segment ते तु िव²ÈÂयिव²Įी, Sako (1989,

p. 9) points to Shùng (531c
1) quoting from the ÿकरणपाद (Taishō 26, 717c

26) …; Sthi (121b
4)

and Pūr both write: དེ་ǧད་Ɂ་མདོ་ལས་…
3 These two ] Sako (1989, p. 9) remarks that interpretative explanations why मनÖकमªन् does not

fall into the domain of अिव²िĮ can be found in Shùng (531c
2), Xiǎn (860a

4), Sthi (121b
5), and Pūr

(4a
4).

6 Bodily vijñapti is held [by the vāstivādin] ] Sako (1996, p. 442) refers us to the explan-

ation to Abhidharmakośabhāṣya I.10a in his identification of this position as belonging to the

Sarvāstivādins.

9 Bodily vijñapti … [state of] mind ] Sako (1996, p. 442), with reference to I.10a, ascribes this

position to the Sarvāstivādins. Note that Dowling (1976, p. 153) translates this phrase slightly

differently: “Just as, by virtue of thought the body has this or that shape, just so, shape is the

corporeal indication” [=physical vijñapti].
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10 of] mind [that gave rise to it”]. Others [hold], ‘it is movement’, for bodily action
pertains to [an object] in motion, not to [an object] not in motion. These [words]
are spoken [in reply]:

[2cii–2di] Not movement, since the compounded is
momentary

15 What is understood by “moment” (kṣaṇa)? Arising [is marked by] perishing in
the subsequent [moment]; momentary’ (±िनकम्) means that this pertains to it, as
a staff-bearer [yields a staff momentarily]. Every conditioned thing does not exist

13 [2cii–2di ] na gatiryasmāt…

10 that gave rise to it ] Our interpretation here closely follows Sako (1996, p. 442), who draws on

Sthiramati’s Tattvārtha, which in Sako’s translation reads: “The particular bodily shape comes

from wind [that arises from a particular volition], hence corresponding to the mind.

10 Others [hold], ‘it is movement’ ] While Yaśomitra explains अपरे as referring to the Vātsīputrīyas-
s, Sako (1989, p. 10) shows that Pǔ-guāng (Taishō 41, 201b

2), Fǎ-bǎo (Taishō 41, 627c
26), and Yuán-

huī (Taishō 41, 889c
23) instead intrepret अपरे as referring to the Saṃmitīya-s ( ), a subset of

the Pudgalavādins. Sako (1989) relates that Pǔ-guāng and Fǎ-bǎo hold that the Saṃmitīya-s

position is refuted until इित िसĦम् (Pii
ed, p. 194, l. 15). Noteworthy in this context also is Sako

(1996, 443, fn. 25): “Kokuyaku Issaikyo 26-1 attributes this [position] to the Vaiśeṣikas. The

Vaiśeṣikas are mentioned by Yaśomitra in the argument about momentariness, but he does not

specifically attribute it to them. The words gati and prasyandamāna might also refer to Jainism.”

10 for bodily action pertains ] Note that we have been unable to fully comprehend Sako (1989,

p. 10)’s take of ɓས་གཡོ་བ་ལས་ཡིན་ȋི་མི་གཡོ་བ་ནི་མ་ཡིན་པའི་ȓིར་རོ་ཤེས་ཟརེ་ཏེ as corresponding to … कायÖय कमª
… If we are not mistaken, he appears to equate the ȋི་ in ་ལས་ཡིན་ȋི་མི་གཡོ་བ་ནི་ as a འȖེལ་Ȥ་, though
this is scarcely possible, since the ȋི་ does not follow a nominal stem. Instead, its positioning

after an (ancillary) verb appears to carry out an emphatic, or adversarial function. Nevertheless,

Sako (1989, p. 10) helpfully notes that Sthi (122a
3) and Pūr (4b

2) “give an explanation based on

the context shown in the Tibetan version” i.e. the version as evaluated in Sako (1989, p. 10).

15 moment ] Sako (1989, p. 10) informs us that Shùng (533b
7) gives the definition of ±ण which

Sthi (122b
4) quotes as the opinion of Saṅghabhadra (ȝོབ་དཔོན་འɁས་བཟང་).

16 momentary’ (±िनकम्) ] Note that Vasubandhu’s ±िणकम् is quoted as ±िणकः, which alters the

sense somewhat in Yaśomitra’s commentary. We have adopted the rendition in Dowling (1976,

p. 153) for this phrase here. Cf. Sako (1996, p. 443): “Having a moment (kṣaṇa), it is momentary

(kṣaṇika), like one who has a cane (daṇḍika)”.

17 staff-bearer ] Sako (1989, p. 10) remarks that Shùng (533b
21) refutes this definition of Vasu-

bandhu ( ).

17 yields a staff momentarily ] Refer to Rudoj and Ostrovskaya (2001, p. 498, fn. 6).

17 Every ] Sako (1989, p. 10) remarks that the stance सव« िह संÖकृतमाÂमलाभादÅूव« न Óहवतीित यýैव जातं तýैव
ÅवÖयते can be attributed to and is refuted in Shùng (533a

26).
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beyond the acquisition of its being: it perishes precisely (यýैव … तýैव) where it arises;
it is impossible for it to be transferred from this location to another. Consequently
bodily vijñapti is not movement. 20
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Abhidharmakośabhāṣya IV²dii

[The Vātsīputrīya s hold]: This would be the case if momentariness of all [phenom-
ena] were established; it ought to be known that it is established. Why?

[2dii] because of perishing,

inevitably, of compounded phenomena. For, the destruction of things is
25 not tied to causes.

[Objection:] For what reason?
[Reply:] For an effect [invariably] has a cause. Destruction, however, is non-

23 [2dii ] vyayāt.

21 [The Vātsīputrīya s hold ] This viewpoint has been identified as a Vātsīputrīya’s position by

Poussin1924. Likewise, Rudoj and Ostrovskaya (2001, p. 499, fn. 8) refer the reader to AKBh

II.46 where the position of the Ārya–Saṃmitīya s is scrutinized and refuted by Vasubandhu, in

particular as pertains to this school’s perceived necessity for a cause of decay inhering in a perishing

phenomenon.

24 compounded phenomena ] Note that Sako (1996, p. 444) translates संÖकृतÖय as ‘of every con-

struct’.

25 not tied to causes ] Note that Rudoj and Ostrovskaya (2001, p. 499, fn. 8) interpret आकिÖमक
as meaning ‘unprompted’, or ‘spontaneous’ (‘самопроизвольн[ый]’); Dowling (1976, p. 154)

likewise renders आकिÖमक as ‘spontaneous’. Judging from the Russian translation, which renders

Yaśomitra’s gloss to आकिÖमक—अहतेुकः—in a literal fashion, this is explicitly to be understood as

‘not having a cause’ (‘не имеющее причины’), i.e. as a phenomenon that occurs outside the

operative scope of cause-and-effect. Judging from the helpful reference Rudoj and Ostrovskaya

(2001, p. 499, fn. 8) give to AKBh II.46 at this juncture, it becomes quite clear that the scholars

interpret the present section in the AKBh as referring to the Ārya–Saṃmitīya s. We take this

to be the case since the section that is here pointed to—AKBh II.46—constitutes a refutation

of the Ārya–Saṃmitīya s’ premise that an internal cause for destruction, inhering, as it were, in

the perishing phenomenon, is necessary for the object’s destruction. The scholars likewise give a

welcome reference to Karmasiddhi-prakaraṇa, rendered in English by E. Lamotte (1987, p. 55),

which likewise provides a brief refutation of that position. The reason why we have opted to

translate आकिÖमक as ‘not tied to causes’ or as ‘[occuring] without requiring a cause’, is that we

intend to imply that destruction occurs naturally, yet regularly, without depending on any internal

or external causal agent. ‘Spontaneous’, ‘unprompted’ (‘самопроизвольн[ый]’), or ‘without a

cause’ (‘не имеющее причины’)—to our mind—implies a certain degree of vagary, or irregularity,

and can easily mislead the reader to assume that, in this view, a suspension of the causal mechanism

is seen as necessary precondition.

27 Destruction ] Note that we have here rendered िवनाशः as ‘destruction’, understood as a final

result, rather than ‘perishing’, which implies an ongoing process. Rudoj and Ostrovskaya
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existence; and how is that to be produced, which does not exist?
If this destruction here is not tied to causes, it would not be relevant to mere arising
of an existant, it would also not be relevant later because of being the same [in not 30

being tied to causes].
However, substituting the [essential characteristic] of one and the same [phe-
nomenon] is not acceptable, because one cannot affirm that [an essential character-
istic] becomes different from its [original] self [through the process of change] whilst
remaining the same. 35

[Objection:] For the destruction of wood and other [form is directly] observed [to
occur] because of being conjoined with fire and other [corrosive agents], and there
is no proof that is weightier [than direct perception]; it is not the case that the
perishing of all [compounded phenomena] is not tied to causes.
[Reply:] How then, Sir, [is it] that you think: “I see the perishing of wood and so 40

forth because of the conjunction with fire and so forth”?

(2001, p. 499), for their part, inject an (unmarked) paraphrase at this juncture: ‘perishing, or

destruction, …’ (разрушение, или уничтожение, …).

28 which does not exist ] We agree with the interpretation provided by Rudoj and Ostrovskaya

(2001, p. 499), i.e. that [the end-point of the process of] destruction, being equated with sheer

non-existence, is hence framed as being uncaused (‘Поэтому разрушение не имеет причины,

поскольку оно не есть бытие’).

29 be relevant ] We have rendered the genitive singular °माýÖय as ‘being relevant to’ in this instance.

32 However, substituting … whilst remaining the same ] Given that this segment is somewhat

opaque, it might be warranted to cite the interpretation given in Dowling (1976, p. 154): “If,

since a state remains the same, there be no destruction of one that has just arisen nor destruction

of it later, then yon destruction is spontaneous. Then, let states be characterised by alteration.

Alteration is not valid for a state. (This is not valid for a state) because loss of character therefrom

is not valid.” Sako (1996, p. 444), conversely, offers the following alternative: “[Objection] then,

[the existent] changes [over the course of several moments, disappearing later]. [Refutation] it is

unsupportable that [an existent] changes [from one moment to another], because [its next moment]

being [both] the same and different [from its preceding moment leads to a reduction ad absurdum].”

34 through the process of change ] Rudoj and Ostrovskaya (2001, p. 499) offer this helpful edit-

orial gloss to render explicit the trajectory of the argument made here (‘[в процессе изменения]’).

For further relevant discussions, consult Rudoj and Ostrovskaya (2001, p. 499, fn. 9).

39 it is not the case that the perishing of all [compounded phenomena] is not tied to causes ] Note

that Sako (1996, p. 450) renders this segment as “[it might appear that] things do not disappear

causelessly.”

40 see ] Rudoj and Ostrovskaya (2001, p. 499) translate पÔयािम as “I see directly” (‘я вижу

непосредственно’); Sako (1996, p. 450) implies the same by explicitly stating “direct perception”

in the previous phrase. (Although that meaning is most probably intended, it is not explicitly

stated thus in the Sanskrit.)
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[Objection:] Because they are not seen again.
[Reply:] first of all, this [following conundrum] is to be taken as object of investiga-
tion: is it because of the conjunction with fire that [pieces] of wood, having perished,

45 are not seen again or is it rather that they are not seen because, after perishing on
their own accord, nothing [further] arises? [This mechanism operates] in the same
way as the flame of a candle [perishes] as a consequence of its connection with wind
or the sound of the bell perishes because of its contact with a hand. For that reason,
the meaning here is to be established by inference.

50 [Objection:] Yet what is the inference with regards to this?
[Reply:] we had already said explicitly (तावत्) that non-existence is not an effect.

42 they are not seen ] Lit. ‘because of the not seeing of them [at a] later [stage].

47 the flame of a candle … the sound of a bell ] As Sako (1996, p. 450) notes, the perishing of

a flame and the cessation of the sound of a bell are “classic examples of momentariness, hence”

[potent] “counterexamples”.

48 For that reason … established by inference ] Note that Dowling (1976, p. 155) conversely

interprets तÖमादनुमानसाÅयो ऽयमथªम् । to mean “[t]herefore, the meaning is that the thesis is inferential.”



256 Doctoral Dissertation, University of Hamburg

7.2.2 Second Verse in the Sphuṭārthā

Sphuṭārthā IV²a-b

Note that Yaśomitra does not comment on IV²a-b

Sphuṭārthā IV²c-di

[2c] “Others [hold], ‘it is movement’. [‘Others’ are understood as] Vātsīpu-
trīyas [who hold the following position]:“Arising [is marked by] perishing in
the subsequent [moment]”; the term ‘kṣaṇa’, by way of a procedure related to

1 [2a–b ] No apparent gloss on [2a-b]

1 [2c ] gatir ity apara …

2 Arising ] As for Apte’s dictionary entry, the scholar lists ‘birth, production, origin’ as an English

equivalent for आÂमलाभ. Here, आÂमलाभ is translated as a quasi-synonym for उÂपि°, since the latter

term is employed as gloss to the former in the mid-seventh to early eighth-century Triṃśikā-

ṭīkā, a a commentary on Vasubandhu’s “thirty [verses]” authored by the Mūlasarvāstivādin monk

Vinītadeva (Tib: Toh. 4070; consult Jaini (1985) for an introduction to the work). In Sthiramati’s

Triṃśikābhāṣya, the near-interchangeability of the two terms is further corroborated by the latter

term conversely being glossed by the former. Refer to Mimaki et al. (1989) for further information

on Sthiramati’s Triṃśikābhāṣya. For the dating of Vinītadeva to either 710–770 or 690–750 CE,

consult http://east.uni-hd.de/buddh/ind/11/, which database also contains a brief overview

of his extant works.

http://east.uni-hd.de/buddh/ind/11/
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nirukta, directly expresses “an arising that is connected to an immediately ensuing
5 destruction”.

Alternatively, “moment”, something which has its own [distinct] state, [can be
understood] as the [minutest] temporal endpoint.

4 nirukta ] िनŁĉ, one of the six vedāṅgas, is indeed often rendered by the blanket-term ‘etymology’.

As Prof. Isaacson kindly informed us on May 3rd 2019, however, the technical sense conveys

a procedure that operates by way of association of sounds rather than by etymological analysis

of grammatical derivation as standardized by Pāṇini (=vyākaraṇa). For a more intricate discus-

sion, refer to Kahrs (1998). Note that it is not clear to the editor how precisely Yaśomitra’s

conceives of the appropriate application of nirukta to the present context and how he arrives at

his statement. The editor shares Prof. Isaacson’s assessment, communicated on May 3rd 2019,

that probably none of the extant variants are correct and concurs with the premise that, in all

likelihood, Yaśomitra on one hand seeks to highlight that the term ‘±ण’ in the Abhidharmakośa-

bhāṣya is therein directly glossed by ‘आÂमलाभो ऽनÆतरिवनाशी’; on the other, the commentator essays to

associate, by way of nairukta-procedure, the term ‘±ण’ with the root √ि± (“to perish, to diminish”)

in presenting ऽनÆतरिवनाशी as a paraphrase to what is implied by the lost variant purportedly based

on the root √ि±—though as observed, this cannot be established by the grammatical derivation pro-

cess associated with the vyākaraṇa-methodology. In Kamalaśīla’s Tattvasaṅgrahapañcikā (3.2.14),

however, we find a clear parallel in support of this latter contention since in the following segment,

‘±ण’ is directly explained according to nirukta procedure by equating it to ‘±यः’, a derivative of the

root √ि±: ‘…±िणका इित स कथम्। यिद िनŁĉÆयायेन ±यः सो ऽÖयािÖतित पोÅयते …’.
4 directly expresses ] note that a more literal rendering of this passage would be reflected by the

following rendition: “an arising that is connected to an immediately ensuing destruction” is directly

expressed by the term ‘kṣaṇa’ by way of a procedure related to nirukta.

6 Alternatively ] previously, Yaśomitra has presented the explanations presented in the Abhid-

harmakośabhāṣya. At this juncture, i.e. following अथ वा, he appears to be presenting his own

explanation of the term ‘±ण’. Both Vasubandhu’s and Yaśomitra’s interpretations harmonize in-

sofar as in either case, ±िणकः (that which possesses ‘±ण’) is understood as derivative form of the

term ‘±ण’.
6 something which ] Note that ‘something which’ here is intended to imply the grammatical and

semantic link between ±ण (‘moment’) and its associated masculine adjectival bahuvrīhi-compound

ÖवावÖथानः.
7 endpoint ] The editor shares Prof. Isaacson’s interpretation, conveyed on May 3rd 2019, that

±ण is here “the final limit that you can reach in the process of [temporal] dividing”, that is to

say that ‘±ण presents the ‘endpoint’ of a process of persistent division of conceptual time-spans

into ever smaller units. The process implied could be explained by, for example, dividing a day

into eight ‘watches’ (याम), these ‘watches’ into three hours each, etc. This understanding appears

consistent with the interpretation conveyed by the Tibetan source material (Ɂས་Ȇི་མཐའ་).
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‘Kṣaṇikaḥ’ means something in possession of a [moment (kṣaṇa)].

The [taddhita-suffix here is] ‘ṭhan’ in accordance with [the rule]: ‘if adjoined to a
[short a-stem], the –īṇi and the –ṭhan-suffix’ [are supplied]. 10

8 ‘Kṣaṇikaḥ’ means ] The editor here wishes to thank Prof Isaacson for clarifying on May 3rd

2019, that the segment सो ऽÖयाÖतीित िणकः should be taken to mean “kṣaṇikaḥ is (a derived adjective

which conveys the meaning) of possessing a kṣaṇaḥ”. Likewise, a possible translation might be

“‘kṣaṇikaḥ’ indicates ‘something related to a kṣaṇaḥ’ ” in a way not explicitly specified.

9 [the rule] ] Pāṇini 5.2.115, reference provided by Wogihara (1936, p. 345, fn. 10) and rendered

in Pāṇini and Sharma (1999, p. 582) alongside the relevant अनुवृि° (previously mentioned rules

necessary to be supplied to make full sense of the current explication) as follows:

“अत िइनठनौ

ÿÂययः #3.1.1 परĲ #3.1.2, … ÿितपिदकात् #4.1.76 तदÖयाÖÂयिÖमिनित #94 अÆयतरÖयाम् #96)

अकाराÆताÂÿाितपिदकािदिनठनौ ÿÂययौ भवतः. The taddhita-affixes inī and ṭhaṇ occur optionally, to de-

note the sense of matup [=possessive sense] after a syntactically related nominal stem which has

a as its final and ends in nominative, provided its denotatum is qualified with the denotatum of

asti.” Translation adapted, with alterations by the present editor, from Pāṇini and Sharma (1999,

p. 582). Note that Yaśomitra cites Pāṇini 5.2.115 in reference to ‘सो ऽिÖत ±िणकः’ in the directly

preceding segment of his commentary.

9 if adjoined to a [short a-stem] ] The editor here has adopted Prof. Isaacson’s interpretation,

shared on May 3rd 2019, that अत here is understood as “following [the word] x”
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Sphuṭārthā IV²dii

“Because of perishing, inevitably, of a compounded [phenomenon]” being
something that has the nature to perish as soon as it arises, for instance
‘mind and mental factors’. “For, the disintegration of existing objects is
not tied to causes” (आकिÖमकः). It comes into existence without being tied to

15 causes; that is to say, [it occurs] ‘without cause’. : And there is a [syllogistic] proof
for this:

11 Because of perishing ] Note that Óयायाद् (=‘because of perishing’) is quoted from the ° bhāṣya.

11 inevitably, of a compounded [phenomenon] ] Note that संÖकृतÖयावÔयम् (=inevitably, of a

compounded [phenomenon]) is quoted from Abhidharmakośa.

12 something ] Yaśomitra’s mode of expression is somewhat elliptic here, since it is not entirely

clear which word is qualified by the bahuvrīhi ‘उÂपßयनÆतरिवनाशीłपं’, though in all likelihood, the

qualificand is संÖकृतम्.
12 for instance ] As Prof. Isaacson observed, it is not possible to render -vat as ‘like’ since िच°चै°
is but a particular instance of a compound phenomenon (‘संÖकृतम्’), and hence of entirely identical,

rather than (loosely) similar, category.

14 not tied to causes ] As noted in our annotation to the referent section in the Abhidharma-

kośabhāṣya, आकिÖमकः literally means: ‘[occurs] without requiring a cause’, or ‘not tied to causes’

and implies that the arising of a certain constellation occurs naturally, without depending on a

causal agent. For example, in Prof. Isaacson’s interpretation, Yaśomitra is here mimicking a

philosopher who ostensibly classifies ‘destruction’ under the category of ‘complete non-existants’,

as one would the horn of a hare, for example, which evidently does not need a specific cause for its

lack of instantiation. At the same time, Prof. Isaacson reminds us that, in order for Yaśomitra’s

argument to be convincing, all instances of ‘destruction’ would have to occur without reliance on

a cause—which, arguably, is a position that is difficult to shield from objection.

14 आकिÖमकः ] ‘आकिÖमकः’ is derived (‘भव’) from a negation (अ-) of the interrogative pronoun ‘कÖमात्’,
here supplied in parenthesis to highlight the fact that Yaśomitra sets out to explain the semantic

significance of ‘आकिÖमकः’ from the standpoint of word-formation. He states that the derivation of

the adjective ‘आकिÖमकः’ from अकÖमात् is arrived at by way of substituting -आत् with the ‘ṭhak’-suffix

(Pāṇini: 5.4.34) -इकः in conjunction with strengthening of the vowel (वृिĦ) to the highest degree.

15 [syllogistic] proof ] Structurally, the logical proof (साधनम्) extrapolated below is held in the

abbreviated format of a [tripartite] साधनवा³य ‘syllogism’, also known as “inference for others”

(पराथाªनुमान). An ‘extensive’ syllogism would consist of five अवयवाः (‘constituent parts’) that would

follow the sequence displayed below:

1. The ‘proposition’ or ‘thesis’ (ÿित²ा) constitutes the first element of a syllogism and is gen-

erally held in the format of an independent, declarative clause. That clause is most often

expressed as a nominal sentence, for example: “अिČमनसौपवªतः‘’ (‘This mountain is beset by

fire’). However,‘ propositions’ that contain verbal forms are most certainly also observed.

2. The second अवयवः of a syllogism gives the ‘reason’ or ‘mark’ (‘हतेु’ or ‘िलď’) and is rendered
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1. [proposition:] Destruction is causeless
2. [reason] because it is a non-existence
3. [example] like complete non-existence.

[Regarding] the [longer] passage beginning with: “For the destruction of wood 20

and other [form is directly] observed …” ‘Form and so forth’ is understood by
force of the expression ‘beginning with’. “Because of being conjoined with
fire, disintegration [of wood] is observed”. [The phrase] “misapprehension
of the nature of phenomena has occured because of direct perception” shows the
fault of the thesis. For the same reason, he says: “and there is no proof that 25

is weightier than direct perception”, the meaning being ‘there is no stronger
proof than sheer perception.

in the ablative. For example: “धूमवßवात्‘’ (‘because of its possessing smoke’ = ‘because of its

being engulfed in smoke’).

3. The ‘(logical) pervasion’, or ‘definition’ (ÓयािĮ) of the inference features as third अवयवः of the
syllogism. For example, one could posit either “यīĦमूव°°दिČमत्” (‘Whatever has smoke has

fire’) or “यýयýधूमÖतýतýािČः” (‘Wherever there is smoke, there is fire).

4. The fourth अवयवः consists of an example (ŀĶाÆतः or िनदशªन): “तīथा महानसे” (‘like in the kitchen’).

5. The fifth अवयवः of the syllogism is traditionally introduced by the word ‘वत्’ and renders the

conclusion (िनगमनम)् in form to the ‘example’ ŀĶाÆतः in form of a synthesis that illustrates the

साÅय (‘[proposition] (to be proven’). For example: “धूमवÆचायंपवªतः तÖमादिČमÆपवªतः”.

For an intricate technical discussion of the syllogism as presented in Mokṣākaragupta’s Tarkabhāṣa,

see Kajiyama (1966, ch. 3).

17 [proposition ] The ‘proposition’ or ‘thesis’ (ÿित²ा) here comprises the segment “अहतेुको िवनाशः”.
18 [reason ] The ‘reason’ (हतेु or िलď) here is given by the extract ‘अभावÂवात्’
19 [example ] In a tripartite syllogism, the ŀĶाÆत features as third अवयवः and is here given in illus-

tration of [1] a phenomenon’s uncaused quality [2] whose cause is hence to be classified as a type

of non-existence.

20 beginning with ] Note that इित िवÖतरः in this context indicates that there is a ‘speech-remainder’

(वा³यशेषः), an unquoted portion that is implicitly intended to be supplied to the otherwise elliptical

sentence here quoted.

25 proof ] An alternative translation of ÿमाण might have been ‘means of knowledge’ or ‘evidence’.

26 stronger ] ‘गुŁतम’ is a near-synonym to ‘गåरķ’, hence the phrase might alternatively have some-

what freely been rendered as ‘there is no proof of higher gravitās’ than sheer perception’. Indeed, as

Prof. Isaacson remarked on the 24th of April 2019, ‘गुŁतम’ and ‘गåरķ’ are nothing but alternative

superlative constructions derived from the word ‘गुŁ’, ‘heavy’ or ‘weighty’.
27 sheer perception ] ‘sheer perception’ has been chosen to emphasize Yaśomitra’s glossing ‘ŀÕताद’्
with the term ‘È­Âय±ाद’्, which, as Prof. Isaacson highlighted, are quite distinct by way of word

formation.
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For the destruction of conditioned things is spontaneous; it does not come from any-
thing; it does not depend on a cause. The teacher [Vasubandhu], in order to show
others’ overweening overemphasis of direct perception, states [the phrase] from
“how, then, sir” until “is it that you think” For the destruction of things such

5 as wood and so forth is not perceived by direct perception in the same way as form
and so on [are].
Those followers of the tenet of non-momentariness say this: “because they [=
wood, etc.] are not seen again” is to say “because they, wood and so forth, are
not seen again. In this manner, he demonstrates establishment through inference.

1. [proposition:] The destruction of wood and so forth has the connection with

10 fire as its cause.
2. [reason:] For it [=the destruction of wood and so forth] comes about when

that [=connection with fire] occurs.

2 The teacher [Vasubandhu] ] I am very grateful to Dr. Nirajan Kafle, Sebastian Nehrdich

and Song Junwei for their incisive suggestions for the rendition of the remainder of the present

section.

2 in order to show ] Rendition of the causative gerund.

3 overweening overemphasis ] the negative connotation in the confidence placed in direct percep-

tion is attested to both in the Sanskrit (अिभमाण) and the Tibetan (མངོན་པའི་ང་Ȣལ་) renditions.
3 from ... until ] This rendition aims at reflecting Yaśomitra’s shorthand way of referencing कथं
तावĩवान् काķादीनामµÆयािदसंयोगािĬनाशं पÔयामीित मÆयते । (How is it, to start with, that you, sir, think “I see

[directly] the destruction of wood because of the contact with fire?”) in Pradhan (1967, p. 193,

ll. 11–12) by employing यावत्.
4 you think ] Literally, मÆयते is inflected in the third person singular (one thinks).

5 in the same way as ... [are] ] Lit. ‘like form’. We have chosen to render ‘like form’ as ‘in the

same way as ... are’ since, as explained by Prof. Isaacson on the 23rd of May, 2019, the way one

can perceive the perishing of łप (‘form’) here serves as counter-example (वैधÌयªŀĶाÆत), rather than

as illustrative, or analogous, example (साधÌयªŀĶाÆत) to the way one can perceive the destruction of

wood. For example, the ambiguous phrase “Robert does not eat pears, like Peter” can either be

taken in the sense of a वैधÌयªŀĶाÆत (“Robert does not eat pears, in contradistinction to Peter, who

does”) or as साधÌयªŀĶाÆत (“Robert, in the same way as Peter, does not eat pears”)—in the present

instance, Yaśomitra appears to supply a वैधÌयªŀĶाÆत.
7 Those ] The personal pronoun ‘ते’, held in close apposition to अ±िणकवािदनः suggests that Yaśomitra

here refers back to the followers of the tenet of non-momentariness he had just discussed. Altern-

atively, as Prof. Isaacson, on the 23rd of May 2019, mentioned as less likely possibility, it might

refer to a group of followers of the tenet of non-momentariness that are rather well known (ÿिसĦौ).
8 are not seen again ] Lit. ‘because of the not seeing again of them’.

8 because they ... not seen again ] As in the previous segment, the present sentence would

literally be rendered as “because of the non-seeing of these [things], wood and so forth”.
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3. [(Logical) pervasion:] If [x] arises when(ever) [y] occurs then it [x] has that [y]
as its cause.

4. [Example:] Like, for example, a sprout, which is something that comes into 15

being when the seed occurs.

[When he says] “first of all, this [conundrum] is to be taken as object of
investigation:”, [the Acārya] is proclaiming the fault of inclonclusiveness [of the
syllogism]. For it is not the case that destruction a which occurs when[ever destruc-
tion] b befalls (‘यÖयापात’े), is caused by [destruction] b. For , the [flame of the] lamp 20

expires when there is the occurence of connection with wind. Yet that perishing
is not caused by the connection with wind.
For, since we accept momentariness, the perishing of a (lamp’s) flame is held to not
be dependent on anything external. For that flame (of the lamp) [is something]
which has the nature of always being destroyed as soon as it arises; therefore it 25

perished by itself.
Because it is blocked by wind, there being the non-arising of another [=subsequent]
flame, the flame is not seen [any longer]. It [=the flame] is not destroyed by it
[=the wind]. Since it is the case that another [instant of] flame does not arise

9 [proposition: ] As in the tripartite syllogism encountered on p. 259, the first अवयवः (component) of

the present, fourfold syllogism comprises the ‘proposition’ or ‘thesis’ (ÿित²ा). Note that Yaśomitra’s

use of a fourfold syllogism is exceptional, insofar as one encounters this variant much more rarely

in ancient Indian philosophical discourse than either the tripartite syllogism he employed on p. 259

or the more elaborate, fivefold version. As Prof Isaacson remarked on the 23rd of May, 2019, one

would, in place of the present constellation, be forgiven for expecting something along the lines of

“अिČसंयोगापाते च काķािदिवनाशो भवित । तÖमादिČसंयोगहतेुकः काķािदिवनाशः ।”.
11 [reason: ] In the present case of a non-standard fourfold syllogism, the ‘reason’ (हतेु or िलď)
likewise features an ablative construction as second अवयवः, i.e. “तदापाते भावात्”.
11 it ] We have supplied ‘काķािदिवनाशः’ in parenthesis since that is the प± (‘patient’) of the inference

and would be expected to feature at this point in the syllogism.

12 that ] We take ‘अिČसंयोग’ as the expected causal referent segment and have hence provided it

in parenthesis. To clarify, in our understanding—decidedly heightened by the cherished input of

Prof. Isaacson—it would be warranted to paraphrase ‘तदापाते भावात्’, the हतेु-segment provided by

Yaśomitra, with the explicit hypothetical phrase “यÖमादिČसंयोगापाते काķािदिवनाशो भवित” (‘[the reason that

the perishing of wood can be concluded to have connection with fire as its cause is] because when

connection with fire befalls, perishing of wood occurs’).

13 [(Logical) pervasion: ] It might well be argued that the formulation of the ÓयािĮ as presented by

Yaśomitra is somewhat weak, since coincidental conascence of two causally unrelated phenomena

is not accounted for.

15 [Example: ] The ŀĶाÆतः constitutes the final अवयवः and is here presented as तīथा वीजापाते भाÓयो ऽčò रः.
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30 because it is blocked, it [=a subsequent instant of the flame] is not seen.
Similarly, the sound of a bell is held to be momentary. When there is the occurrence
of contact with a hand, there is the perishing of the sound of a bell. That
[destruction], however, is not caused by that [conjunction with a hand]. After all,
the sound of the bell has perished on its own accord because it is momentary. Nor

35 has it perished because of it.
[It is just that] because of being blocked by that [contact with the hand] it is not
perceived, there being the nonarising of sound. It [=sound of a bell] is not destroyed
by that [contact with the hand].
For that reason, the meaning here is to be established by inference. ‘It is

40 not established by direct perception’—this is the intention [of the author] (इÂयिभÿायः).
Therefore, this [general rule] is inconclusive: “Whatever destruction there is each
time something befalls, that destruction is caused by that”. ‘Yet what is the
inference with regards to this?’ That is to say: ‘with regard to this matter,
namely (इित): destruction is not caused by any [further] thing—with regard to this

45 “what is the inference?”. “For that reason (तावद)् we had already stated
explicitly that non-existence is not an effect”—

1. [proposition:] perishing is uncaused
2. [cause:] because it is not an effect,
3. example:] like space.

50 4. [pervasion:] And this [destruction] is indeed not an effect
(a) [causeii:] because its [=destruction’s] nature is non-existence
(b) [exampleii:] Just like total non-existence.
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18 inclonclusiveness ] The fault of inconclusiveness (‘अनेकाÆतÂवम्’) ensues when the हतेु is in some

cases connected with the साÅय, and in other cases not, for which reason one cannot conclude the

साÅय from the हतेु. To illustrate: it is necessary to be the case that whenever there is smoke, there is

fire for the proposition that “whenever there is smoke, there must be fire” to be conclusively right

(‘एकाÆत’).
19 For it is not the case that ] Yaśomitra is here refuting the statement of the ÓयािĮ as put forward

by the opponent in abstract terms. Note that we understand the segment ‘यो िवनाशो भवित’ as a

parallel to ‘यÖय’ in the opponent’s statement of the pervasion (ÓयािĮ).
19 destruction a ] Note that the variable a is clearly used in this sentence to qualify the [process

of] destruction (=‘यो िवनाशः’), rather than destruction of phenomenon a.

20 यÖयापाते ] Sebastian Nehrdich has kindly pointed to the Chinese rendition, whereby it becomes

apparent that Xuánzàng understood स as connected with भाव, viz. यÖय यदापाते भावः । स तĦतेुकः ।
20 For ] Yaśomitra proceeds by presenting a counter-example to the syllogism presented by the

opponent which aims at showing that the ÓयािĮ, as formulated therein, is not conclusive.

23 since we accept momentariness ] Yaśomitra here provides the reason why the expiration of a

lamp is not caused by the conjunction with the wind by stating that momentariness (±िनकÂवा) being
the fundamental nature of phenomena, does not depend on the interplay with external phenomena

for its occurence. That is to say, a flame naturally perishes on its own, even in the absence of a

conjunction with wind or any other external factor.

24 not dependent on anything external ] Note that अकिÖमकः is often rendered as ‘spontaneous’ or

‘causeless’. However, as Prof. Isaacson explained on May 23rd, 2019, the Sanskrit term does

not carry the connotation of ‘unpredictability’ the former term is imbued with, or a ‘paracausal

arising’ which the latter term conveys. Hence the somewhat contrived phrase ‘not dependent on

anything external‘.

26 perished by itself ] It ought to be noted that Yaśomitra here ostensibly quotes from the

Abhidharmakośabhāṣya, yet while Vasubandhu describes the perishing of their own accord of [pieces

of] wood, Yaśomitra relates the perishing on its own accord to a singular flame; this explains the

grammatical discrepancy here between the singular employed in the latter and the plural used in

the former.

27 Because it is blocked by wind ] Prof. Isaacson’s insightful interpretation of this passage,

shared on the 23rd of May, 2019, led us to conclude that the argument here is that the wind

does not destroy any existent flame, it merely prevents a subsequent instance of the continuity of

naturally momentary flames from arising. One might be forgiven to think this a somewhat weak

objection, since wind nevertheless remains a causal factor conributing directly to the discontinuity

of the sequence of individual instances of the flame.

30 because it is blocked ] ‘ÿितबÆधाद’् is here understood in the sense of ‘to block, to obstruct’ rather

than in the theoretically possible sense of ‘because of a connection’.

46 non-existence ] Dowling (1976, p. 154) renders अभाव as “non-state (or non-entity or non-

presence)”.

50 [pervasion: ] Note that the [ÓयािĮ] here is essayed to be established by way of a further inference

which seeks to prove that the हतेु truly inheres in the प±.
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7.3 Third Verse

7.3.1 Third Verse in the Abhidharmakośabhāṣya

Abhidharmakośabhāṣya IV³a

Moreover,

[3a] [Destruction] would arise not because of anything

If perishing had a cause, [destruction], not being tied to causes, would not per-
tain to anything at all, such as arising (उÂपाद). However, we can see perishing

5 not tied to causes in cognition (बुिĦ), sound, and light. Hence, it [=perishing],
cannot depend on a cause, either.
One, who thinks that the perishing of [an instance of] cognition caused by the sub-
sequent [instance of] cognition and that [the destruction] of sound is [caused by] an-

2 [3a ] na kasyacidahetoḥ syāt.

2 would arise not because of anything ] Note that Sako (1996, p. 451) understands the

segment as “Without causes nothing could [disappear]”. Likewise Dowling (1976, p. 155) differs

in his translation: “Nothing whatsoever would have it (destruction) without a cause”. For the

reasoning behind our rendition, refer to the corresponding note in our translation of the Abhi-

dharmakośavyākhyā.

3 If perishing had a cause, [destruction], not being tied to causes—such as arising—would not

pertain to anything at all. ] Note that Sako (1996, p. 451) interprets this segment slightly

differently: “If disappearance had its cause, then without causes, such as birth, nothing would ever

[disappear causelessy]”.

5 cognition (बुिĦ) ] Note that Sako (1996, p. 451) instead employs the term ‘momentary intellect’.

6 cannot depend on a cause ] Rudoj and Ostrovskaya (2001, p. 500, fn. 1) point to the

translation of the Chinese version in La Vallée Poussin (1924, p. 6), that supposedly displays

the following accretion: “as a consequence, firewood and so forth perishes on its own accord”

(следовательно, разрушение поленьев и прочего происходит само собой). However, we have

been unable to trace such a reading in the French original.

7 One, who thinks ] Sako (1996, p. 453) indicates that, in his estimation, probably, Vasubandhu

had an adherent of the Nyāya-school in mind, though Yaśomitra points to the Vaiśeṣikas (see the

corresponding sectgion in the Abhidharmakośavyākhyā). This discrepancy is understandable, since

in its “metaphysics, Nyāya is allied to the Vaisheshika system, and the two schools were often

combined from about the 10th century.” Refer to https://www.britannica.com/topic/Nyaya,

accessed on March 15th, 2020.

https://www.britannica.com/topic/Nyaya
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other sound is mistaken; for two [dissimilar] cognitions do not exist simultaneously
—after all, the coexistence of the cognition of doubt and certainty is untenable, as 10

is [the coexistence] of pleasure and pain or of liking and disliking.
When two feeble [instance]s of mind or sound arise immediately after strong [in-
stance]s of mind or of sound, then how, in that scenario, could a weak phenomenon
of one and the same type (समानजातीयो) harm the stronger [counterpart]? Also, how
could it in the case of the other two [complementary opposites]? 15

Someone may think that the destruction of the flame is because of its lack of a
durative cause, or that it is by force of dharma and non-dharma. Neither of these
are plausible, since nonexistence cannot come to be a cause; nor could there be both
the obtaining of functioning and blocking of dharma and non-dharma moment upon
moment, which are [supposed] to be the causes for arising and perishing. And, this 20

postulation of a cause is possible to be made with regards to every compounded
[phenomenon]; hence there is no need for [further] discussion.

11 liking and disliking ] Note that Rudoj and Ostrovskaya (2001, p. 500) employ much more

forceful terms, “passion and hate” (‘страсть и ненависть’), therein buttressing the rendition given

in Dowling (1976, p. 156).

13 phenomenon ] rendition of धमª.
15 the other two ] Dowling (1976, p. 156) identifies the “other two” [complementary opposites]

as “pleasure and pain, passion and hatred”.

16 Someone ] A non-literal rendition of यः, chosen for the awkward syntax that would otherwise

ensue.

17 dharma and non-dharma ] Rudoj and Ostrovskaya (2001, p. 500, fn. 3) refer the reader to

Ostrovskaya (1989, pp. 47–8, 204–5), being a translation of Annambhaṭṭa’s Tarkasaṅgraha and

Tarkadīpa—being a comprehensive introduction into the fundamentals of ancient Indian philosoph-

ical thought—for an explanation of these key-terms.

19 of ] Prof. Isaacson kindly defined this genitival use as a subjective genitive (July 11, 2020).

22 discussion ] Presumably, the Vaiśeṣika is here told that there is, in conclusion, no further need

of discussion “since you say that perishing is dependent on virtue and non-virtue even though it

has just been proven that perishing of any compound phenomenon is in the nature of everything

compounded.”
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Abhidharmakośabhāṣya³b

[3b]

Furthermore, the cause itself would be the destroyer

25 Furthermore precisely (that which is) the cause would (simultaneously) be the
destroyer.
[Objection:] On what grounds?
[Reply:] As the qualities [of burning] caused by the conjunction with fire,
‘being burnt’, ‘being burnt further’, and ‘being utterly burnt’, [successively] arise,

30 their [successive] disappearance—having the same or a similar cause [conjunction

23 [3b ] hetuḥ syācca vināśakaḥ

24 destroyer ] Note the discrepancy between our understanding and the rendition in Rudoj

and Ostrovskaya (2001, p. 500), wherein the segment is translated as ‘была бы причиной

их разрушения’ (‘It would be the cause of their destruction’). Our translation is based on the

interpretation of िवनाशकः as a masc. nom. sg. noun with agentive sense that is derived from the

‘-क’ primary-suffix, or ‘कृÂÿÂयाय’.
25 cause ] Contrast with Rudoj and Ostrovskaya (2001, p. 500): ‘То есть именно прождающая

причина была бы [одновременно] и разрушающей’—‘That is to say, precisely the generative cause

would be [simultaneously] (a) destructive (one)’.

28 As the qualities … something similar to it ] Note that, since the editor is at most scantily

aquainted with the philosophical ideas wherein this section is embedded, we have relied heavily on

Sako (1996, p. 457), slightly less on Dowling (1976, p. 157), and considerably less intensively

on Rudoj and Ostrovskaya (2001, pp. 500–501), since the latters’ rendition—in this particular

instance—appears geared more towards the target-language, rather than the source language. A

translation of ‘Обжиг, то есть соединение с огнем, … данное следствие уничтожала бы’ is given

presently: “Burning, that is to say, conjunction with fire, gives various burning objects ever darker

colour. The same cause, which gives rise to the first, original, colour before burning, the very

same colour annihilates, or at the very least — if it were objected that we are speaking about a

new conjunction with fire, since fire is momentary — the cause which annihilates the first colour is

identical to the cause which generates it. Nor is it furthermore reasonable to contend that a [cause]

of a specific type amongst those [other causes] produces a corresponding outcome, therefore this

very same cause, or a cause of similar kind, would be annihilated in the given constellation.” One

might also like to consult the portion of the relevant commentary contained in the Tattvārtha as

translated in Sako (1996, pp. 457–59).

29 ‘being burnt’, ‘being burnt further’, and ‘being utterly burnt’ ] Pruden (1990, p. 555), as well

as Rudoj and Ostrovskaya (2001, p. 500, fn. 4) refers the reader to अĭÌभĘAnnambhaṭṭa’s

Tarkadīpika, the autocommentary to his Tarkasaṅgraha, for a more intricate discussion of पीलुपाक,
in particular to Ostrovskaya (1989, pp. 23, 95–7), where the pilupāka-concept is explained.

Rudoj and Ostrovskaya (2001, p. 500, fn. 4) explains that “[i]n accordance with the Vaiśeṣika-



268 Doctoral Dissertation, University of Hamburg

with fire]—occurs. Hence the cause [of the individual stages of burning], or some-
thing indistinguishable from the cause, would be the destroyer. It is illogical [to
posit] that an existence brought about because of a particular agency, can have its
nonexistence again brought about because of the same agency or something similar
to it. 35

And they would make a postulation regarding a difference of cause as pertains to
different flames. However, when there is the arising of the ‘specific qualities of [the]
heating [process]’, because of contact with acid, cold, acerbity, the sun, water, earth,
in that case, what [type of absurd] postulation are they going to fabricate?
[Objection:] In such a case, why does water vanish when it is in the process of being 40

boilt, and what function do the conjunctions with fire perform in this regard?
[Reply:] They [=conjunctions with fire] cause the domain of heat to increase
with regards to its strength, because of the [strength] of which the collection of
water becomes ever smaller until, having become extremely small, at the end, it
no longer prolongs its continuation. This is what the conjunctions with fire do in 45

this case.
Therefore, there is no cause of destruction of things. However, as they perish
by themselves because of [their inherent] transience, they perish as soon as they
have arisen (उÂपĭमाýा िवनÔयिÆत). So, it is established that they perish in (each) mo-
ment (±णभď); and, because of that perishing in every moment, it is clear that 50

there is an absence of motion (गितः). However, there is the mistaken notion of ‘mo-

doctrine, heating (in the given case — burning) of an object gives rise to [a)] its instantaneous

disintegration into isolated atoms, followed by [b) a] change of qualities of the atoms and [c)]

their final [re]unification”: ‘Согласно учению вайшешики, при нагревании (в данном случае —

обжиге) предмета происходит его мгновенний распад на единнчные атомы, затем изменение

качеств атомов и их окончательное соединение’).

36 they ] Dowling (1976, 156, fn. 42) remarks that the “sub. comm. identifies the Vaibhāṣikas

as the subject of the verb in the sentence: jvalāntareṣu ca tāvaddhetubhede ’pi parakalpānam

parikalpayeyuḥ”. Since this is not specified in the Tattvārthā, he would most likely be referring to

the Vaiśeṣikas identified in Yaśomitra’s commentary.

38 acid ] Note that Rudoj and Ostrovskaya (2001, p. 501) translate ±र as ‘ashes’ (зол[а]).
43 with regards to its strength ] This slightly forced rendition stems from our wish to accurately

render ÿभावतो. It might however be warranted to instead translate the term simply as ‘in strength’.

44 water ] Note that the Sanskrit gives ‘water’ in the plural.

47 as they perish ] The masculine nominative plural form of the present participle िवनाÔयÆतः ([they,]
perishing) here carries the connotation of providing a reason: “however, since they perish, …” For

the correct saṃdhi dissolution of °िवनÔयÆत उÂपĭ°, refer to our critical note to the portion in the

Abhidharmakośabhāṣya-section of this work.

51 absence of motion ] Rudoj and Ostrovskaya (2001, p. 501, fn. 6) provide a useful reference

to Vasubandhu’s refutation in the Karmasiddhi-prakaraṇa of the (Vātsīputrīya) conception that
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tion’ [of stable phenomena] when there is an arising [of the ostensibly identical phe-
nomenon], without any interval, in other places—like flames in straw [appear to be
moving]; and since there is no motion, it is proven that [an arrangement of] form

55 (संÖथान) is a bodily vijñapti.

bodily िव²िĮ is movement. Vasubandhu therein denies both evanescent, ephemeral phenomena and

also hypothetically ‘stable’ and ‘permanent’ phenomena the capacity for motion, as we learn in

the English rendition of E. Lamotte (1987, pp. 47–8):

“If a dharma is stable (avasthita), it is without movement (agatika); being without

movement, it should always remain in one place. If a dharma is not stable, it is also

without movement, for, perishing as soon as it arises (utpattyanantaravina[ś]in), it does

not include movement.

If this is the case, what is this movement that you speak of?

That which one sees in another place is not the same thing as before (yad de[ś]āntare

dṛṣṭaṁ tan mūladravyam na bhavati).

How does one know that this is no longer the same thing?

Because in such and such a place, there is arising which is always renewing itself: such

as the flames of a pile of straw on fire (tṛṇajvāla), or the play of the shade (chāyā).

The shade seen in such a place is not that of another place if the umbrella remains

unmoving, the light of the sun (sūryādidyuti) … becomes more distant, comes closer,

turns, and then one sees that the shade becomes larger, becomes smaller, or turns. If

one hides the light, no shade would appear.”

For learned introductions to the subject, as well as well-conceived translations, refer to E. Lamotte

(1987, pp. 18–21, 44–8) as well as Anacker (2005, pp. 83–156).

52 of stable phenomena ] As alluded to in a previous annotation, to our mind, the argument

here appears to be leveraged less against the concept of motion in and of itself, than against the

conception of a stable, permanent phenomenon performing that function.

52 when there is ] Note that the segment उÂप°ौ can both be plausibly understood as a locative

‘defining the scope of applicability’ िवषयसĮमी (‘with respect to’) or as a locativus absolutus (सितसĮमी),
i.e. ‘when there is an arising, without any interval, …’. We have here opted for the latter.

54 form ] Note that, technically, संÖथान is to be understood as ‘shape’ rather than ‘form’. Rudoj and

Ostrovskaya (2001, p. 501, fn. 7) refers the reader to AKB I.10, at which juncture Vasubandhu

presents the Vaibhāṣika-view regarding visible objects of the physical sense-sphere (łपायतन)—the

external sources of visual perception—which are defined as consisting of two aspects: ‘shape’

(संÖथान) and ‘colour’ (वणª); these are classified as pertaining to the łपÖकÆध.
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The Sautrāntrikas assert that shape does not exist substantially. When a lot of
colour[ed mass] [inclining] towards the same direction has arisen, it is convention-
ally designated (ÿ²Èयत)े [saying]: “matter is long”; and, in comparison with that,
with reference to a smaller [amount of colour], we have the notion: “it is short”.
When there is a lot [of colour(ed mass) arisen] in the four directions, we [have the 60

designation] ‘square’. When an equal amount of colour[ed mass] arises in all direc-
tions, then [we have the notion] ‘circular’. Everything is like this. For instance, a
firebrand, when it is being seen without interruption—and [while moving] quickly
—in one general direction in many different, contiguous locations, then we have the
notion ‘long’. If we see it all around, then we have the cognition ‘circle’. 65

However, shape does clearly not exist as another type of matter.

56 Sautrāntrikas assert ] As Prof. Isaacson remarked, by way of personal communication, on

the 12th of November, 2019, the notion attributed to the Sautrāntika-s here, viz. ‘shape does not

exist as a (real) substance’ is consistent with the idea ‘form is physical vijñapti’ (संÖथानं कायिव²िĮ),
attributed to the वैभािषक-school.
56 When ] As noted in the context of an analogous earlier instance, here also the locative can

legitimately be rendered either as a िवषयसĮमी or as सितसĮमी.
57 colour[ed mass] ] Though we were initially tempted to render वणª literally, i.e. merely as ‘colour’,

the argument has not been made that ‘colour exists substantially’. Hence we feel it is warranted

to supply the ‘basis of colour’ in parenthesis.

57 towards the same direction ] एकिदđòखे is understood by Yaśomitra as a बहòĄीिह directly qualifying

(भूयिस) वण¥, and we likewise deem this to be the most probable option.

58 in comparison ] A more literal rendition might have been ‘in relation to that’ or ‘dependent on

that’.

63 while moving ] Parenthesis added since obviously, the intended meaning here is not that the

firebrand is swiftly perceived, but that it is perceived whilst rapidly moving.

65 long ] The argument here is that in the described case, the illusion of a long, continuous, streak

of fire arises despite the fact that individual instances of fire arise consecutively in contiguous

locations.

65 circle ] As Prof. Isaacson remarked by way of personal communication, dated 12th November

2019, Vasubandhu here seems to be referencing the oft-employed example of the firebrand (अलातचø).
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Abhidharmakośabhāṣya³c

[3c] Yet if it were,

It ought to be graspable by two [sense organs]

Its apprehension would be [performed] by two [sense organs]—having seen it with
70 the eye, it is ascertained to be long and so forth, (yet) [it is ascertained as such] also

upon touching it with the tactile sense.
It is not the case, however, that the grasping of the [object of the] physical sense-

67 [3c ] yadi hi syāt dvigrāhyaṃ syāt

67 it ] Vasubandhu is here referencing shape as pertains to the physical sense-sphere (łपायतन).
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sphere is [performed] by two (different) sense-organs. Or rather one should suppose
the grasping of ‘long’ and so forth with respect to colour in the same way as one
has that grasping with regards to tangible objects. There is merely recollection 75

73 two (different) sense-organs ] Sthi (126b
4), Pūr (8a

6) and VySed here relate the position of the

Vaibhāṣikas. Moreover, Rudoj and Ostrovskaya (2001, p.502, fn. 8) points to a tangent at AK

I.42, together with the gloss in Pradhan (1967, p. 30), which relates the Vaibhāṣika viewpoint

that sense-objects have to remain of the same domain (सभाग) as the respective sense-object:

चःु पँयित पािण सभागं न तदािौतम ।्
िवान ं ते पं न िकलािरतं यतः ।। ४२ ।।

73 Or rather … to the case of colour. ] The rendition of this passage is somewhat puzzling in

Rudoj and Ostrovskaya (2001, p. 502) and gives rise to the impression that—though certainly

translating directly from the Sanskrit in most instances—said edition recurrently and eclectively

draws from previous translations, in this instance from La Vallée Poussin (1924, p. 9). At

this point, however, the modus operandi is not entirely transparent. On one hand Rudoj and

Ostrovskaya (2001, p. 502) have justifiably not included the segment

‘[o]r, d’après la définition scripturaire, le rūpāyatana, le visible, est seulement perçu

par l’œil. — Sans doute le Vaibhāṣika répondra que’

since it is not attested to in the Sanskrit version of the text and is either a feature of the Chinese

translation or an unmarked editorial addendum in the French translation. On the other hand,

the immediately addorsed section, though likewise not attested to in the Sanskrit version, has

been nearly verbatim rendered in the Russian, as shall be demonstrated presently. In La Vallée

Poussin (1924, p. 9), we read:

le tact ne perçoit pas la longueur, mais seulement le mou, le dur, etc.: nous avons l’idée

de longueur relativement au mou, au dur, disposés d’une certaine manière, sans que la

longueur fasse partie du tangible (spraṣṭavyātana).

Rudoj and Ostrovskaya (2001, p. 502) translate this nearly verbatim into Russian, with the

sole apparent differences being that the preceding introductory phrase is shortened to ‘Разумеется’

(=‘it is understood’), and a marked editorial gloss is inserted to facilitate understanding:

Разумеется, орган осязания воспринимает не длину, а только мягкое, твердое и

т.д. Представление о длине возникает в связи с мягкым, твердым и прочим,

расположенным определенным образом [, то есть имеющем соответствующую

форму], без того, чобы сама длина составляла бы часть осязаемого.

Though this type of anomaly reoccurs infrequently, it is specifically pronounced in this section.

73 should suppose ] Rendition of संभाÓयताम् (‘it is to be imagined’).
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of it because of accompanying the tangible. In that case (tatra) mere recollection
[of colour] arises because of contact with a tactile object.
Nevertheless, that comes about because of contact, yet cannot be grasped directly.
For example, when we see the color of fire, then we recall its heat, and upon per-

80 ceiving the smell of a flower, we recall its colour.
In this case, [your argument] is reasonable, insofar as exists in the memory an
inseparable connection of one with the other. However, it is not the case that any
particular tactile object is restricted (िनयतम्) to any shape, as a result of which there
would by necessity be the memory of the shape with regards to that Or, you might

85 take the view that, even if there is no (असÂयिप) restriction of concomittance, there
can be, necessarily (िनयमन) remembrance of [some] shape.
[Reply:] Then there ought to be this recollection also of colour, or, just like with
respect to colour, with respect to shape, also, it should be [taken as] not neces-

76 because of accompanying ] The rendition in Dowling (1976, p. 159) here helpfully interprets

this to mean: “In that case, mere memory, based on association, occurs.”

77 of colour ] We here follow the interpretation given by Rudoj and Ostrovskaya (2001, p. 502),

who take this to refer to a visible phenomenon’s (aspect of) ‘colour’ (‘[то есть цвет]’.

78 Nevertheless … be grasped directly ] Note that an identical textual swelling as just observed

in Rudoj and Ostrovskaya’s edition, caused by translation of material not attested to in the

Sanskrit, is likewise noticable in the rendition of this phrase. The fragment स तु साहचयाªĩवित न तु
सा±ाÄúहणम् । is rendered as “When after the act of touching, a conception regarding length arises,

it does not at all follow that we perceive shape by way of consciousness. We recall shape because

it is associated with touch.” It is quite apparent that Rudoj and Ostrovskaya (2001, p. 502)

follow Poussin1924, in writing

Когда после акта осязания возникает представление о длине, то из етого вовсе

не следует, что мы воспринимаем форму посредством осязания; мы вспоминаем о

форме потому, что она ассоциируется с осязаемым.

Though this does not reflect the transmitted Sanskrit, it directly mirrors La Vallée Poussin

(1924, pp. 9–10):

—Lorsque nous avons l’idée de longueur après avoir touché, ce n’est pas que nous

percevions la figure par le tact [5a]; nous nous souvenons de la figure, parce que celle-ci

est associée au tangible (sāhacaryāt).

Though we shall desist from mentioning further such instances, it is to be understood that the

pattern reoccurs throughout the trajectory of this chapter with varying degrees of intensity.

82 However, it is not the case … any shape ] We take this to mean that there is no necessary

connection between any tactile object with any shape.

85 concomittance ] साहचयª (lit. ‘going together with’) is understood as coterminous with अÓयिभचार.
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sarily [conascently recalled]. Therefore it is not possible to assert that perception
of the tangible gives rise to the recollection [of shape]. Furthermore: a coloured 90

carpet one can observe diverse patterns [and, according to you,] we would perceive
a multiplicity of shapes in one and the same location. Yet that cannot be accep-
ted [under the assumption that shape is a real substance], as is [likewise inadmiss-
ible in] the case of colour. Therefore, it does not exist as an independent substance.
Finally, if there were some kind of shape which possessed the characteristic of res- 95

istance, then it [would] manifest itself [in dependence] on atoms by necessity.

93 under the assumption that shape is a real substance ] Contextual interpretation suggested

by Rudoj and Ostrovskaya (2001, p. 501): ‘[при допущении, что форма есть реальная

сущность]’.

94 independent substance ] Rudoj and Ostrovskaya (2001, p. 501, fn. 9) brings Abhidharma-

kośabhāṣyai
29 to our attention:

सूितघा दश ।
िपनः

य एते łपÖकÆधसंगृहीता दश धातव उĉाÖते सूितघाः । … तýावरणÿितघातः Öवदशेे ÿÖयोÂपि°ÿितबÆधः । यथा हÖतो हÖते ÿितहÆयते
उपले वा िवशयÿितघातĲ±ुरादीनां िवषियणां łपािदषु िवषयेषु । (Pradhan 1967, p. 19, l. 4–9).

In English, this can be translated as: “the ten classes of elements, which are included in the

category of matter, are referred to by their characteristic property of resistance. Here, resistance

is [to be understood as] impenetrability or collision. […] A collision with a physical obstruction

signifies the impossibility of the arising of [the object] at the same place which is occupied by the

other object”.

As Rudoj and Ostrovskaya (2001) argue, it follows from the above extract that it is impossible

for shape to have a substance, since anything substantial is incapable of arising at a locality already

occupied by another substantial entity.

96 atoms ] Note that the Sanskrit gives a locative singular form परमाणौ ‘on an atom’.
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Abhidharmakośabhāṣya 4.3c
ii

[3c
ii]Yet it [(=shape)] does not [inhere] in an atom.

Yet shape, [such as] long and so forth, does not exist in a [singular] atom. Therefore,
rather than shape being substantially existent, we just have the designation of ‘long’

100 etc. with regard to many [atoms] which are arranged in an aligned fashion.
[Objection:] Or, you might hold the opinion that it is just the atoms of shape being
arranged in that particular fashion, they come to be called (समं²ा) long, and so forth.
[Reply:] This is just these people’s partiality for such a position because [the particles
of shape are] not established.

105 For [only] if they had an established, own, characteristic (Öवल±ण) it is reasonable
[to posit] that they could be collected. Yet it is not the case that some type of
constituents of shape have an established own nature, in the way as colour, for
example, [conversely] does—so, how can there be a collection of these [constituents
of shape]?

110 [Objection (of a Sarvāstivādins.):] Well then—earthen vessels [for example], are ob-
served as not having any difference in colour [whilst they do] have different shapes.
[Reply:] This has been explained [already]; when [colour is] created in such a way
[as to arise preponderantly in one direction], that colour is designated to be length,
and so forth—just like [in the case of] ants and others, indistinct [in colour], the

115 distinction of a line, a wheel and so forth is known, so also is the [distinction of]
shape [of earthen vessels] known.
[Objection (of a Sarvāstivādin]: Yet, in darkness or at a distance, [people] see the
height, and so forth, of a column, and so on, without seeing its colour; verily, in

97 [3c
ii ] na cāṇau tat.

100 many ] Sako (1989, p. 14) points to a semantically relevant discrepancy between the rendering

of बहòÕव् in the discarded (དȕིབས་ནི་མང་པོ་, D) and adopted reading of BhTed (མང་པོ་).
110 of a Sarvāstivādin ] Pruden (1990, p. 558) ascribes the series of objections raised here to the

Sarvāstivādin

110 Well then ] While one would expect a correlative तद् or तेन to accompany य°िहª, we have taken

this unexpected construct as an idiosyncratic use in the sense of ‘well then’, or ‘in that case’.

114 indistinct [in colour] ] We believe that context suggests a distinction in colour, although in

the text, अभेदे remains unspecified, which is the way Rudoj and Ostrovskaya (2001, p. 503)

render it (Подобно тому как при отсутствии различия между муравями воспринимается их

расположение = “In precisely the same way in which, in the absence of any distinction between

ants, their arrangement is perceived” …). Alternatively, अभेदे might refer to an indistinct arrange-

ment of ants, but we deem this unlikely.
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this context (तý), they form conceptions of length and so forth [only] after seeing
indistinct colour—like the conception of a crowd, an army, and so forth. And this 120

is like that [ensuing explanation]: when it is impossible to make a specifying distinc-
tion, there is only an indistinct perception of a certain aggregate, [and the question
ensues:] “my, what is that?”
[Reply:] How do the respected Sautrāntikas, after negating both physical movement
and shape, designate (ÿ²पयित) the physical act act as physical vijñapti? 125

[Objection:] Obviously, they are designating just shape as physical vijñapti; however,
they do not do [designate it] as something that is substantially real. And they explain
physical vijñapti in such a way, how do they thereupon designate physical karma?
[Reply:] Physical karma is karma that presides over the body (कायािधķान) It is volition
that is the conductor (ÿनेतृ) of the body, leading it here and there. One should 130

understand vocal and mental acts in the same way, as appropriate.
[Objection:] Does it not say [in the scriptures] “there is volition—an act—and [an
act] upon having willed”? First, there is volition that is the intention (संकÐपचेतना): “I
will do this and that.” Having been willed thence, there arises after that the volition
of activity िøयाचेतना). Through [the volition of activity] the body is moved. That is 135

an act after having been willed.
[Reply:] If so, since there is no [substantially existing vijñapti, there can be no

123 my, what is that ] Toshio Horiuchi has made us aware that Funabashi and S. Yamaguchi

(1955) remarks in his Japanese translation that िकमÈयेतिदित “is found lacking in ‘some’ translations

of the Abhidharmakośabhāṣya”, i.e. in the Chinese and Tibetan versions. This, and the fact that

said segment is not reflected in AKVy, makes it likely that it was not an original part of the AKBh,

especially since the text keeps its semantic integrity in the absence of the phrase.

125 designate ] Sako (1996, p. 481) at this point emphasizes that sheer ‘designation’ is an unfit

basis for further valid extrapolation, hence the reply can be understood as a dismissal of the validity

of the opponent’s reasoning.

129 कायािधķान ] One might also render this term as ‘governs the body’. Sako (1996, p. 481) trans-

lates the term as ‘an act based on the body’.

130 ÿनेतृ ] Sako (1996, p. 481) translates the term as ‘mover’.

131 in the same way ] Rudoj and Ostrovskaya (2001, p. 503) refer the reader to Abhidharma-

kośabhāṣyaiv
78, contained in Pradhan (1975, p. 248).

137 no [substantially existing] vijñapti ] Rudoj and Ostrovskaya (2001, p. 503, fn. 16) ex-

plain that “it follows from what was stated by the opponent that the vijñapti, i.e a phsical or

verbal act, is merely a function of movement. Yet in that case, vijñapti does not have a physical

nature.” (из сказанного оппонентом следует, что проявленный элемент (vijñapti), т.е. телесное

или вербальное действие, есть лишь функция побуждения. Но в таком случае проявленное

действие не обядает природой материального).
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avijñapti in the desire realm. Therefore, great defects ensue.
[Objection:] First, there is volition that is the intention (संकÐपचेतना): “I will do this

140 and that.” Having been willed thence, there arises after that the volition of activity
(िøयाचेतना). Through [the volition of activity] the body is moved. That is an act
after having been willed.
[Reply:] If so, since there is no [substantially existing] informing, there can be no
non-informing in the desire realm. Therefore, serious faults are concluded.

145 [Objection:] Against such (undesirable) consequences pointed out by
[the Sarvāstivādins] a counterargument will be offered [by the Sautrāntikas]. If,
from a particular volition called bodily action, there arose a noninforming, what
would occur? [The Sarvāstivādins might think] would accompany the mind like the
avijñapti caused [to arise directly from mind] during meditation [in the form realm].

150 [Reply:] That is not so because [the avijñapti of the desire realm] is brought forth
by a particular volition. Even if there were such vijñapti necessary to bring forth
[noninforming], the force of volition is still required. That is because [vijñapti] is
diffuse (जड).
The Vaibhāṣikas maintain, however, that shape is a real entity and that physical

155 vijñapti is inherently shape.

Abhidharmakośabhāṣya 4.3d

[3d] Vocal vijñapti, moreover, is vocal sound

Sound, that which has an auditory nature, indeed, is vocal vijñapti. avijñapti has

156 [3d ] vāgvāgdhvaniḥ.

138 great defects ] Regarding these defects, Rudoj and Ostrovskaya (2001, p. 503, fn. 17),

pointing the reader to Abhidharmakośabhāṣyaiv
75 as contained in Pradhan (1975, p. 245), remark:

“avijñapti, in the sensory world—in contradistinction to the world of form—fully depends on a

physical or verbal act of vijñapti”(Непроявленный элемент (avijñapti) в чувственном мире, в

отличие от мира форм, полностью зависит от проявленного — телесного или вербального —

действия).

146 the Sarvāstivādins ] Refer to Sako (1996, p. 482).La Vallée Poussin (1924, p. 11) likewise

identifies this position as a Sarvāstivādin stance, Rudoj and Ostrovskaya (2001, p. 503, fn. 16)

come to the similar assessment, describing the position with the quasi-synonym Vaibhāṣika.

148 [The Sarvāstivādins might think] the avijñapti in the desire realm ] Refer to Sako (1996,

p. 482).

157 auditory nature ] lit. ‘vocal nature’
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been explained before.
[According to the] Sautrāntikas, it [=avijñapti] does not exist as having a sub-
stance because of being the mere non-performance of an act upon having undertaken 160

not to perform it. It is established by designation as depending on ‘past great ele-
ments’ that do not have the nature [of matter], and that do not [not bear] the
characteristics of form.
[The Sārvastivādin view:] The Vaibhāṣikas hold that [avijñapti] exists [substan-
tially]. 165

How is this understood?

158 explained before ] AbhidharmakośabhāṣyaI
11, rendered in Pradhan (1967, p. 8):

िविािचकािप योऽनबुः शभुाशभुः ।।
महाभतूापुादाय स िविते ।। ११ ।।

Reference given in Rudoj and Ostrovskaya (2001, p. 504) and Sako (1989)16, who also refers

us to AKBh IV.2a, as contained in Pradhan (1975, p.192, l. 21–).

161 established by designation as depending on (upādāyaprajñaptiउपादायÿ²िĮ) ] Regarding our

rendition of उपादायÿ²िĮ, consult Salvini (2011).

164 The Sārvastivādin view: ] According to Sako (1996, p. 491)’s analysis, Pii
ed(p.196, l.6) marks

the inception of the extrapolation of the Sārvastivādin view of vijñapti and avijñapti.

164 The Vaibhāṣikas [hold] that [avijñapti] exists [substantially] ] For the lengthy section from

here until िश±ां िभÆīात्, Sako (1989, p. 16) refers to (Taishō 32, 395c
11).
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7.3.2 Third Verse in the Sphuṭārthā

Sphuṭārthā IV³a

[3a] [Regarding the quote:]

“[If the destruction arose] not because of anything”—

“not because of anything” is to say: “not relying on any external” [phenomenon];
‘like arising’ is a comparison of the opposite. As arising, which is characterised by

5 the obtaining of self is precisely with cause. The destruction of that [phenomenon]
should not be without cause. Yet it is not like that. He [=Vasubandhu] says how:
“And we actually, apparently observe the destruction without any cause
of momentary [objects], namely cognition, sound, and light”. So, in this
way, the opposite of the nature of phenomena befalls through inference. [Namely,]

10 the destruction of wood etc. is without cause for it is in the nature of perishing
(िवनाशÖवाभाÓयात)्, like the perishing of cognition and so forth. (‘बुĦõािदिवनाशविदित’).
“One, however, who thinks”[—somebody who is a follower of] the

1 [3a ] na kasyacidahetoḥ iti.

2 [arose] not because of anything ] Since Yaśomitra here glosses ‘न कÖयिचत्’ with ‘अकÖमात्’, it
appears plausible to take the genitive ‘न कÖय’ in an ablative sense (=‘न कÖमात्’). Prof. Isaacson,

pointing to the fact that this construct does reappear in Buddhist Sanskrit linguistic use, opined

on the 26th of June, 2019, that this rendition likely mirrors the correct sense of the phrase.

4 comparison of the opposite ] That is to say, an example of contradistinction (‘िवपåरतोपमानम्’): ‘the
lack of reliance on any external [phenomenon]’ operates unlike ‘arising’, which in turn does depend

on a multiplicity of causes and conditions. Revisit the footnote to the segment ‘in the same way as’

on p. 261 for a brief set of further remarks on analogous (or positive) and contrary (or negative)

exemplification.

5 precisely ] Prof. Isaacson, in a discussion held on 26th of June, 2019, has interpreted the

emphatic ‘एव’ to mean “precisely”.

8 sound, and light ] Vasubandhu here lists the examples of sound and light in reference to his

antecedent discussion regarding the nature of the perishing of the sound of a bell and the light

emitted by a lamp.

10 for it is in the nature of perishing ] We take ‘िवनाशÖवाभाÓयात’् (‘because of the state of being

something whose nature is destruction’) as a synonym of ‘िवनाशÖवभावÂवात’्.
12 somebody who is a follower ] This editorial gloss has been added in order to accommodate

for the fact that as it stands, the sentence appears to be anacoluthic insofar as a third person

singular noun-verb construct (यÖतुमÆयते) is here associated with a third person plural noun predicate
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Vaiśeṣikās—[holds]: “the previous cognition is destroyed by the
next moment”, when [the latter] has arisen. Other cognitions, however,
are destroyed by the preceding cognition. Moreover, we should have the 15

similar understanding with regards to sound.
[Vasubandhu] answers: “this is impossible”.
Why?
Because two cognitions do not exist at the same time, which is to say: be-
cause they do not exist simultaneously. For a cause cannot destroy what is supposed 20

to be an object of destruction, that does not exist.

(‘वैशेिषकाः’). Our present rendition is suboptimal inasmuch as the Vaiśeṣikās are of course not held

in the genitive case.

13 Vaiśeṣikās ] Yaśomitra’s identification of the Vaiśeṣikas congrues with in Pǔ-

guāng (202b
26) and Fǎ-bǎo (628b

22).

13 is destroyed ] Note that ‘िवनाÔयत’े is a passive causative form, directly indicative of an external

agent, or at least of an external contributive cause for its destruction.

14 when [the latter] has arisen ] Prof. Isaacson illuminates the Vaiśeṣikā’s stance by citing the

example of a cognition of a pot that ceases as soon as the subsequent cognition of a cloth arises.

In that conception, the latter has actively caused the cessation of the former, for which reason it

can be argued that it has destroyed the the previous cognition of a pot. (Personal communication,

dated to the 26th of June, 2019). However, Prof. Isaacson shared his understanding of the

Vaiśeṣikā’s doctrine that not only is the cognition of a pot destroyed by the subsequent cognition

of a cloth, but that cognition ai is destroyed by cognition aii: hence the present cognition of a pot

destroys the immediately preceding cognition of the same pot.

15 are destroyed by ] Dhammajoti (2004, pp. 69–70) explains the argument here is grounded on

“the thesis of tri-temporal existence on the basis of four fundamental principles commonly and

tacitly assumed by the Ābhidharmika-s:”

• (i) “Two citta-s cannot be co-nascent: It is said in the sūtra that a person can observe the

craving in his mind, etc. When on e is making the observation, the observing citta and the

craving observed cannot be simultaneous. Hence past and future dharma-s must be existent.

It is on account of this same principle that the mental faculty (manas) cannot be present; it

is the citta which has immediately become past that serves as the condition for the arising

of the present consciousness — which proves the reality of the past citta (= manas) …

• (ii) Karma and its retribution (vipāka) cannot be simultaneous …

• (iii) The Buddha has taught that consciousness necessarily has an object (ālambana): since

we can have consciousness of what is past and future, past and future dharma-s must be

existent.

• (iv) One can be endowed with (samanvāgata dharma-s which do not arise presently)”.

16 similar understanding … sound ] Literally, the phrase runs along these lines: “Moreover, sound,

too should be said [to operate] in the same way”.
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How do we know that two cognitions do not coexist?
[The teacher] says “for it does not make any sense for the cognitions of doubt
and certainty to coexist.” This can be experienced by [anyone] individually [on

25 one’s own accord]: there is no (cognition of) certainty when there is (a cognition of)
doubt. There is no (a cognition of) doubt when there is (a cognition of) certainty. In
the same way there is no [co-]existence of the pair [of opposites of] happiness
and suffering, or pleasure and pain, or of liking and disliking. And just as
two contradictory types of cognition cannot exist together, in the same way even two

30 cognitions that are not contradictory can also not exist together. “And in case …”
is to say: even if two feeble [moments] of cognition (बुिĦ) or [two feeble moments
of] sound could exist at the same time, [these] still could not destroy two strong
ones. (This is) because [the latter] are of the same type as the weak [instantiations].
For something of the same type, yet feeble, is not observed as destroying a strong

35 [phenomenon of the same type]. On the other hand, if they are not similar, then
even if it is weak, it might destroy [a strong phenomenon of a dissimilar type]. For

27 the pair [of opposites of] ] This segment is implied by the use of the dual case in conjunction

with logical context.

30 … ] As previously noted, ‘इित िवÖतरः’ denotes that only the initial portions of a longer segment

are quoted, which is indicated by ‘…’. The भाÕय now fields an argument against the tenability

of the वैशेिषक-doctrine by saying that it is universally observed that a bell’s sound, for example,

becomes gradually more feeble. How then would it be possible for a weaker instance of sound

to be the cause of the destruction of an antecedent instance of sound, that had been stronger?

Note that the AKBh moreover fields the argument that the final link in a chain of a continually

reinstanteating phenomenon could not be destroyed in the Vaiśeṣika-conception since such cessation

would be dependent on annihilation brought about by an instance of the same continuum that at

the same time postdates—yet brings about—its cessation. Hence Vasubandhu says: “अयो कथम ्
योऽचषामवानहेभावामा धम वशाा िवनाशं मते तदयुम।्”
31 two feeble ] Although grammatically, it is possible to translate the sentence with the subject

and object inverted (since both are indifferentiable dual active nominative/accusative forms), the

unfolding of the argument here suggests that it is impossible for a newly arisen, feeble instanteation

of an analogous phenomenon (such as sound), to overpower an instanteation of a previously arisen,

persisting, “stronger” phenomenon of the same type.

32 could exist at the same time ] lit. ‘even if there were conascence’ (अथािप समवधानं Öयािदित). The

conascence relayed here is envisaged between a [newly arisen] feeble and a previously produced,

strong instanteation of cognition or sound.

32 could not destroy ] Note that this is a rendition of a negated िहÖंयाताम,् a third person dual active

optative case. Although the form could theoretically be derived from √han, Prof. Isaacson shares

the contention, intimated on July 11th, 2019, that in this case, it is rather derived from √hiṃs.

35 not similar ] We take असमनः as shorthand for समानजातीयः and translate the compound accordingly.

36 destroy ] The idea here is that while something feeble of a certain class, for example, a weak

mountain goat, would not be able to overcome a strong instanteation of a phenomenon of its own
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example, [like] water [even if ‘weak’, can overcome a strong instanteation of] fire.
Also [t]he [person] who holds that the destruction of flames occurs [either]
because of the absence of a cause of persistence … —[some people], beginning
with Vasubandhu the elder, have taught this to be the reason: it is because of the 40

absence for a cause of persistence that perishing of things [occurs]. Yet
that [reason] is not correct. For a non-existence is cannot be a cause—
A Vaiśeṣika, in turn, [argues perishing is observed] “because of dharma and
non-dharma”. Against him [=the Vaiśeṣika], he [=Vasubandhu the Kośakāra]

class (समानजाती), i.e. another mountain goat. However, a strong instanteation of a mountain goat

might well be overcome by a weak instanteation of a dissimilar class (असमानजाती), say, of a grizzly

bear.

38 either ] Note that Yaśomitra’s formulation departs from the AKB insofar as the latter cites

one person who might hold two conflicting explanations for the perishing of things. Yaśomitra, in

turn, presents two individuals, firstly a Buddhist who proposes a) the absence of a durative cause

as extrapolated by Vasubandhu the elder is the reason for perishing of phenomena, secondly, a

non-Buddhist who believes this perishing occurs due to b) “dharma and non-dharma” as held by

the वैशेिषकाः, whereas the AKB lists two hypothetical individuals, each defending their own stance.

39 cause of persistence ] Although Griffiths (1999, p. 164) lists ‘durative cause’ as a viable

rendition of अवÖथानहतेु, it appears that Mejor’s (1991: 46) rendition, “cause of prolongation”,

reflects the original षÕथीतÂपुŁषसमास more closely.

40 Vasubandhu the elder ] It is well known that Frauwallner’s theory of two distinct Vas-

ubandhus is based to a considerable degree on references made in the Abhidharmakośavyākhyā,

amongst other sources, as relayed by Mejor (1991, pp. 42–49). Yaśomitra describes Sthavira

Vasubandhu ÖथिवरवसुबÆधु, Vasubandhu the elder, as the preceptor of Manoratha: “इÂयÿ इित । Öथिवरो
वसुबÆधुराचायªमनोरथोपाÅयाय एवमाह ।’. Moreover, one might note that Mejor (1991, pp. 42–9) highlights

the fact the extant Sanskrit testimony departs from inherited Tibetan textual evidence regarding

the attribution of this contention to the master who first announced it. While the Sanskrit gives

ÖथिवरवसुबÆधु, ‘Vasubandhu the elder’, the Tibetan lists ‘Vasumitra the elder’ (Öथिवरवसुिमý, གནས་བǳན་
དȕིག་བཤེས). Mejor (ibid.) adds: “To our greater confusion, Sthiramati [P Tg, Chu. 4a4] and

Pūrṇavardhana refer here to a different master, viz. the ācārya Śrīlāta” (ȝོབ་དཔོན་དཔལ་ལེན). In

the estimation of the editor, it might be warranted to explore the possibility that Öथिवर, rather
than serving as an epithet for contradistinction between an ‘elder’ and a ‘junior’ individual known

by the name of Vasubandhu, might simply be a respectful way of referring to one and the same

scholar. In that sense, Öथिवर might be taken in the same sense as आयुÕमत्, a term used in deference as

a show of respect to ‘one’s elder’s’ (Monier-Williams et al. 1899, p. 149, col. 1). If one wishes

to delve further into the intricacies of this discussion, one might, in addition to Mejor (1991)

also wish to likewise consult more recent works on the matter, such as Gold (2014) and Kritzer

(2019).

43 A Vaiśeṣika … How so? ] The editor wishes to gratefully credit Song Junwei and Sebastian

Nehrdich for their insightful comments (personal communication, Nov. 16, 2017) that were very

helpful for the understanding of this section.
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45 says: “nor could there be the causes for arising and perishing”, [i.e.] the
causes of arising and perishing of non-dharma. “From moment to moment” is
to say truly a moment, not a metaphorical moment.
Alternatively: “from moment to moment” [is to say:] just in each moment. The
obtaining of functioning and the blocking, i.e. the obtaining of functioning

50 and the blocking of functioning cannot arise in a literal moment [together].
How so?
In coming into being of that particular flame, there is a benefit to [a person, say]
Caitra or Maitra. [Caitra or Maitra] causes to beget that [benefit by way of their
previously accumulated merit]; so his [Caitra or Maitra’s] virtue becomes activated,

55 thus [their virtue] is the cause of the arising [of the flame]. It is also the cause
of disintegration, if the destruction of that [flame] brings a benefit to him [Caitra
or Maitra, for example] in the dark. It is the same case with non-virtue: for him

46 From moment to moment ] It is worth noting that ±ण एव ±णे is supplied from the Tibetan.

Cf. Wogihara (1936, p. 347).

47 truly a moment ] This is to be understood as “a moment in the literal sense.”

47 metaphorical moment ] That is to say, not a moment understood as a figure of speech.

51 How so ] Literally, “on what basis”?

52 In coming into being … ] This is Vasubandhu’s extrapolation of the Vaiśeṣika-position he is

setting out to refute.

52 there is a benefit ] Prof. Isaacson kindly clarified, by way of personal communication, dated

July 11, 2019, that the argument contained in this statement is that “if one says that there is

dharma and non-dharma which causes both the arising and the perishing of flames, one is likewise

positing that when the flame arises, somebody is being favoured, i.e. it is the result of that person’s

wholesome karma”. The benefit here would be for example that Caitra or Maitra can see the path

forward in the darkness by having accumulated the good karma to be aided by a lamp whilst

venturing in the darkness.

53 causes to beget that ] Prof. Isaacson remarked, by way of personal communication, dated

July 11, 2019, that one might have expected the Sanskrit here to give लÊधवृि°ः in place of उपलÊधवृि°ः,
especially since we have the preceding formulation of वृि°लाभ. This becomes more poignant since

the manuscript of the Abhidharmakośabhāṣya here gives उपलÊधदवुृªि°, emended by Wogihara (1936,

347, fn. 6). One might likewise note that a few lines further into the manuscript, the prefix उप is

again absent: “तÖयाधमō लÊधवृि°ÖतदÂुपादयित”; this is the emended form of Wogihara (1936, p. 348, ll.

18–19) on the basis of the manuscript evidence as displayed in our critical edition.

54 virtue ] This is our rendition of dharma as implied by the current context, since it describes

the Vaiśeṣikas’ position regarding the causation of objects by way of virtue (dharma). Literally

the segment तÖय धमª लÊधवृि°ः means: “his dharma has obtained its functioning”.

55 It ] Note that from the vantage point of the Sanskrit sentence, it is both possible to argue thet

“it”, (i.e. ‘virtue’) or “he” (Caitra or Maitra), here are the cause of disintegration, though the

former appears more likely the case as implied through the sentence-structure.

57 dark ] Literally: “in the state of darkness”.
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[=Caitra or Maitra] to whom its [the flame’s] arising presents harm in the dark, it
is his non-virtue, having become active, which causes that [flame] to arise. It [non-
virtue] is also the cause of perishing: [for example,] if its [=the flame’s] perishing 60

brings harm to him [=Caitra or Maitra] in the dark. Thus it is because of the
becoming active of both [virtue and non-virtue] that is the cause for the arising
of flames. And, it is not possible that, without having blocked the obtaining of
functioning of the two [virtue and non-virtue], those same two[—one’s virtue and
the other’s non-virtue—]cause the destruction of those flames at the same moment. 65

It is not plausible that the two, [virtue and non-virtue,] in each moment are doing
these two things, activation and blocking of functionality.
Regarding the segment beginning with “and this postulation of a
cause is possible to be made…”, namely the destruction [of light]
on account of virtue and non-virtue, with regard to every compounded [phe- 70

nomenon] beginning with a molecule consisting of two atoms, moreover for imper-
manent form, etc., and for karma.

58 in the dark ] For example, one might say that his being illuminated in the darkness might be

disadvantageous if Caitra were pursued by brigands, or if he simply wished to sleep at night. In

those cases, the arising of light would also, the Vaiśeṣika posits, be caused by Caitra or Maitra’s

non-virtue.

61 dark ] Literally: “in the state of darkness”.

64 virtue and non-virtue ] We here follow Prof. Isaacson’s interpretation of the argument, kindly

shared on July 11, 2019, by way of personal communication, i.e. that, in accordance with Vai-śeṣika-

doctrine, if the extinction of light harmed Caitra and benefited Maitra, then Caitra’s non-virtue

and Maitra’s virtue must have pre-empted, or blocked, Caitra’s virtue and Maitra’s non-virtue

respectively. At the same time, Caitra’s non-virtue and Maitra’s virtue must have [together]

caused the extinction of light in the same moment.

70 on account of virtue and non-virtue ] In Prof. Isaacson’s assessment, shared on July 11, 2019,

which is followed here, कारणपåरकÐप here most likely refers to the postulation regarding a cause

as formulated by the Vaiśeṣika. At the same time, Prof. Isaacson shared his impression that

धमाªधमªिवनाश इित either should be emended to धमाªधमªवशािĬनाश इित (‘perishing by dint of virtue and non-

virtue’) or ought to at least be interpreted to mean more or less the same, even though that is

problematic since धमाªधमªिवनाश, in the overwhelming number of instances, would be taken to mean

“the perishing of virtue and non-virtue”. We concur fully with this assessment, here giving धमाªधमª-
िवनाश in the ablatival sense, rendered in Tibetan as an instrumental (ཆོས་དང་ཆོས་མ་ཡིན་པས་འཇིག་གོ་) to
a similar effect.

71 consisting of two atoms ] Prof. Isaacson kindly informed us that the Vaiśeṣika-school, as well

as the Nyāya-tradition, posits a molecule consisting of two atoms, a Ĭõणुक, constitutes the smallest

compound substance possible. These two latter schools hold that अनsु are not compounded, and

that they are eternal.
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Therefore, you should not state this sort of thing, such as: “the destruction of fire-
wood [occurs] because of conjunction with fire.” And therefore, it is established

75 that everything compounded is momentary because virtue and non-virtue do not
depend on another cause for the destruction of that [which is compounded]; hence
there is no need for [further] discussion.

73 you should not state this ] Literally, the sentence reads: “one ought not state this …”. However,

the argument here, as Prof. Isaacson assessed it on July 11, 2019 by way of personal commu-

nication, is directly aimed at the Vaiśeṣika-opponent, pointing at a perceived inconsistency in the

latter’s viewpoint: earlier, the Vaiśeṣika (or any type of realist for that matter) had said that wood

is destroyed because of conjunction with fire. If the Vaiśeṣika now says that firewood etc. perishes

on account of the virtue and non-virtue (of those adversely or positively affected by its perishing)

—there is a logical inconsistency; the idea of perishing of a flame due to virtue and non-virtue

should be applicable to every compound phenomenon, such as to the perishing of wood.

73 the destruction of firewood [occurs] because of conjunction with fire ] Sako (1989, p. 12) notes

that Fǎ-bǎo (628c
28) attributes the opinion encapsulated by the phrase काķािदनामµÆयािदसंयोगहतेुको िवनाशः

to .

77 hence there is no need for further discussion ] If benignly interpreted, one might ar-

gue, Prof. Isaacson surmised on July 11, 2019, that despite the fact that Vasubandhu and the

Vaiśeṣika-opponent disagree on the causes of destruction of compounded phenomena—the former

positing that passing away is in the nature of everything compounded, the latter holding that

disintegration occurs by dint of individual beings’ virtue and non-virtue, both parties agree on

the fact that compound phenomena are established as being impermanent, and hence there is “no

need to discuss this issue further”.
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Sphuṭārthā IV³b

[3b] “From that itself, or from something similar to that”.
If the connection with fire—after ending the blackness of a pot—causes redness to be
born, then one could imagine that that very same [contact], after averting redness, 80

would cause the production of even more redness.
(So precisely that which is) the cause itself would (simultaneously) be the destroyer.
Or if you postulate that, since flames are momentary, a conjunction with one (in-
stance of flame) is a generator (of redness) while a further (conjunction with another

78 [3b ] tata eva tādṛśādveti.

81 more redness ] lit. “red” in the comparative, i.e. “redderness” (रĉतरताम्).
82 destroyer ] It might be relevant to recall, at this junction, that in the conception of the अिभधिमªकs,
water—or any other phenomenon—never truly ‘perishes’, but merely disintegrates into the ‘great

elements’ (महाभूतािन). These are listed as four, five, or, less frequently, six and are each endowed

with a particular, enduring, inherent quality. The scheme given in the धातुिवभďसूý, for example,

presents six great elements and discusses the ‘external and internal’ qualities (गुण) ascribed to each:

• पृिथवीधातु—the ‘great element’ of earth,

• जलधातु—the ‘great element’ of water,

• अिČधातु—the ‘great element’ of fire,

• वायुधातु—the ‘great element’ of wind,

• आकाशधात—ुthe ‘great element’ of space,

• िव²ानधात—ुthe ‘great element’ of consciousness.

Note that Rudoj and Ostrovskaya (2001, p. 501, fn. 5) helpfully refer the reader to Vas-

ubandhu’s presentation of the atomic doctrine of the Vaiśeṣikas given at Abhidharmakośabhāṣya

II.22, which can be consulted in Pradhan (1967, pp. 52-3), together with the sub-commentary

(Wogihara 1932, p. 33). When consulting the Russian translation of said passage in the AKB

produced by Rudoj and Ostrovskaya (1990), note that the scholars, in their commentary to

their translation, appear to take the minority view, that the ‘great elements’ are to be equated

with the ‘elemental qualities’ (गुणs) themselves: … “рассматривать в контексте абхидхармистской

концепции великих элементов (mahābhutāni) или, как мы их интерпретировали в комментарии

к первому разделу ‘Энциклопедии Абхидхармы’, — элементарных качеств.” (Rudoj and Os-

trovskaya 2001, p. 501, fn. 5).

83 Or if ] “Or if” is intended to show the change of scrutinized philosophical position (प±ः) implied

by अथ. The first hypothetical Vaiśeṣika opponent’s position was founded on the principle that

contact with fire is at the same time the destroyer of blackness by being the generator of redness

and the destroyer of that same redness by producing even deeper shades of red—it is implied that

this is an absurd position. The second, hypothetical, position now under analysis tries to evade

the ÿसďः that हतेोरेव िवनाशकः by postulating that the type of contact with fire which brings blackness

to a halt and produces redness differs from the type of contact with fire that causes redness, and

darker shades of redness; this also is framed as an absurd position, mostly because the cause—
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85 instance of flame) is the destroyer (of redness), (then) something which is not dis-
tinguishable from the cause would be the destroyer.
And all of this makes no sense. And the Vaiśeṣikas would make a postulation
regarding a difference of cause as pertains to different flames.
Because they are momentary, it would be (that) some amongst the flames are gen-

90 erators, others are destroyers.
However, when there is the arising of the ‘specific qualities of [the] heat-
ing [process]’, because of contact with acid, etc. up to ‘earth’, in that case
what [type of absurd] postulation are they going to fabricate?
For, for them [=Vaiśeṣikas], acid and so forth are not momentary.

95 In the case of these, the cause itself would be the destroyer.
[opponent’s qualm:] “As for water”, and so forth: if, even when there is contact

conjunction with flames—remains the same universal whose particulars cannot sensibly divided

and distinguished into different subtypes (or Öवभावs), even if the individual instances of flames

themselves are impermanent, and hence changeable.

87 Vaiśeṣikas ] वैषेिशकाः BhSed ; (=ȕེ་Ȗག་ȿ་Ȭ་བ་ǹམས་) BhTed

91 specific qualities ] Prof. Harunaga Isaacson, by way of personal communication, dated 25th

of July 2019, informed the editor that the compound पाकजिवशेष (specific qualities of [the] heating

[process]) is a technical term employed by the Vaiśeṣika-school to refer to the qualities which arise

as a result of the heating process.

92 up to ] Note that यावत् as it features in this instance in the Abhidharmakośavyākhyā is used as

an shorthand mode of referral to the other components noted in the Abhidharmakośabhāṣya, viz.

िहमशुसयूदक.
93 absurd ] It may be noted that Vasubandhu’s tone can be justifiably interpreted as somewhat

sarcastic: कां कनां कययेःु ।
94 and so forth ] This refers again to िहमशुसयूदक, i.e. to ‘frost’, ‘sourness’, ‘sun’ (=heat), and

‘water’.

95 In the case of these, the cause itself would be the destroyer ] This statement encapsulates the

first (hypothetical) Vaiśeṣika-postulation presented and discarded by Vasubandhu, whereby no

distinction is made between the types of a pot’s contact with flames and hence the cause of redness

is at the same time the destroyer of redness, since it also gives rise to even darker shades of red,

which would cause it to act as the ‘destroyer’ of ‘red’.

96 As for water ] Prof. Isaacson, on the 11th of July, 2019, shared his interpretation whereby

the ensuing section on the boiling of water is to be most profitably understood as a counter-example

fielded by the Ābhidharmika’s opponent, who presents the boiling of water as a clear example of

conjunctions with fire destroying a phenomenon. In the Abhidharmakośabhāṣya, the introduction

of the counter-example can be traced to the segment य°Ļाªपः ċाÃयमानाः ±ीयÆते िकं तýािČसंयोगाः कुवªिÆत ।—
“Then, as for the fact that when water is boiled, it decreases—what are conjunctions with fire doing

in this case” (if not destroying blackness)? Note that the subtext “if not destroying blackness”

here, though not expressed in the source, is saliently implicit.
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with fire, water is not destroyed, then how is it that water, when being boilt,
depletes—this is the intended meaning.
It is the sphere of heat, there is an increase of that [sphere of heat], “on account
of whose power the collection of water becomes ever smaller”; for a partic- 100

ular cause, there is a particular effect, so it becomes ever smaller, to the point
that it becomes extremely small [in quantity so that] finally it cannot up-
hold [its] continuity. The meaning is it performs its function, but it does
not generate a non-existent phenomenon. Regarding [the segment] beginning with

97 water is not destroyed ] Note that Yaśomitra here explicitly states the implicit basis of Vasub-

andhu’s argument—that water is not destroyed by a (series of) conjunctions with fire. Since correct

understanding of intended meaning necessitates a clear comprehension of the context wherein this

debate takes place, let us recall that the examples here given in the Abhidharmakośabhāṣya ex-

emplify a zero-sum game scenario of naturally incompatible opposites, such as water and fire,

the strength of one of which by necessity entails the corresponding degree of ‘weakness’ of the

other. Vasubandhu’s argument appears to be that water is not ‘destroyed’ by fire, but its waning

strength leads to its incapacity to uphold its own continuity (in fluid form). It might be added that,

while not entirely, this observation is in line with modern science in a significant respect, namely

that water molecules are not destroyed, but, with the changes in environmental temperature, shift

between solid, liquid, and gasuous states. Be that as it may, in the technical sense of Vasubandhu’s

argument—given in English above, the weakness of water is the cause of its extinction, rather than

any destructive act from the side of fire:

[=अिČसंयोगास]्तेजोधातुं ÿभावतो वधªयिÆत यÖय ÿभावादपां संघातः±ाम±ामो जायते यावदित±ामतां गतोऽÆते न पुनः संतानं
संतनोित । इदमýािČसंयोगाः कुवªिÆत । सतÖमाĭािÖत भावानां िवनाशहतेुः ।

The editor here fully agrees with Prof Isaacson’s understanding that this final phrase is intended

to convey the sense that “hence, here too, this is not a valid counterexample against the argument”.

99 It is ] This is, admittedly a non-standard rendition of the इित-clause, which appears to function

as a causal specificator.

99 the sphere of heat ] Prof. Isaacson, on July 25, 2019, expressed doubts concerning the

reading तेजोधातुइªित, which, despite the overwhelming support in the extant manuscript attestation,

has likewise been emended to तेजोधातुिमित in Funabashi and S. Yamaguchi (1955, p. 21, l. 17) on

the strength of the reading given in the Abhidharmakośabhāṣya (Pradhan 1967, p. 164, l. 10).

99 there is an increase ] It appears that, in contrast to our own interpretation, the Tibetan (འཕེལ་
བར་ȕེད་དོ་) took संवधªनम् in the transitive, causative sense likewise attested to in Monier-Williams

et al. (1899, p. 1116, col. 3).

100 the collection of water ] Prof. Isaacson, by way of personal communication, dated 25th

July, 2019, shared his assessment the discrepancy between Wogihara’s preferred reading of संहातः
for the Abhidharmakośavyākhyā and संहातः in Pradhan (1967) is mostly a matter of spelling and

does not alter the semantic content expressed.
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105 “on account of its disintegration”:
Because of having the nature of breaking, perishing by themselves (means)
being things the destruction of which is not produced by something else; be-
ing things that have arisen in a single moment, they perish. Like flames
in straw is to say: just as when there is the arising of a flame in straw

110 in other places without interval, there is—despite momentariness—the mis-
taken notion: “burning the straw, the flame is moving”. It is like that; moreover,
there is an [inferential] proof [for this]—

105 on account of its disintegration ] Note that Yaśomitra here paraphrases, the wording of

the AKBh, rather than quoting it verbatim

108 things that have arisen ] Literally, “things that have obtained themselves”.

109 when there is ] Note that the identical ambiguity presented by °उÂप°ौ that we have noted in the

referent section of the Abhidharmakośabhāṣya remains unresolved in the Abhidharmakośavyākhyā,

wherein it could likewise be taken either as a िवषयसĮमी or as सितसĮमी.
110 in other places without interval ] this somewhat opaque formulation of ours is intended

to render the idea that contrary to the commonly held, yet mistaken notion of motion, it is in fact

the case that there is a succession of moments in which instantations of fire are arising in different

places, creating the illusion that it is ‘moving’ through the straw whilst burning it.

111 burning the straw, the flame is moving ] Note that there is a slight syntactical ambivalence

presented by the circumspect double इित construction, which appears to suggest either two alternat-

ively formulated mistaken notions or two consecutive processes. We concur with Prof. Isaacson,

who does not discard the possibility of textual corruption at this juncture, arguing by way of per-

sonal communication, dated 12th of November, 2019, that an elimination of the final ित of the first

इित, giving दहÆती as a feminine singular ppa might render the original sense when coupled with a

concomitant emendation from the suspicious plural ग¹हÆतीित to the more coherent singular form

ग¸छतीित. Hence we posit that तृणम् दहÆती ºवाला ग¸छतीित is likely a more original constellation (‘the

flame is moving while burning the straw’). In light of the fact that the previous segment had just

displayed the ‘flame’ in a genitive singular form, this certainly seems to be the most plausible solu-

tion, despite the need for two emendations in close apposition. Moreover, the Tibetan translation

supports this interpretation, giving the Sanskrit formulation of what consitutes the गÂयिभमान along
the lines of ”there is the conceited [literal rendition of अिभमान] idea that the fire [as an unspecified

singular] is going whilst burning the straw” (ȯ་Ȝེག་པར་ȕདེ་པའི་མེ་འȌོའོ་ཞསེ་མངོན་པའི་ང་Ȣལ་ȕདེ་པ་དེ་).
111 It is like that ] Note that तĬत् here is correlating with the यथा of the preceding phrase in the

Abhidharmakośavyākhyā, resulting in the construction “just as when there is … it is like that.”

The तĬत्, hence, is not to be connected with the subsequent साधनं च, but is more likely an echo in

the commentary of the तृणºवालावत् of the Abhidharmakośabhāṣya, as introduced by the यथा in the

Abhidharmakośavyākhyā.

112 [inferential] proof ] We have supplied the specification ‘inferential’ since the ensuing exposition

is a formalized inferential pattern known as ÿयोग that is construed in a standardized format.
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[proposition] phenomena, form and so forth, are not moving, [instead]
arising without interruption, each time, in a different place
[reason] because they are momentary, 115

[example] like a flame in straw.

“Cognition of shape is form” [say] the Vaibhāśikas, [who posit:] “When the
‘face’ [extends towards] one direction”—when the face [extends towards a]
single direction [it is having] a single direction as its face. In that context, ‘a lot
of’ [means] ‘a large(r) amount’. Everything is like this. When plenty of [colour(ed 120

mass)] has arisen, having as its ‘face’ a single direction—up—it is conventionally
designated as (being) ‘high’; and when it is a lot like downwards, then we have the
cognition ‘low’. This is the way [things are in general], like a firebrand.

Sphuṭārthā IVc
i

1. [proposition] [3c] Shape is not substantially real
2. [reason] because of being [something] the grasping of which depends on (अपे±) 125

124 [3c ] na dravyasat saṃsthānam.

118 ‘face’ ] ‘Face’ (मुख) is here to be taken in the non-literal sense, e.g. as ‘far point’, for example.

119 as its face ] We have chosen this phrasing with the intention to highlight the fact that

Yaśomitra here is analyzing the segment as a बहòĄीिह-adjective.
119 In that context ] This is a rendering of तिÖमन् as a िवषयसĮमी.
120 When plenty of … the cognition ‘low’ ] We have decided to prioritize authenticity of the source

language over smooth readability in the target language for the purpose of maintaining accuracy,

although, no doubt, the reader will feel an acute lack of sophistication in the English rendering of

this passage.

124 substantially real ] As Prof. Isaacson remarked by way of personal communication, dated

12th November, 2019, ‘substantially’—or ‘concretely’—real (þÓयसत)् is to be understood in contra-

distinction to ‘designationally real’ (ÿ²िĮसत)्.
125 because of being [something] the grasping of which depends on the grasping of colour ] The un-

expected double-ablative formulation in the transmitted section, वणªúहणाÂप±úहणÂवात्, appears slightly
corrupt. First of all, Wogihara’s reconstruction of the hypothetical basis from which the Tibetan

translation was fashioned ([fn. 9, p. 348]Wogihara1936), * वणªúहणापे±णात्, is theoretically most cer-

tainly a possible reading that directly mirrors the Tibetan rendition, ཁ་དོག་འཛƾན་པ་ལ་Ǵོས་པའི་ȓིར་ན་.
The Tibetan does not display the तिĦत-suffix of abstraction (Skt. -Âवा) which is both contextually

expected and attested in our Sanskrit sources. However, the discrepancy between the omission
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the grasping of colour (वणªúहन),
3. [example] like an [illusory] wheel [produced by the rapid movement of] a

firebrand.

Or alternatively:

130 1. [proposition] Shape is not substantially real
2. [reason] because of being [something] the grasping of which depends on the

grasping of a another [object’s] form.

of the corresponding Tibetan ‘suffix’ (-ཉིད་) and the presence of -Âवा in the Sanskrit, to our mind,

more likely reflects a process of simplification from the side of the Tibetan translators rather

than an unwanted growth in the Sanskrit materials. Despite this slight shortcoming, the Tibetan

nevertheless corroborates a fundamental observation that Prof. Isaacson expressed by way of

personal communication, dated 6th of December, 2019, that in all likelihood, at some point in

the chain of transmission a scribe (of the Sanskrit work) might have misread a superscript ‘e’

(पृĶमाý ‘ए’) for a conjunct त्—which is very likely given these characters’ strikingly similar appear-

ance. For this reason, we contend that the crucial fragment ° úहणापे± ° was incorrectly transmitted

as ° úहणाÂप± °, producing an incorrect double-ablative—which, moreover, is not reflected in the

Tibetan. Aligning ourselves with Prof. Isaacson’s basic premise, we have decided to emend the

text to * वणªúहणापे±úहणÂवात्, a syntactically more plausible बहòĄीिहगभªबहòĄीिहसमास-construct of the fol-

lowing vigraha: ‘वणªúहनापे±ं úहणं यÖय तĬणªúहनापे±ं तÖय भावा तßवं तÖमात्’. Though the second úहन has been

lost in the Tibetan translation, as has the secondary suffix -Âवा, the Tibetan is congruent therewith,

both in giving अपे± in place of ° Âप± ° and in rendering a compound in place of a double ablative

construction, thereby clearly reflecting both the fundamental meaning of our reconstruction as well

as the basic underlying syntactical structure.

130 Shape is not substantially real ] Though Śāstri’s reading (þÓयसंÖथानम)् is somewhat less implaus-

ible than þÓयं संÖथानम् as attested to by the majority of sources, we align with Prof. Isaacson’s

reasoning, verbally communicated on the 12th of November, 2019, as follows: अथ वा introduces
an alternatively formulated ÿयोग (syllogism) with the purpose of proving the identical proposition

forwarded by the syllogism just relayed. That is to say, whilst a novel reason (हतेु) or alternative

exemplification (ŀĶाÆत)—‘like a heap of [unhusked] rice’—could reasonably be expected at this junc-

ture, it appears very unlikely that the underlying premise (ÿित²ा) to be proven—न þÓयसÂसंÖथानम—्be

altered in any substantial way. For that reason we have opted to amend the text at this juncture,

as reflected in our critical edition.

132 like a heap of [unhusked] rice ] This alternative formulation of the syllogism might be under-

stood in conjunction with Vasubandhu’s argument, formulated above (see AKBh §3.b), that shape

—such as a square or circle—is conceptually imputed upon the arising of colour[ed mass] and can

hence not convincingly be said to exist substantially, or concretely, from its own side. To our

mind, the example of a heap of [unhusked] rice invokes the same idea, i.e. that in dependence on

its momentary constellation, said heap can be labelled as ‘pyramidical’, for example.
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3. [example] like a heap of [unhusked] rice.

When it is said [in the Abhidharmakośabhāṣya] “It would follow that it [= shape]
would be grasped by two [sense faculties]”, a Vaibhāśika might say: “length and 135

so on is not grasped by way of the tactile sense, but rather there is the grasping of
‘long’ and so forth merely with reference to tangible parts which are arranged in that
specific manner.” Therefore, it does not (undesirably) follow that shape would be
grasped by two [sense-faculties]. Since [the Vaibhāṣika may] say this, the following
is now stated, beginning with ‘or, alternatively, with respect to the tangible 140

… ’
What does this mean? [It means that] just as the grasping of long, short, and
so forth [takes place]—and shape is, in fact, not included in the tactile sense sphere
—in the same way, one should imagine the grasping of long etc. with regard to

134 When it is said ] In fact, it should be noted that Yaśomitra’s paraphrasing here is somewhat

loose, for which reason it might have been warranted to refrain from marking the ensuing phrase

as a direct मूल-correspondent.
135 would be grasped ] Lit. ‘its grasping would be effectuated by two …’

136 but rather ] Note that we have followed Prof. Isaacson’s advice in departing from Wo-

gihara’s punctuation by eliminating the दÁडs singling out िकं तिहª—rather than a self-sufficient,

rhetorical question along the lines of ‘what of that?’, this fragment should be taken as introduct-

ory segment of an ensuing explanation, such as ‘instead’ or ‘(yet) rather’. Consult Cardona (1998,

pp. 63–73) for an analysis of िकं तिहª as it is still used in the Mahābhāṣya attributed to Patañjali, a

work wherein the phrase is employed in its more archaic form, which is reflected by Yaśomitra’s

present use.

137 merely with reference to tangible parts ] The Vaibhāṣika’s objection appears to be grounded in

the conception that the conceptual designation of length is directly invoked via visual perception,

yet only indirectly, via subsequent imputation, upon scrutiny by the tactile sense. This stance

appears somewhat puzzling to the present editor, since direct perception—be it visual or tactile

—is per definitionem non-conceptual and necessitates subsequent conceptual designation. The

subsequent trajectory of the argument, however, appears to suggest that the objection is intended

to dispel the mistaken notion that shape as a directly perceived visual object—i.e. as an object of

the visual sense-sphere (łपायतन)—can likewise be directly perceived by the tactile sense.

138 (undesirably) follow ] This rendition is intended to reflect the use of ÿाÈनोित in the शाľ-literature.
139 say this ] Rendition of इÂयत.
139 the following ] इदम् is here understood as referring the reader to the ensuing refutation of the

hypothetical objection launched by a Vaibhāṣika.

140 beginning with ] इित िवÖतरः implies that only the beginning fraction of a sentence referred to is

being cited.

143 in fact ] this segment is included to emphasize the emphatic undertone of न च.
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145 colour; yet shape is not to be regarded as (संभाÓयताम)् [concretely existent, nor as
being] included within the visual sense-sphere (łपायतन) [either]. The meaning is that
it would be something [entirely] different.
Then again, the Vaibhāṣika pronounces [the phrase] beginning with “there is
merely recollection”. ‘There is merely recollection’ [is said] as regards shape;

150 ‘because of being accompanied by touch’ is to say ‘because of being accompanied by
[types of] touches, softness, and so forth. However, there is no direct grasping
of the shapes. For instance, upon seeing the form of fire, then there is the
recollection of the hotness of that fire because of concomittance [of fire with
heat]; and having smelled the fragrance of a flower, say, a champaka, then

155 we also have a recollection of its colour, because of concomittance [of the

145 concretely existent ] Though not explicitly mentioned at this specific juncture, the argument

fielded here is founded on the understanding that ‘shape’ is imputedly designated only after sensual

perception has occurred—be it tactile or visual—and that hence it is not concretely existent (þÓयसत)्.
That being the main thrust of the argument, we have taken the liberty of supplying this aspect in

parenthesis.

146 included ] संगृहीतम्
146 meaning is ] It appears we can take the argument here a number of ways. One way of inter-

preting Yaśomitra’s argument is that either shape is something concretely existent (þÓयसत)् that

can be grasped by the senses, or it is merely ‘designationally real’(ÿ²िĮसत)्, i.e. conceptually im-

puted. If it is shown not to be one, it must by necessity then be the other. Another way of

understanding this argument might be that if shape is still believed to be substantially real, but

shown not to pertain to the tactile (ÖपृĶाÓयायतन) and visual sense-spheres (łपायतन), it would either

have to be directly perceived by मनस,् or, if that possibility were discarded, postulated to exist—

substantially—outside the realm of direct sensorial perception, which is an illogical position which

renders ‘shape’ conceptually irrelevant.

148 Then again ] पुनः here introduces an objection, not a repetition.

150 by touch ] Note that in contrast to the reading given by Pradhan and the single extant

manuscript of the Abhidharmakośabhāṣya, Yaśomitra’s citation of the °bhāṣya here clearly reads

Öपशªसाहचयªत्, which we believe to be a reading based on a strand of transmission which unfortunately

appears to have perished. Note that Öपशª (touch) is subdivided into a multiplicity of subtypes, of

which ĴàणÂवा (‘softness’) is but one.
154 and ] Yaśomitra is here not spinning the line of reasoning further, instead introducing a further

example.

154 say ] Since context suggests that Yaśomitra here both analyses the compound as a genitive

तÂपुŁष and appears to supply the name of a particular flower for the sake of exemplification, we

have rendered the double-च construct accordingly. We agree with Prof. Isaacson’s verdict, voiced

by way of personal communication, 12th of November, 2019, that the omission of दहेी, or any other

indicator of exemplification, is somewhat puzzling.

154 champaka ] Though चÌपक is a well known species of flower commonly rendered in English

in accordance with its Sanskrit name as champak, the Pandanus Database of Plants (http://

http://iu.ff.cuni.cz/pandanus/database/


294 Doctoral Dissertation, University of Hamburg

mental association of an object’s shape with colour].
He says [in return the phrase beginning with] “it is appropriate in this case”. It
is appropriate here with respect to fire, because of [its] non-deviation of heat
and colour. The recollection of one [thing] by [association with] another,
[namely (the recollection)] of heat because of the form of fire; and, [like, for instance 160

the recollection of] the colour of a flower because of its fragrance. Yet, there
is nothing [tangible]. [The following] has been stated, beginning with. It is not,
however, the case that there is any tactile object at all, [such as] softness and
so forth that is restricted to (िनयतम्) any particular shape, such as as ‘long’; as a

iu.ff.cuni.cz/pandanus/database/) identifies it more specifically as Michelia champaka of the

Magnoliaceae-family. The International Plant Names Index (https://www.ipni.org/) concurs

in listing that term as the basionym to the derivative isonym Magnolia champaca, given as such

in the Proceedings of the International Symposium on the Family Magnolicaceae, 1998:21 (2000).

Refer to H.E. Baillon’s article (1880) in Flore Fôrestière de la Cochinchine (Paris) as well as C.

Linnaeus’s description in Species Plantarum 1:536 (1753) for early Western classifications of the

species.

158 non-deviation ] Note that ‘non-deviation’ (‘अÓयिभचार’) is here to be understood as a technical

term conveying the sense that the given phenomena can only arise in conjunction with another

phenomenon.

160 because of ] Note that the तृतीयािवभिĉ here is taken in the sense of a पĖमीिवभिĉ.
164 particular ] Note that we have decided, against overwhelming textual testimony, to eliminate

the इित addorsed to िचत.् First of all, Wogihara appears to have tacitly identified the passage

as slightly problematic by marking संÖथाने as Yaśomitra’s gloss on िचत.् Whilst this interpretation,

though slightly forced, might give sense from a purely semantic and syntactical point of view, it

remains problematic insofar as that the Abhidharmakośabhāṣya renders the phrase िचंान े िनयतमं
as a clear and unmistaken unit wherein संÖथाने is explicitly stated; which hence cannot, in good

faith, be identified as an explanatory synonym provided by Yaśomitra. If the इित were indeed to

demarcate the definiendum glossed by Yaśomitra, it would have more likely been placed not in

the middle of the phrase, but thereafter, i.e. as िचतसंान इित. Prof. Isaacson remarked, by

way of personal communication, dated 6th of December, 2019, that even in that latter case, an

इित would be both otiose and unconvincing from the perspective of style: after all, why would

only one definiendum be marked by an इित if the phrase contains two glosses—ĴàणÂवािद and दीघाªदौ?
Suspicions harden when the Tibetan translation is taken into account, whose structural constitution

—despite the obfuscation of syntactical rearrangement—does not reflect इित in any of its functions for

either gloss: …འཇམ་པ་ཉིད་ལ་སོགས་པའི་རེག་ȕ་ནི་ȷང་ŕད་Ȇང་རིང་པོ་ལ་སོགས་པའི་དȕིབས་…(=…ĴàणÂवािद िचद ्
[इित] संÖथाने दीघाªदौ …). Instead, it appears plausible to welcome Funabashi’s reconstruction from the

Tibetan, *िचदिप [=ȷང་ŕད་Ȇང་ …གང་ལ་ཡང་], as the most likely authentic reading. (Gratitude is

expressed to Dr. Toshio Horiuchi for his help in the assessment of this textual problem).

http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
http://iu.ff.cuni.cz/pandanus/database/
https://www.ipni.org/
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165 result of which there would consistently be recollection of a [particular] shape
after having touched a [specific] tactile [object]. For where there is the form of fire,
there its heat [also] must be; and where there is the scent of the champaca [flower],
there, its form must necessarily be. It is not, however, the case that wherever there
is softness or roughness there, there must be longness or shortness. Therefore,

170 as a rule, it is possible—[recollection] of the heat and the colour; however, in the
case of shape, recollection does not necessarily follow. Even if it there were no
regular conascence of the tactile object and form, there might [still] be, as
a rule, recollection of shape. With regards to colour, too, there would be—
as (mentally) supplied [from the previous fragment of the root text]—‘intermittent

165 consistently ] िनयमेन might also have been validly rendered as ‘necessarily’.

165 of a [particular] shape ] Note that संÖथाने is translated as if it were a genitive though it is

technically in the िवषयसĮमी.
167 must be ] This is a translation of the तृतीयािवभिĉ + ‘भिवतÓयम्’ construct, as Prof. Isaacson

explained, by way of personal communication on the 6th of December, at its core a simple भावेÿयोग-
type passive form of an intransitive verb, which could be semantically equated with ÿथमािवभिĉ +

‘भवतु’ or ÿथमािवभिĉ + ‘भूयात्’.
168 must necessarily be ] The argument unfolding here, fielded against the contention that shape

is concretely real, is that whilst there is invariable concomittance (साहचायª/अÓयिभचार) between distinct

aspects of certain phenomenona such as the simultaneous arising of the shape of fire and its heat,

there are other aspects, such as the tactile properties of an object (ÖÿĶÓय) and the specifics of its

shape (संÖथान), that do not invariably arise together.

170 it is possible ] We take तत् here as referring to ‘recollection’ (Öमरणम्): lit. ‘therefore, as a rule,

it [=recollection] is possible, of the heat and the colour’. We share Prof. Isaacson’s contention,

expressed by way of personal communication, on the 6th of December, 2019, that it might be

possible to take तत् as a separate word, a pronoun for Öमरणम् rather than understanding it as forming

part of the compound; however, it appears slightly suspicious for the subject of युºयते, recollection
(Öमरणम्), to be elided or implicit at the occasion of its first reference—especially since it is explicitly

mentioned at the end of the phrase. If one chooses to read तत् ([=Öमरणम्]), one can still not avoid a

slightly disconcerting lack of smoothness remaining, a lack of smoothness that this indeed signal

some form of unwarranted textual permutation. Nevertheless, the gist of the argument remains

clear: ‘since there is inherent concomittance between form and heat [in the case of fire] or fragrance

and form [in the case of a flower], it is therefore warranted to posit that with the recollection of

one of the conascent aspects, the other is by necessity invoked.

174 as (mentally) supplied ] Prof. Isaacson, by way of personal communication, dated 6th of

December, 2019, with reference to the writings of the classical grammarians, wherein certain ele-

ments are to be supplied from a preceding rule, has kindly made us aware that इित वतªते is here to

be understood as coterminous with अनुवतªते. That is to say, a previously mentioned segment is to

be supplied in case of a present ellipsis. Refer also to Roodbergen (2008, p. 394): “vartate is

used by the K[āśikā]V[ṛtti] in the sense of anuvartate ‘is continued’ (by way of anuvṛtti).”
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recollection’ (अिनयमेन). That is to say: then, in this way, after one has touched 175

a tactile [object], one would remember it [=the colour]. Alternatively, if the
recollection of colour intermittently occurs, or, like with colour, there would
intermittently be recollection with regards to shape, also; [it follows that in
case of you touching] a lengthy object, [recollection of a similar object marked by]
shortness [might] be [recalled]. For what reason? For with regard to colour, too, 180

there is non-dependable recollection evoked by the tangible; sometimes, in case of
a red [object being touched, recollection of] a yellow [specimen might arise], in case
of a yellow [object being touched, recollection of] a red [specimen might arise].
Yet it is not this way. How is it not this way? Just as in the case of colour, there is
no dependably [accurate] recollection—in the same way with regard to shape too, it 185

[does] not [occur] irregularly. Rather, with respect to colour, we do not dependably
have [accurate] recollection, on the other hand, with regard to shape, there is regular
[recollection]—so it is not reasonable that there be a recollection of this particular
shape because of a tangible [object]. Instead, recollection does not occur dependably
[accurate] in the case of colour. 190

[Opponent:] If so, how then [can] there be the conception of ‘long’ or the conception
of ‘short’?
[Proponent:] I already explained this: when we grasp one direction, or upon grasp-
ing a lot of colour or a lot of tactile[s] then there is the conceptual thought of ‘long’;
and when there is very little, then we have a conceptual thought of ‘short’. This, and 195

175 That is to say ] rendition of ‘इÂयथªः’.
176 =the colour ] We take ‘तत्’ as referring to ‘colour’ on the grounds of the subject in the preceding

segment: ‘वणऽिप ात’्. Note that all these ÿसďs are meant to be absurd, showing that the opponent’s

position is untenable.

179 a lengthy object ] This cryptically worded passage would more literally be rendered as: ’in

[the case of] length, there is shortness, and [with regards to] shortness, there is length’.

181 non-dependable ] We have chosen to render अिनयमेन as ‘non-dependable’ rather than as ‘irreg-

ularly’ or ‘intermittently’, since, in the given context, the term is understood as conveying a sense

of the unsteady veracity of a given recollection, which might at times be accurate, at other times,

not. That is to say, when a specific tactile object is touched, a recollection of a yellow, generic item

might arise although the tactile object actually present is red, or vice versa. We are aware of the

fact that the literal rendition would need be adverbial, i.e. ‘there non-dependably is …’. Gratitude

is expressed to Prof Isaacson, who kindly assisted in the assessment of this point on the 6th of

December, 2019, by way of personal communication.

185 it ] the pronoun refers to ‘recollection’ here

188 not reasonable ] We take इÂययुĉम् as introducing an argument that we recollect a particular

shape on an unreasonable basis, rather than as introducing an argument that denies the operability

of recollection as evoked by the touch of a tangible object.

193 explained this ] Lit. ‘This already has been explained’.
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similar [analogous processes], should be understood. [As regards the fragment] be-
ginning with “or, as regards a quilt [is to say]: or, as regards a multi-coloured
quilt” which has variegated colour and shape, a variegation of shape is per-
ceived, [such as] long and so forth.

200 Or rather: it would follow [that there is] a singular locus of many shapes,
because of the [simultaneous] perception of various types of form (अतोऽनेकसंÖथानदशªनाĨ
नां संानामकेदशें ूायुात)्: wherever there is a [state of being] long, there indeed is a [state
of being] short and so forth, because of grasping (यýैव दीघªÂवं तýैव ĆÖवािदúहणात)्; and this
is inappropriate—just as colour, since it [=colour] offers some kind of resistance,

205 cannot exist in one place.
Wherever there is a [state of being] long, there indeed, because of grasping to a [state
of being] short and so forth, it is like [in the case of] colour—also impossible.
That is to say [इित]: For just as colour cannot be singularly located, since it has [the
quality] of being obstructive; likewise shape, too.

197 as regards a quilt ] Note that instead of understanding the locative as a िवषयसĮमी, a standard

locative—“on a quilt”—might also have given sense.

198 quilt ] We have emended the text as transmitted via the manuscript evidence here in two

stages: िचýाÆतर, though attested to in Wogihara’s edition and the Cambridge manuscript, has not

been adopted in replacement of िचýाÖतरण (as it features in the Kathmandu manuscripts, etc.),

mostly because आÖतरण is attested for in the Abhidharmakośabhāṣya, and also since it is the more

plausible reading vis-à-vis the further flow of the argument. Secondly, the instrumental case as

testified to in K1 and K2 has been emended to the locative case for two interlocking reasons.

Firstly, अनकेवणªसंान े is an adjectival predicate to िचýाÖतरणे in the Abhidharmakośavyākhyā, which

demands case congruence. Secondly, the cause of transmission error appears both plausible and

perspicuous if we assume that at some point in the line of manuscript transmission, a पृĶमाý ‘ए’ has
been ambiguously placed and came to be misinterpreted as pertaining to the penultimate (-रेण),
rather than the final (-रणे), अ±र.
198 shape ] Lit. ‘shape’.

204 some kind of resistance ] any phenomenon that is characterized by being सÿितघ—for example

a cedar tree—can, per definitionem, not coexist in the same locus with another phenomenon which

is marked by सÿितघÂवा, such as a brick wall.

206 Wherever there is … also impossible ] note that we have to read from यýैव to वनªवत्, in effect

linking 3 semantic subunits, to render this phrase.
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Sphuṭārthā 4.3c
ii

[3c
ii]Yet it [(=shape)] does not [inhere] in an atom. 210

And it is not the case that in the way that as form, blue and so forth, exists in a
molecule comprising eight substances, shape likewise—long and so forth— exists
in the particle. But how do we know that “there is no shape in an atom?”
Because when a long shape is shrinking, the concept ‘long’ no longer exists.
For it is not the case that the thought ‘yellow’ comes about after perceiving a blue 215

substance and other [colours], whilst the [blue colour particles] are decreasing [in
number]. On the other hand, when a long substance is being reduced [in size], the
concept ‘short’ arises, and not the concept ‘long’. It is not reasonable to say: “That
very shape causes the thought ‘long and so forth, short and the like’ ” to arise.
[To clarify] all of that “therefore, only in many, ”, the [phrase is adduced] beginning 220

with “or, you may hold the opinion, that” it is just the atoms of shape
being sequentially assembled in such a way as to point towards one direction
so that they come to be such as to be called ‘long’ and so forth.
After all, it is not the case that particles, which do not have that [characteristic of a
specific length] as their nature, once they are arranged in such a particular way, but 225

being themselves still nonetheless the same, yet can obtain that [technical] name
of ‘long’—this is the meaning intended [by the master]. “Yet it is not the case

210 [3c
ii ] na cāṇau tat.

212 eight substances ] Dhammajoti (2009, p. 519), “The Vaibhāṣikas teach that the minimal

molecule that can come into existence in the kāma-dhātu is an octad comprising eight dravya-s

213 an atom ] Cf. Dhammajoti (2007a, p. 683) for परमाणु.
214 no longer exists ] Dr. Horiuchi, on Dec. 11, 2019, that Funabashi and S. Yamaguchi

(1955)—ostensibly on the basis of the Tibetan transmission—here chooses to render the phrase in

the indicative form (िनवत¥त), rejecting the negation न to the effect that his translation reads: “for,

upon perceiving a long stick, the concept ‘long’ ceases whilst the [stick] itself is gradually reduced

[in size].”

215 For it is not the case ] The argument here appears to conform to the contention, that colour

particles are inherently possessors of the quality of colour since they retain their hue even if the

amount of colour-particles were to decrease. Shape, on the other hand, is not an inherent, but

designated quality, and since it changes when the constellation of its basis of designation undergoes

permutation—as a stick that is being reduced in size. Hence, it is argued, that shape does not

inhere in an atom in the same way as colour is considered to inhere in an atom.

220 all of that ] We take िइत सवªम् to be a near-synonym of इÂयािद. Note that Yaśomitra does not

comment on the section singled out here, i.e. on तÖमाĨहòÕवेव तथा संिनिवĶषेु दीघाªिदÿ²िपते ।.
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that some type of constituents of shape have an established own nature,
such as colour, and so on …”. Constituents of shape, they have a well-established

230 nature because each constituent is grasped as being blue and other such [colours].
However, it is not the case that likewise, particles of shape are grasped in every
part as being long and so forth. Therefore, they [=particles of shape] do not have
an established nature. Yet if it is not the case that these have the nature of ‘long’
and so forth, but [instead] they become causes for the thought ‘long’ and so forth,

235 because of a particular way of arrangement. [Then,] why don’t you accept that the
same atoms of colour and so forth, assembled in a specific way, become causes for
the thought of ‘long’ and so forth?
If shape were just an arrangement of colour, then it should not be the case
that we have difference of shape, when colour remains the same. Since earthenware

240 vessels such as bowls and so forth are not different [substantially] different. The
[portion] beginning with “yet it has indeed been said” [follows]. It has already
been explained how the designation of ‘long’ and so forth is designated with
respect to colour in [the passage] beginning with “and colour extends towards
one direction”. [As to] the passage beginning with “just like [in the case of] ants

245 and others”—just like ants and so forth come to assume a single shape, a line
of them is different in one place and different in another. Likewise, “there is a
distinction of a wheel and so forth” is like this Similarly, although the there
is a distinction of colour, shape might be not different.
As for the fact that people who are not seeing [an object’s] colour

250 in the dark, still are able to see the shape—long, short, circular, etc.—
[respectively] of a post, a person, an elephant etc. The statement has been made,
beginning with “What then in the darkness?”—“What then about people, not see-
ing in the darkness, see the full scope (पåरमÁडल) of long and short, and so forth, of a

238 If shape were just an arrangement of colour ] As briefly remarked in our edition, we

have chosen to emend वण ािभ into वण ािभ, since the latter is the rendition in the source here

being cited in the extant version of the Abhidharmakośabhāṣya (यह वण ािभो भवित स ्ंान ं च िभं ँयते
मृाजनानाम)्. If we instead were to prefer the reading transmitted in the testimony of the Abhi-

dharmakośavyākhyā, we would have to translate this section as “only if [the aspect of] colour

is not separate”.

245 single shape ] Such as a circle, row or a line, for example.

250 dark ] Note that Yaśomitra is not commenting on राा “or because of [long] distance”.

251 [respectively] of a post ] It is likely that Yaśomitra is here giving examples यथासĎõम् i.e. in

correspondence to what is thought to be generally perceived as long (a post), short (a human),

and as circular (an elephant).



300 Doctoral Dissertation, University of Hamburg

log, a human, and elephant and so on.” [One then logically would mentally supply]
the [implicit] ’speech-remainder’: ’how is it possible’. [opponent’s objection] Yet if 255

shape would be distinct in category, then, [it follows that], just as they don’t see
the colour as blue or as yellow [in the dark], in the same way, they would not see
the form of long and short; and yet they [do] see it sometimes. Therefore shape
is distinct in category, like the conceptual imputation of a line [of ants or
an] army. Just as, having unclearly seen birds, or (female) ants in the dark, they 260

construct the idea “[what] a long line”. Or, just as, still, precisely in the dark, when
they see elephants etc. unclearly, they construct the idea “this army is situated
in a circle”. And this is to be understood in the same way as that: Just
as was said right now: even though shape as a distinct category does not exist,
people, having seen what is but colour there [in the dark, yet] unclearly, they con- 265

struct the idea of ’long’ etc, so the fact that sometimes …, [that] which cannot
be precisely determined—an undetermined shape—a mere conglomerate [of
things] is unclearly perceived in such a way as that the blueness and so forth
are not being known. Just as we don’t postulate some kind of other substance on
the basis of the fact that we have a notion even when we cannot precisely determ- 270

254 mentally supply ] This editorial addition is supplied on the grounds that the ฀฀฀ invites a

correlative by dint of grammatical necessity, which is the reason why Yaśomitra points to the

presence of a वा³यशेषः (’speech-remainder’).

255 speech-remainder ] Though the argument for the presence of a vākhyaśeṣaḥ is plausible, it is

nevertheless possible, as Prof. Isaacson observed on Dec. 20, 2020 by way of personal commu-

nication, that it is possible to read the segment as it stands, i.e. as something along the lines of:

“as for the fact that people perceive (of) ’long’ and so forth, they are simply constructing ’long’,

and so forth”.

257 they would ] Lit. ’they should’.

261 idea ] As Prof. Isaacson remarks, on the 20th of December, 2019, it is not entirely clear

from this illustration whether the elephants are mistakenly taken to comprise an army aligned in

a circular fashion, or whether that perception is actually correct and valid.

263 And this is to be understood in the same way as that ] Though this phrase is somewhat

opaque, it is most probably the case that इÂथं चैतदवे is to be constructed forward, i.e. here functions

as the correlative to the ensuing यदािचत ्which otherwise would have no correlative. Paraphrasing

the Abhidharmakośabhāṣya, it might be understood that here, Vasubandhu is saying: ’and on the

strength of this argument, it is the case that there is no distinct category of shape’.

266 … ] The ‘…’ here mark our rendition of इित िवÖतरः
269 are not being known ] The gist of the argument appears to be that in this instance, neither

colour, nor shape, is being perceived clearly; yet, it is understood that despite this, there is no

sphere of form łपायतन that is distinct from colour and shape. Since in scenarios where neither

shape, nor colour, are seen distinctly, the notion that ’something is there’ persists, it follows that

the distinctions between shape and colour are are based on mere designation.
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ine colour or form; likewise, one should also not construct form as separate from
colour. It is the category of undetermined [phenomena]. “At this [juncture,
some] gentlemen” means “these gentlemen” because of the teaching [comprising
sūtra 5.3.14 in the Aṣṭādhyāyī of Pāṇini] “they [=तिसल्, ýल,् and other suffixes] are

275 observed to [substitute for] other [case-endings also].” “How could the [gentle-
men] designate the physical act?” somebody asks, who has the idea “because
it is designationally real”. “Presides over the body” [means] “having body as
the foundation”. After all, [an action] for which a body is to be made to be active,
that [kind of] action is explained as having the body as its basis, that is to say: “it

280 is volition that is the conductor of the body, [leading it] here and there”.
“Should be known as appropriate” means: that action which has speech as the
basis is vocal action. Mental action, for its part, is the agent of the action; or [it
can be understood as] action connected with the mind. That is why he says: as

273 these gentlemen ] Note that the Tibetan translates ’gentlemen’ as ’Sautrāntikas’ (མདོ་Ǹེ་པ་), as
indicated also by the Abhidharmakośabhāṣya. Prof. Isaacson noted that तý भवÆत [इÂयथªः] carries
the connotation of the people in question not being present, but being addressed in absentia.

273 teaching ] Lit. ‘because of the statement’ (वचनात्).
274 Pāṇini ] In the rendition of Katre (1987), this sūtra is given as इतराËयो ऽिप ŀÔयÆते, translated
as “[The taddhitá 4.1.76 vibhaktí 1 affixes 3.1.1 beginning with tasiL 7] are also seen (dṛś-y-ante)

introduced [after 3.1.2 nominal stems 4.1.1 ending in 1.1.72 sUP triplets 7] other than (ítarābhyaḥ)

[the fifth 7 or the seventh 10].” The explanatory commentary to this sūtra reads “By interpretation

this is restricted to co-occurrence with words bhávatU ’your honour’, dīrghā́yus-’long-living’, ā́yuṣ-

mat- ’enjoying long life’ and devā-n-ām-priyá- ’beloved of the gods’: sá bhávān/ tá-tra bhā́vān/tá-to

bhā́vān; tá-m bhávant-am/tá-tra bhávant-am/tá-to bhav-ant-am etc.” We share Prof. Isaacson’s

assessment, dating from Dec. 20th December 2019, that, while this line of argument is technically

admissible, it remains moderately convincing at best, since it derives its cogency from the vantage

point of theoretical grammatical operative mechanisms alone: Pāṇini is here teaching that the

suffix ितसल् and other previously mentioned suffixes—the suffix relevant to our current context

being ýल् (=‘-ý’) can correspond to, or substitute, other case endings, too. That is to say, normally,

ितसल् corresponds to an ablative, and ýल् to a locative (e.g. तý as corresponding to तिÖमन्/तÖयाम्).
However, Pāṇini allows for the possibility of these to correspond to other case-endings, which the

proponent of this argument construes as the basis of the notion that तý भवÆत can here be interpreted

as meaning ते भवÆत. However, it is rather implausible to suggest that Vasubandhu truly intended

this latter usage.

275 case-endings ] The feminine plural इतरेËयो ऽिप is here taken to refer to िवभिĉ.
276 designate ] Lit. ‘cause it to be known’. Note that the causative in the Abhidharmakośabhāṣya

(ÿ²पयिÆत) here differs from the rendition in the Abhidharmakośavyākhyā (ÿ²ापयिÆत); both forms are

attested to in indigenous literature.

277 designationally real ] Dhammajoti (2009, p. 535) glosses ÿ²िĮसत् as ‘conceptually existent’.

283 That is why ] The point here is that there is a distinction to be made between the classification

of verbal and mental action.
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appropriate.
[Regarding the section] beginning with “because of the absence of consciousness”. 285

If there were no vijñapti, there also could not be avijñapti [which pertains] to
the sphere of desire. “For avijñapti, which pertains to the sphere of sensuality,
is certainly dependent on vijñapti, and does not follow the conceptual mind”; and
that [avijñapti]
does not exist [like this]—Great defects would ensue: the defect of the absence 290

of [an objective basis for making the distinction between] restraint and non- re-
straint, [and] an absence of the increase of merit from the donation of one of the

285 beginning with ] Note that it is somewhat puzzling, as Prof. Isaacson has pointed out, by way

of personal communication, dated 16th Jan. 2020, that Yaśomitra here does not cite the segment

ab initio, i.e. as beginning from एवं तह. It might be the case that this is an indicator of textual

corruption, either in the Abhidharmakośabhāṣya or in the Abhidharmakośavyākhyā.

287 sphere of sensuality ] Dhammajoti (2009, p. 527) translates कामावचर[ÿितसÌयुĉ] (em.) as “per-

taining … to the sphere of sensuality” (cognate with कामधातुÿितसंयुĉ).
291 restraint ] Dhammajoti (2009, p. 541) qualifies संवर as a type of avijñapti.

292 increase of merit ] Gombrich (2003, p. 430) remarks that the term “puṇya-vṛddhi, ‘increase of

merit’ ” is generally referred to by “its fuller and more informative name”, “ ‘merit consequent on

use’ (paribhogānvayaṃ puṇyaṃ)”. It might be noted, as Gombrich (2003, ibid.) remarks, that the

Mahācundasūtra, the text that decidedly defines the commonly associated semantic context of the

term, “does apparently detach merit from intention in a way which requires at least an amendment

to the simple teaching that your karma is determined solely by your will.” We would be disinclined

to present the Buddhist teaching on causality as ever “de- termined solely by your will”, albeit

certainly that remains the the decisive factor. Early sources would stand in opposition to such an

assertion (Dhammajoti 2009, p. 417). That aside, the concept Gombrich describes here might be

defined as a growth of merit derived from a virtuous act upon the latter’s completion, as facilitated

by its positive impact on the lives and activities of virtuous beings, who are thereby strengthened

in their virtuous pursuits. As Prof. Isaacson relayed, by way of personal communication, dated

16th Jan. 2020, the mechanism of avijñapti forms an integral part of the conceptual mechanism

for such a growth in merit to be plausible. The argument here hence is that when one denies

avijñapti, one by necessity denies the operability of पुÁयवृिĦ. It might be noted, that by the time of

Tsongkhapa, the Tibetan tradition had accepted पुÁयवृिĦ as one of the four “general characteristics

of karma”, since he writes in his famed Lamrim Chenmo regarding the “magnification of karma”:

“[a]n effect of immense happiness may arise from even a small virtuous karma. An effect of immense

suffering may arise from even a tiny nonvirtuous karma. Hence, internal [karmic] causation seems

to involve a magnification that is not found in external causation.” (Tsongkhapa 2000, p. 211).

These in turn are defined by a combination of internal factors, such as motivation, and external

factors, such as a high ethical status of the object of an action, etc.
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seven types of material donation (पुÁयिøयावÖत)ु—these, and others, are [problematic]
consequences.

295 [Reply:] Then again, there are counteragents to these [undesirable] con-
sequences, which means: they [=the [undesirable] consequences] can be refuted;
the meaning of “because of that called ‘bodily action’” is: “because of [the
karma] which presides over the body”.
[Objection:] Just like the avijñapti of someone who is in concentration follows

300 the citta (‘mind’), in the same way, also the avijñapti which is characterized by, for
instance, the fully ordained monk’s [ethical] vows of restraint, that too would be
like that is operating in conjunction with citta. [Reply:] [This] the Sautrāntikas
say: [yet] it does not happen like this. It does not become conjoined with
citta. Because in accordance with a specific volition [of someone] not [in the

305 state of meditative] concentration, there is a specific [karmic] propulsion of that
is to say: “because of the propulsion of avijñapti [effected] through [someone] not in

293 seven types of material donation ] Note that the Tibetan rendition does not give the qualifier

‘seven’ to ǯེས་ལས་ʊང་བ་, which is the rendition of औिपधक in conformity with the Mahāvyutpatti. It

is very likely that—if indeed missing originally—it has been supplied by copyists in the course of

transmission, since seven औिपधक पुÁयिøयावÖतु are mentioned in the Mahācundasūtra—“preserved in

Chinese translation, both in the Sarvāstivādin Madhyamāgama and in the Sarvāstivādin Vinaya”

(ibid.)—and would have been widely known as comprising seven points. Gombrich (2003, pp. 430-

1) relates: Mahācunda “uses the complicated phrase aupadhika puṇyakriyāvastu; one might trans-

late this [as] ‘material grounds for acquiring merit’ … The Buddha says there are seven such things,

and that if faithful people give any of them, their merit constantly increases … The seven are then

specified as follows: grounds for a monastery (ārāma); a monastic building (vihāra); a cell in such

a building (vihāre śyanāsanam); a regular supply of food; a gift for someone (presumably a monk)

who is arriving or leaving; a gift for someone (again presumably a monk) who is ill or is attending

an ill person; one of several specific kinds of robes. The merit of such a donor cannot be measured

or quantified, but is so much that it is simply reckoned as ‘a great mass of merit’ (mahāpuṇya-

skandhaḥ iti saṃkhyāṃ gacchati). The Buddha then goes on to say that there are similarly seven

non-material grounds for acquiring merit which proceeds to grow incessantly in just the same way.”

For an extrapolation in primary literature, refer to Abhidharmakośabhāṣya iv
117ab. For a reference

to an attested earlier mention of a variant of the term, refer to Gombrich (2003, p. 430, fn. 5).

293 donation ] Literally, पुÁयिøयावÖतु might be translated as ‘material [basis] of [a meritorious] act’.

295 counteragents ] Lit. ‘further consequences’.

296 can be refuted ] Lit. ‘their removal can occur’.

302 like that ] That is to say: it, too, would be following the mind, or, in the rendition of Dham-

majoti (2009, p. 516), it would be “operating in accompaniment with” mind.

305 propulsion ] आ±ेपकमª is the aspect of the karmic retribution process which ‘projects’ or ‘pro-

pels’ the agent into ‘fortunate’ or ‘unfortunate’ rebirths, who in turn is likened to a seed, that,

once cast into a certain field, will have to sprout in that particular environment. In the modern

Tibetan commentarial tradition, the twelve links of interdependent origination can be divided into
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the state of meditative concentration.
And that vijñapti of yours, too, [if] it were to exist, would depend on intention
having arisen when [there is] propulsion of that avijñapti. Why? Because it itself
is insentient, because it is not strong, without the power of intention, vijñapti cannot 310

produce that avijñapti. For it is not the case that, if intention is absent, a vijñapti
which happens to arise can produce avijñapti.
How?
Since it is insentient, it is unable to generate that avijñapti without the force of
consciousness, because of being unintelligent. For in the absence of [any] conscious 315

resolve (समादानम)्, accidentally caused vijñapti does not produce avijñapti.

four categories, the first of which is the category of ‘propulsive causes’ (འཕེན་ȕདེ་Ȇི་ཡན་ལག་), compris-

ing ignorance (མ་རིག་པ་), compositional [factors] (འɁ་ȕེད་), and consciousness (ǹམ་ཤེས་) (Dhargyey

2003)

310 is insentient ] The argument appears to be that it therefore depends on a sentient basis.
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Sphuṭārthā IV³d

[3d]Vocal vijñapti, for its part …

The phrase ‘for its part’ [indicates] distinction. Verbal vijñapti is not shape
320 in the same way physical vijñapti is. Rather, [verbal vijñapti] is sound having

the nature of speech, that is to say: ฀a word consists of syllables’.
Avijñaptiindeed, has been explained before [by Vasubandhu]: “As for
these two, vijñapti and avijñapti.” From amongst these [two], vijñapti has
[already] been taught, [but] avijñapti is yet to be explained. However, that [=a-

325 vijñapti], too, has indeed been already explained.
Because of the statement “of a person with a distracted mind”. It, too, [=avi-
jñapti] does not exist as a substance [is to say] that avijñapti does not ex-
ist as a substance. “Not only vijñapti”—that is indicated by the word “too”.
Because [avijñapti] consists in the mere non-commission [of an act] after having

330 undertaken [to refrain from it]. ฀Having accepted’ (अËयुपेÂया) means [taking the pre-
cept]: “from this day onwards, I desist from taking life and the other [unskilful
actions]”.

317 [3d ] vāg iti.

320 in the same way ] Note that the syntax here has been inverted for easier comprehensibility.

The Sanskrit rather gives “in the way that physical vijñapti consists of shape, verbal vijñapti is

not like that.”

322 explained before ] Note that the quoted portion corresponds to Abhidharmakośabhāṣyaiv
2a.

Refer to p. 250 of the present publication. Also, consult the concomitant note in our referent

section of the Abhidharmakośabhāṣya.

324 taught ] Vasubandhu’s explanation of avijñapti incepts at Abhidharmakośabhāṣyaiv
2a–.

326 Because of the statement ] The quoted portion corresponds to AbhidharmakośabhāṣyaI
11 as

rendered in Pradhan (1967, p. 8); refer to our annotation to the corresponding section in the

Abhidharmakośabhāṣya.

326 It, too, ] Note that Wogihara (1936, p. 352), contrary to the textual evidence as it presents

itself to the editor, marks the entire phrase सा ऽिप … नाि as a direct quote from Abhidharmakośa-

bhāṣya, save avijñapti.

328 is indicated ] A more literal rendition would be “is the meaning of” …

330 undertaken ] More literally, one might translate अËयुपेÂया as “having accepted” or “having

agreed” [to undertake an ethical training].

331 from this day onwards ] Prof. Isaacson, as verbally communicated on May 27th 2020, estim-

ates that this expression (इमं िदवसमुपादाय) is to be here understood as “from that day”, as congruent

with Buddhist hybrid Sanskrit use in Edgerton (1953, p. 145).
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“From that point onward, the mere non-commission of those (तेषाम)् [unskilful acts],
that is what avijñapti is; so, in this way, it does not exist as a substance”—so [say]
the Sautrāntikas. ฀And they’ (तेषाÌच) [is referring to] the past great elements; 335

for the past [great elements] do not have a nature of existing in the present. This also
shall be shown in the fifh chapter—hence how can the non-existing [great elements]
function as support for that [avijñapti] exist as a substance? (Therefore) it does not
exist as a substance.
Because of the absence of the characteristic of form. The characteristic 340

of matter is “that it can be broken”—which [feature] does not exist for this ([avi-
jñapti]) because there is no [material] obstruction. Therefore it does not exist as a
substance.

333 From that point onward ] That is to say, upon undertaking the precept (of not killing and the

like) …

333 those (तेषाम्) ] Note that the genitive plural pronoun here could theoretically refer to the agent

of अकरण, but we take it to function as the object, instead, for reasons of sense.

336 for the past [great elements] do not have a nature of existing in the present ] sentence, though

partially elliptical, appears to present an argument along the lines of: “if we say that avijñapti

exists on the basis of past great elements, and past great elements do not exist anymore, then

avijñapti cannot be something that has a substantial existence”.

337 hence ] We interpret इित as having a causal function here.

341 that it can be broken ] More literally, łÈयते means ฀to be destroyed’. As Prof. Isaacson

pointed out by way of personal communication on the 27th of May, 2020, the definition of the

concept of łपÖकÆध centers on the idea that form is [eventually] destroyed, whereas वेदनाÖकÆध etc.

cannot be broken. In the commentary to AbhidharmakośaI
13, given in Pradhan (1975, p. 9, ll.

11–12), we read: “उĉं भगवता łÈयते łÈयत इित िभ±वÖतÖमाþूपोपादानÖकÆध इÂÍ¸यते ।। केन łÈयते । पािणÖपश¥नािप ÖपृĶो łÈयते
इित िवÖतरः । łÈयते बाÅयत इÂयथªः ।
342 obstruction ] That is to say: “because there is no resistance”.
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7.4 Fourth Verse

7.4.1 Fourth Verse in the Abhidharmakośabhāṣya

Abhidharmakośabhāṣya 4.4a–b

[4a–b] Because (1.) the three categories [of form], and (2)
form free of outflow

(1–2) In the [Rūpasaṅgraha]-sūtra, three kinds of forms are enumerated: “All form
can be included in one of the three ensuing categories: visible [and] obstructive,

5 invisible [and] obstructive, invisible [and] nonobstructive.
Form free from outflow is also mentioned by the Blessed one:

1 [4a–b ] trividhāmalarūpoktivṛddhyakurvatpathādibhiḥ.

2 outflow ] Dowling (1976, p. 163) translates this section, possibly overly literally, as

“[b]ecause there is a threefold and pure form declaration”, giving a helpful footnote

(Dowling 1976, p. 163, fn. 57), wherein he refers the reader to Pradhan (1975, pp. 93–95) and

Edgerton (1953, ‘āsrava’), as well as to Abhidharmakośav
36–7. Rudoj and Ostrovskaya (2001,

p. 504), less literally, but semantically admissible, translates “outflow-free form” as ‘pure matter’

(о чистой материи). Conversely, Sako (1996, fn. 78, p. 491), in reference to Pii
ed(p. 308, l. 16),

explains the ‘outflow’ of a form as termed such because such forms “make [sentient beings] stay

(āsayanti) in the cyclical flow, and because they flow out (āsravanti = kṣaranti, gacchanti ([AKVy])

[to states] from the peak of existence to Avīci-hell through six wound-like bases (āyatanavraṇa),

[anuśayas are also called] āsrava). ” Sako (1996, p. 492), basing his explanation on Pii
ed (p.308, l.

18–20), continues: “[b]ecause the continuum (saṃtati) flows out to the spheres (viṣaya) by means

of them, [anuśayas are also called] āsrava. It is explained in conformity with a scripture that says,

‘For example, Sirs, a boat is towed with great efforts (abhisa฀ṃskāra) against the stream. Yet, if

those efforts (saṃskāra =prayatna [AKVy]) are abandoned (pratiprasrabdhyā→pratipraśrabdhyā),

it is easily driven by the stream.” have been explained, [also because of] (3) growth, [and] (4) the

path [of action] of someone who does not perform [the act himself], and so on.

3 Rūpasaṅgraha ] The Rūpasaṅgrahasūtra forms part III.127 of the Dīgha Nikāya as contained in

Davids and Carpenter (1995), though Rudoj and Ostrovskaya (2001, p. 504, fn. 1) remark

there is only ฀partial alignment’ (частично соответствующую) between the gloss and the sūtra;

source traced by La Vallée Poussin (1924, p. 14, fn. 3).

6 mentioned by the Blessed one ] We are grateful to Yousuke Fujimoto for kindly pointing out

that La Vallée Poussin (1924, p. 15) is mistaken in attributing this quote to the Ekottarāga-

ma (extant in its Chinese version as contained in Zēng, Taishō №125) 2,24. Though Pruden
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What are dharmas free from outflow?
Whatever [dharmas]—from form to consciousness in the past, future,
present, when neither attachment or aversion occur with regards to
them, are called dharmas free from outflow. 10

Without avijñapti, there could be neither invisible nonobstructive form, nor form
free from outflow.
(3) Growth is proclaimed by [the phrase]: “In a son or daughter of good family,
endowed with faith, who possesses the seven material (aupadhika) articles of merit-
orious action, whether he [or she] is moving, staying still, asleep, or awake, merit con- 15

stantly (satatam) and continuously (samitam) grows and merit arises at all times. It
is the same for those who possess the nonmaterial [articles of meritorious activity].”
Without avijñapti, it would not be possible for there to be a growth in merit in

(1990) provided some corrections, he still appears to be mistaken about the correct name of the

sūtra. However, Yousuke Fujimoto has traced the quote to the Chinese Saṃyuktāgama (Taishō

№ 56) 2,13b28–c3, where it reads: 云何無漏法 (=anāsravā dharmāḥ katame)。諸所有色無漏非

受。彼色若過去未來現在。彼色不生愛恚。如是受想行識無漏非受。彼識不生貪恚。是名無漏法。

This is translated by Bhikku Anālayo (2014, pp. 52-53) as: “What are things without influxes?

Whatever bodily form is without influxes and without clinging, one will not give rise to craving or

hatred for that bodily form — be it past, future, or present.” Likewise Yousuke Fujimoto is to

be thanked for his reference to the quotation of the same passage as featured in the Abhidharma-

kośopāyikā (Honjō 1984, ch. 1, quote 4 (1004) and ch. 4, quote 3 (4003)), translated into English

by Bhikkunī Dhammadinnā (2014, pp. 102–3), the *Abhidharmanyāyānusāraśāstra and also in

Saṅghabhadra’s—not Vinītabhadra’s—Sūtrānurūpā, which is an abridgment of Abhidharmakośa-

bhāṣya, P №5592, 182a8-b1/D №4091, 158b7ff. Finally, as Yousuke Fujimoto has pointed out,

Sthiramati’s Tattvārthā (P 32b4-6/D 26b6-27a1) cites a segment on साąवधÂमाः.
7 from outflow ] Dowling (1976, p. 164), in addition to referring the reader to Edgerton’s Diction-

ary entry on आąव, helpfully points out that three types of ‘outflow’ (अिवīाąव, कामाąव, and भवाąव)
are described in AbhidharmakośaV

36–7.

11 Without avijñapti, there could be neither ] Dowling (1976, pp. 95–100) gives a more elaborate

extrapolation of this argument.

14 the seven material (aupadhika) articles of meritorious action ] As regards an explanation of the

term औपिधक पुÁयिøयावÖत,ु Rudoj and Ostrovskaya (2001, p. 505, fn. 3) point to Abhidharmakośa-

bhāṣyaiv
113 as contained in Pradhan (1975, p. 268).

17 nonmaterial [articles of meritorious activity] ] Rudoj and Ostrovskaya (2001, p. 505, fn. 4),

pointing to La Vallée Poussin (1924, p. 15, fn. 1), briefly relate that articles of meritorious

actions (िनरौपिधक) are “connected with the joy the layperson experiences from the proximity, from

the presence, from listening to the Tathāgata or from a fully ordained monk. The seventh merit-

orious act comprises of taking refuge in Buddha, Dharma, and Saṅgha (Нематериальные благие

деяния … связаны с радостью, которую испытывает мирянин от близости, от присутствия,
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someone who comes to have a different kind of mind.
20 (4) If it were not for avijñapti, a path of action could not be concluded for someone

who does not perform [the deed] himself, but incites it to be accomplished by others.
[Vocal] vijñapti could not possibly be the fundamental path of action because [at
the time of giving the command], the deed has not yet been performed. Whether
the deed is performed at a later stage [or not] will not change the nature [of the

25 command]. The Bhagavan likewise said: “[The multiplicity of dharmas, o monks,
is an external source of consciousness, not included in the [remaining] sources of con-
sciousness, invisible, not possessing the characteristic of being obstructive; however,

от слушания наставлений Татхагаты или полноправного монаха. Седьмое благое деяние

представляет собой принятие увежица в будде, дхарме и Сангхе).

20 path of action ] The Sāleyyaka Sutta, contained in the Majjhima Nikāya (41), presents the

“path of action” (कमªपथ; ལས་Ȇི་ལམ་; ) as twofold, comprising respectively of the ten principal (1)

skilful and (2) unskilful deeds of body, speech, and mind. Given the prominence of the concept,

Asaṅga hence very briefly defines these in the following way in his Abhidharmasamuccaya (Bayer

2010, p. 133): “अकुशलािन दशाकुशलाः कमªपथाः । तīथा ूाणाितपातो ऽदादान ं कामिमाचारो मषृावादः पशैुं पां सिंभूलापो
ऽिभा ापादो िमािĲ । ”. Bayer (2010, loc. cit.) translates this section in the following manner:

“[u]nwholesome [actions] are the ten unwholesome paths of action (karmapatha), namely: killing,

taking what has not been given, sexual misconduct, lying, slander, harsh words, idle prattle, covet-

ousness, harmful intent and wrong view.” At Abhidharmakośabhāṣyaiv
78c–d Vasubandhu comments

that the term, wielded in a technical sense, is applied both to volition, i.e. mental action (cf.

AKBhiv
1c)—covetousness, resentment, wrong views—as well as verbal (mendacious, divisive, harsh,

or meaningless speech) and physical action (killing, stealing, sexual misconduct). Since verbal

and physical paths of karma arise from volition (तÂसमुÂथानचेतनायाः, cf. AKBhiv
10), Vasubandhu ex-

plains, with a reference to Pāṇini i.2.64, that the term is applied to a (verbal or physical) course

of action as well as to (mental) course of action; at the same time he highlights differences in the

interpretation between the Sarvāstivādins and the Sautrāntikas (Pruden 1990, pp. 658–9). Like-

wise, he clarifies that preparatory and subsequent action are not included in the “path of action”

(AKBhiv
78c–d, AKBhiv

66b–d, and AKBhiv
68c–d). One might wish to follow the leads given in Bayer

(2010, p. 312, fn. 32), including references to La Vallée Poussin (1924, p. 137), Rahula (1971,

p. 85), Edgerton (1953, ‘karmapatha’), Aymoré (1995, pp. 77–114). Particularly helpful to the

current editor was his reference to Böhtlingk (1991, ‘karmapatha’), wherein कमªपथ is defined as

“the direction an act takes” (“die Richtung, die eine Handlung nimmt”). This sense is well rendered

in English by Dowling (1976, p. 164), who translates कमªपथ as ‘course of karma’.

25 likewise said ] Rudoj and Ostrovskaya (2001, p. 633–4, fn. 8) note that Vasubandhu,

Abhidharmakośabhāṣyai
35, cites a closely related segment from the Samyuktāgama (13.18) at greater

length: “The eye, o monks, is an internal source of consciousness, subtle matter, arisen from the

four great elements, invisible, [and] obstructive. Such it is [also for the other sense organs] up until

the organ of touch. Colour and form, oh monks, is an external source of consciousness” …
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it is not said that it [=source of consciousness] is immaterial. Now, what might the
reason be [for this omission] if he did not regard non-revelatory matter as included
in the sphere of dharma (धमाªयतनम्)? 30

What is more, without any avijñapti, there would be no ฀Noble Eightfold Path’,
because of the impossibility (अयोगात)् of proper speech, action, and means of earning
a livelihood for one who remains in a state of yogic absorption.
[Objection (by a Sautrāntika):] Wasn’t [the following] stated in relation to this
[matter]: “for one who knows thus, who sees thus, right view reaches fullness 35

through meditation, [as do] right resolve, right heedfulness, right concentration;
and all the more, his proper speech, proper action, and proper livelihood, become
cleansed and purified”?
[Reply (by a Vaibhāṣika):] That was stated in connection with [remaining] in a state

28 source of consciousness ] The argument here appears to be that there is a sūtra wherein the

Bhagavan is discussing an ฀external sphere of consciousness’ (बाĻमायतनम्) which is not included in

the remaining eleven sense-spheres, etc. As Vasubandhu points out, this does not mean that the

Bhagavan is, however, declaring that such an external sense sphere is immaterial.

29 for this omission ] We supply this segment following our assessment that the terse phrase means:

“what might be the reason for the Bhagavan’s not teaching that ฀it [=the external sphere of con-

sciousness (बाĻमायतनम्)] is immaterial’ (฀฀฀฀฀).” As Prof Isaacson clarified on Dec. 17, 2020, the

implication is that the Bhagavan might indeed have made such a statement, which in turn would

imply that the Bhagavan would indeed have taught the existence of avijñapti.

29 included in the sphere of dharma (धमाªयतन) ] The meaning here seems to be “… non-revelatory

matter as included in the sphere of dharma [as opposed to the sphere of materiality (łपायतनम्)].
32 means of earning a livelihood ] Rudoj and Ostrovskaya (2001, p. 505, fn. 9) here provide

a reference to La Vallée Poussin (1924, ch. 6, verses 67–8): “if an ascetic in the state of

concentration possessed of the three parts [of the path], then that is because they are in nature

avijñapti”.

33 for one who remains in a state of yogic absorption ] Refer to Dowling (1976, pp. 102–115) for

a critical recapitulation of this argument.

34 Objection (by a Sautrāntika ] Dowling (1976, p. 165, fn. 63) convincingly argues that this

objection is raised by a Sautrāntika and addressed by a Vaibhāṣika.

35 thus ] As Prof. Isaacson stated, the एवं here very likely refers to a statement made just

previously in the passage of the quoted आगम.
37 and all the more ] Though the literal meaning of पूवªमेव च can be rendered as “and just before”,

we feel inclined to follow Prof. Isaacson’s suggestion, made on the 17th Dec. 2020, to render the

term idiomatically, in line with our interpretation of the author’s intent.

38 cleansed and purified ] Rudoj and Ostrovskaya (2001, p. 505, fn. 10) rightly point out that

La Vallée Poussin (1924, p. 17) seamlessly injects editorial commentary—or an accretion in

the Chinese translation—that is not supported by the original Sanskrit: “donc les trois derniers

membres sont considérés comme vijñapti et comme antérieurs au recueillement.” (Therefore the last

three components of the path are considered to be vijñapti and as being antecedents to meditation).
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40 of full detachment [from the world], that was acquired already before with the help
of the worldly path.
If avijñapti did not really exist, there would be no prātimokṣa-restraint. That is
because, upon taking the vow of prātimokṣa restraint, nothing [else] could mark one
as a monk or nun even if [the aspirant] had given rise to a different kind of mind.

45 A scripture says, “disenchentment is a dam” (सेतु) because it prevents degenerate
ethical conduct. It is not possible for that which does not exist to function as a
dam. Hence avijñapti exists.
Here, the Sautrāntikas say: this [extrapolation of yours] is lengthy and variegated
[in its reasoning], but, it is not conclusive.

50 Why?
[The Vaibhāṣikas object:] Well then, it has been stated: “because a threefold form
has been taught.” As for this, Yogācāras point out, “to those who practice meditation

41 worldly path ] Deleanu (2006) relates that the Śrāvakabhūmi presents the path of the ®ावकयान
as comprising of the ‘worldly path’ (लौिककमागª)) and the ‘supramundane path’ (लोको°रमागª). Rudoj

and Ostrovskaya (2001, p. 634, fn. 11) refer us to the Abhidharmasamuccaya of Asaṅga as

given in Asaṅga (1950, p. 110), although the reference to the particualr section (Pradhan 1950,

p. 110), is puzzling, since it does not congrue in any way with the portrayal of the ฀worldly path’

therein as rendered by Rudoj and Ostrovskaya (2001, p. 634, fn. 11), viz.: “it [the worldly

path] consists of the first, second, third, and fourth stage of worldly yogic meditation (laukika-

dhyāna), of the sphere of boundless expanse, of the sphere of boundless consciousness, of the sphere

of nothing whatsoever, wherein there is neither perception nor non-perception. These [types of]

concentrations and states of the world of non- form should be considered with regards to their defile-

ment, purification, sequence of realization, and, finally, purity.” (Он представляет собой первую,

вторую, третью и четвертую ступени мирского йогического сосредоточения (laukika-dhyāna),

сферу бесконечного пространства, сферу бесконечного сознания, сферу ничто и сферу, в

которой нет ни восприятия, ни невосприятия. Эти сосредоточения и состояния мира не-форм

должны рассматриваться в соответсвии с их загрязнением, очищением, последовательностью

реализации и конечной чистотой).

42 prātimokṣa-restraint ] For Vasubandhu’s definition of the prātimokṣa-vows, see Abhidharma-

kośabhāṣyaiv
14 (Rudoj and Ostrovskaya 2001, p. 506, fn. 12).

45 a dam ] For brief introduction to the symbolic imagery of the ‘dam’ (सेतु) in Pali sources, refer

to La Vallée Poussin (1924, p. 17, fn. 3). Dowling (1976, p. 166) renders (सेतु) as ‘bridge’,

understandable since, owing to the mode in which it was generally constructed, a सेतु could generally

serve have served both purposes simultaneously.

49 conclusive ] lit. ‘but it is not such’ (नैवं Âवेतत्).
51 because a threefold form has been taught ] Note that Rudoj and Ostrovskaya (2001, p. 506)

do not render the ablative sense and inject “in the sūtra” (как сказано в сутре, “существует три

вида материи”).
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(Åयाियन)्, form that is the object-range (िवषय) of concentration (समािध) arises owing to
the power of concentration. However, because it is not the object of the visual organ,
it is invisible, and, because it does not occupy a space (दशेावरण), it is nonobstructive.” 55

Then, [the following question] is expected: “In that case, why can it be a form?”
That is the same with the avijñapti.
[The Sarvāstivādins] also say, “because it has been stated that there is a [type of]
form free from outflow.” The Yogācārins say [in reply thereto]: “in the concen-
tration free from outflow, the very form that arises on account of the power of 60

concentration is free from outflow.”
Others say: “it is [the power of concentration] of an arhat as well as their external
objects, because they are not a basis for outflow.
Well then, does not a sūtra say: “what are dharmas with outflow? They are the
visual organ, colour-form” … 65

However, in that [context], they are declared to [proliferate] outflow because they
are not remedies to outflows.
If so, the same thing would become [a proliferator of] outflow and be free from
outflow at the same time.

53 object-range ] Rudoj and Ostrovskaya (2001, p. 506, fn. 16) remark that in the com-

mentary to Abhidharmakośaiv
10, Vasubandhu says that ascetics, practicing the contemplation of

the ฀repulsive’ (aśubha) objects, are divided into three types” (Васубандху говорит, что аскеты,

практикующие созерцание ฀отталкивающих’ (aśubha) предметов, разделяются на три типа.)

58 because it has been stated … power of concentration is free from outflow ] Dowling (1976,

pp. 166–7) understands this segment slightly differently: “Now, as regards that which was said, to

wit, ‘because it is said that there is a fluxless form,’ the Yogācāras describe precisely the form that

results from the force of meditation as ‘fluxless’ when the meditation is without fluxes.”

59 Yogācārins ] Rudoj and Ostrovskaya (2001, p. 506, fn. 15) interpret Abhidharma-

kośavyākhyā (Wed p. 355) here as implying that Vasubandhu in this instance refers to

the meditative practitioners and ascetics of the broader Buddhist tradition, rather than to

any particular representative of the respective school of Buddhist philosophy, in particu-

lar the Vijñānavādins (or Cittamātrins): “как следует из комментария Яшомитры, здесь

имеются в виду отиюдь не представители соответствующей школы буддийской философии

(виджнянавада), а практикующие аскеты и йогины.”

62 Others ] Sako (1996, fn. 96 p. 505) notes that Saṅghabhadra, in his *Æयायानुसाåरन,् specifies
that the Dārṣṭāntikas are implied.

62 the power of concentration ] Note that Rudoj and Ostrovskaya (2001, p. 506) differ from us

in instead supplying “[pure form, that is the sense organs] of an arhat”, resulting in the following

rendition: “Other [students] posit that [pure form is the sense organs] of an arhat and their external

objects” (Другие [учителя] полагают, что [чистая материя — это органы чувств] архатов и их

внешние обьекты).

67 outflows ] Note that Sako (1996, p. 505) translates आąवानाम् as “flux-causes”
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70 What’s wrong with that?
An intermingling of [irreconcilable] characteristics would ensue.
In that case, any given dharma [proliferating] outflow can never be free from out-
flow, so where is here any intermingling? If the sense-sphere of form and so forth
would invariably be [proliferators of] outflow, why then would there be the clarific-

75 ation here [injected] in the sūtra: “those [colour-]forms with outflow, characterized
by [provoking] craving for [unfulfilling forms of] existence (सोपादानीय), function as the
cause of a degeneracy of the mind and dissimulation (ă±ः)” …
And with regard to what [the Sarvāstivādins], for their part, say—viz. “because it
has been stated that there is an increase of merit”—earlier masters explain: “it

80 is the nature of things that merit increases when people who have received a gift
utilize this gift: by reason of the qualities of these persons and the specific benefit
[experienced] by the recipients, by reason of the benefit they [=the recipients] derive
by way of the gift for themselves and all sentient beings, the mental series of the
donors, be they of bad or neutral minds, is found to be perfumed by the volition

85 of giving which has as its object the person who receives: their [mental] continua

71 intermingling ] Note that Sako (1996, p. 505) renders सčरः as “confusion”, which, though

an admissible meaning, we—like Rudoj and Ostrovskaya (2001, p. 506), who employ “mixing

together” (смешение)—have opted to forego in place of the word’s primary sense of “compounding”.

75 those [colour-]forms with outflow … ] Rudoj and Ostrovskaya (2001, p. 506, fn. 18) inform

the reader that the Chinese version here differs from the Sanskrit original, noting that La Vallée

Poussin (1924) injects the corresponding clarification given by Yaśomitra in his translation. The

translation offered in Russian is: “those colour-forms which are connected with the outflow of afflic-

tions and are characterized by a craving for existence, serve as the cause for a hardening of the heart

and a disdainful attitude towards other values” (“те цвета-формы, которые связаны с притоком

аффектов и характеризуются привлязанностью к бытию, служат причиной очерствльения

сердца и пренебрежительного отношения к чужим достоинствам”). Note that Dowling (1976,

p. 167) renders यािन łपािण साąवािण सोपादानीयािन चेतःिखलă±विÖÂवित िवÖतरः differently—and possibly some-

what more accurately: “Whatever forms with-flux are indulged in are the basis of deficiency and

injury to the mind.”

84 bad or neutral minds ] Literally, अÆयचेतसां means ‘of different [types] of minds’.

85 [mental] continua ] Rudoj and Ostrovskaya (2001, p. 507, fn. 19), with a reference

to Edgerton (1953, p. 555), remark that संितत is to be understood as a synonym of संतान
with the connotation of an “unbroken continuity of the psychosomatic constituents of the

individual, which evokes the mistaken notion of an unchanging ฀self’ or ฀I’ (pudgala)”. In

the original rendition, this is given as: “как синоним сантаны в значении непрерывной

последовательности психосоматических состояний индивида, что обусловливает ложное

представление о неизменной ฀личности’ или ฀Я’ (pudgala)”. This ฀mistaken notion’ is up-

held by the Vātsīputrīya-Sāṃmitīyas, Pudgalavādins, who, as E. Lamotte (1987, p. 24) explains,

“believe in the existence of a soul (ātman) or a person (pudgala). They can bring certain passages
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undergo a subtle, distinguished, transformation (पåरणामिवशेष) by dint of which it
becomes capable of generating a greater fruition in the future. With this intent,
it says: “merit grows in an intense and uninterrupted fashion, merit continuously
multiplies.”
There might be [the following] objection: “in that case, how, is the alteration of 90

a continuum, whose mind is different [before and after the act of giving] brought
about by another particular continuum?
It is the same [in the case of] avijñapti—“how, by one specific continuum, is avijñapti,
a different dharma, brought about in the [mental] continuum of another individual?”
How then will [avijñapti be caused to arise] in the case of nonmaterial phenomena 95

of meritorious activity िनरौपिधक)? Due to the continuous repetition (अËयासात)् of the
volition that takes them [=the Tathāgata and the Śrāvakas] as its objects; even in
dreams, they steadily occur. Yet, one who insists on avijñapti [posits that] while
there is no vijñapti in the case of the immaterial, how could there be avijñapti [as
its counterpart]? 100

Others say, “even in the case of the material [phenomenon], due to the continuous
repetition of volition that has them as its objects, [they persist uninterruptedly]”.
Then, does not a scripture say:

of the canon to the support of their thesis, like the sermon on the burden and the bearer of the

burden La Vallée Poussin (1925a). Nevertheless, the canon, in its totality, does not recognize

any reality apart from the impermanent skandhas, with the exception of Nirvāṇa. This is why the

Vātsīputrīyas, in the period when they elaborated their system, proposed a hybrid definition of the

person: the inexpressible (avācya) pudgala, neither different from the skandhas which it supports

nor identical to them. Such as it is, this pudgala moves, eats the fruit of its actions, transmigrates,

and arrives at Nirvāṇa.” The orthodox objection to this very doctrine of the Vātsīputrīyas is well-

encapsulated in the formulation of La Vallée Poussin (1927, p. 138) rendered in English by E.

Lamotte (1987, p. 21) as follows: “[m]an is only a succession of phyiscal and mental states. There

is no vital principle, no self, but only a series (saṁtāna) of thoughts, consciousnesses, sensations,

desires, volitions, supported by a body endowed with organs. When the body dissolves, the mental

series reproduces itself automatically and continues in a new womb. There is no transmigration

(saṁkrānti), but there is a new existence.”

90 There might be … in a [mental] continuum ] Note that the Chinese translation does not render

अथ मतं … अिव²Įौ समानम.् Instead, judging from La Vallée Poussin (1924, p. 20, fn. 4), it appears

that it has been blended with editorial addenda.

94 another individual ] Compare here La Vallée Poussin (1924, p. 20, fn. 4).

103 a scripture ] Though the source of this quotation has not been identified, La Vallée Poussin

(1924, p. 21, fn. 1) notes that there is a certain degree of affinity with Aṅg.-nik. (ii.54) and the

Ratnarāśisūtra as cited in the Śikṣāsamuccaya Bendall and Rouse (1922, p. 132), though the

Tibetan and Chinese versions give disparate versions.
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“When, Ugra, a monk is ethical and virtuous, after partaking of the
105 almsfood of somebody, realizes with the body the mental concentration

[known as] ฀the boundless’ (अÿमाण) and remains reticent of it, to the
donor whose offering is the cause of it, the infinite influx of virtue, the
infinite influx of good and the infinite enjoyment of pleasure should be
expected.”

110 Verily, it is hardly the case that, as a result, there arises in the donor such a specific
volition. Therefore, there is only the distinctive transformation of the [mental]
continuum .
[The Sarvāstivādins say]: “how is the path of action completed for somebody who
incites [another] to act [on his behalf]?” As for this, they [=previous masters]

115 likewise say: “owing to the particular harm [inflicted upon] others as a result of the
preparation (ÿयोग) the specific, subtle transformation arises in him who commands,
as a result of which the continuum becomes capable of generating greater fruition
in the future.” It should be known that this line of reasoning (Æयाय) [should be
applied] to even one who acts by himself, when the result of the action is completed.

120 Each particular change of the continuum is called a ‘path of action’ because of the

104 Ugra ] Note that neither 507 nor Dowling (1976, p. 169) renders ‘Ugra’ in their translation.

The latter instead gives the segment as such: “ When an earnest monk, endowed with moral habit,

possessed of virtuous natures, after having partaken of the almsfood of someone, brings about,

directly realises with the body and abides in the mental samadhi that is immeasureable, then as

a result of that immeasureable saadhi there is certainly an influx of merit, an influx of virtuous

(natures), and a stream of pleasantness for the patron who gave the gift.”

110 Verily, it is hardly the case … such a specific volition? ] While more literally, one would render

this sentence as “ what kind of donor do we know of that has such a particular volition?”, Dowling

(1976, p. 169) offers a good alternative rendition, the second half of which is adapted here: “Now,

in this case, what distinction of volition did the giver have? Therefore, only the distinguished

transformation of the stream (of consciousness) is valid. Cf. 57

116 preparation (ÿयोग) ] ‘Preparation’ is here to be understood as a technical term, defined as one of

five aspects of any virtuous or non-virtuous path of karma. In the Abhidharmasamuccaya53
13–4, it is

listed in the following manner: “ूाणाितपातादीनां ल±णम् वतुआशयतः ूयोगतः ेशतो िनागमनतश् चािप वेिदतÓयम् ।। ”.
Rendered in Sanskrit and English in (Bayer 2010, p. 136), who translates this segment as “[t]he

characteristics of killing and so on are also to be understood from [the viewpoints of] object (vastu),

disposition (āśaya), preparation (prayoga), defilement (kleśa) and completion (niṣṭhāgamana). The

Abhidharmasamuccayabhāṣya63
16–7 gives a more specific definition of ÿयोग (Bayer 2010, p. 137):

“ूयोगÖतत् िøयायै ÖÓयं परैवाª कायवाđनोिभरारÌभः । ”, translated (loc. cit) as “[t]he preparation is the beginning

with body, speech and mind—either by oneself or through others—for the sake of that action.”

For an exposition of ÿयोग as given in the Abhidharmakośabhāṣya, refer to AKBhiv
66c–d as well as

AKBhiv
78c–d.
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secondary application (उपचार) of [the term] ‘cause’ (कारण) of the result (कायª). On the
other hand, [it is called] bodily and vocal because it is the result of their activity as
the avijñapti is by those proponents of the avijñapti.
The Bhadanta claims as follows: “when he has the volition ‘I will kill’, ‘I am killing’
and ‘I have killed’, he is touched by the negativity of murder by means of the 125

tritemporal volition aimed the appropriated aggregates.”
However, by this much, the path of action is not completed. It could not plausibly
[logically] pass that there is the act of immediate retribution for those who mis-
takenly believe that a person such as someone’s mother has been killed, although
that person is not killed. However, there is as much actual occurence of volition 130

for one who kills by himself. Therefore, in this case, this notion (अिभÿाय) would be
appropriate.
Then, what is this [one-sided] hostility that the avijñapti is rejected and the specific
change of the continuum, which does not indicate [itself] likewise, is accepted?
There is no hostility. However, it is not completely satisfactory that, when the 135

activity is completed by means of physical preparation following the mind, another
dharma that is different from both of those, [the body and the mind], is produced

124 The Bhadanta ] La Vallée Poussin (1924, p. 22, fn. 1) notes that Pǔ-guāng believes

Vasubandhu here has Dharmatrāta in mind, who, as Rudoj and Ostrovskaya (2001, p. 508,

fn. 25) point out, is presented in La Vallée Poussin (1924, p. xlviii) as “one of the teachers

mentioned in the Mahāvibhaṅga.

126 appropriated aggregates ] Note that Rudoj and Ostrovskaya (2001, p. 508, fn. 26) trans-

late the entire segment differently, principally as a result of their choice of rendering उपा°ेषु ÖकÆधेषु
as a synonym to सßवः, explicitly declared in the sentence: “upātteṣu skandheṣu, в ฀прицвоенных’

группах. термин (‘upātta’) который мы передаем в данном контексте как ฀живое сушество’

‘sattva’ ”. As a basis for this interpretation of the word ฀upātta–’, they refer the reader to Abhid-

harmakośabhāṣyai
34: “what does [the key-word] ฀appropriated’ mean? — [that is called appropri-

ated], which is seized, assigned by consciousness and the phenomena [=factors] of consciousness

in the function of their substrate, so that wholesome and unwholesome, transferred to one, is also

transmitted to the other, since there is a close relationship between them. In everyday parlance,

[such matter] is called ฀alive’.”(Что означает [ключевое слово] ฀присвоенное’? — [Присвоенным

называется] то, что берется, присваивается сознанием и явлениями созниями сознания в

качестве их субстрата, так что польза или вред, приносимые одному, передаются и другому,

поскольку между ними существует тесная взаимосвязь. В обыденном словоупотреблении

[такая материя] называется живой.)

136 physical preparation ] Sako (1996, p. 514, fn. 106) helpfully refers the reader to Wogihara

(1932, p. 239, l. 13–16), and provides a translation of the segment: “[f]irst, when someone who

wishes to kill” an ox, buys an ox, “brings it home, raises it, takes it [to the slaughterhouse], picks

up an ax[e] in order to kill it, and gives it a blow or two, as long as it is not deprived of life, as

much [activity] is the preparation.”
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for him who is making preparations (ÿयोजियत)ृ. However, it is fully acceptable that,
when there is the completion of the activity that brought about by the preparation

140 done by someone, for that person, there arises the change of the continuum that
has it as the cause. [It is also acceptablel to posit] that the fruition arises in the
future owing to the continuation of the mind and the continuity of associated mental
factors (िच°चै°संतान). With regards to this, I have already given instruction.
How is it explained?

145 “It is because vijñapti does not exist” and so forth. “Because it cannot exist, the
avijñapti also does not exist.”
Moreover, that which [the Sarvāstivādins] say—“the immateriality of the sphere
of dharma, inasmuch as it has not been mentioned [by the Bhagavan]”, (that) is
precisely (एव) what is here (इह) defined as invisible and non-obstructive form [by

150 the Sautrāntikas]; exactly (एव) that [invisible and non-obstructive form] ought to be
included in the sphere of dharma.
Well then, explain right away (तावत्) that very [objection] which is put forth [above

142 continuation of the mind ] Rudoj and Ostrovskaya (2001, p. 508, fn. 28) here quote

extensively from a didactic dialogue in the Karmasiddhiprakaraṇa as translated by E. Lamotte

(1987, pp. 27–32) in an effort to point to the basic understanding of the Sautrāntikas’ understanding

of the causal mechanism as it pertains to the ontological definition—or characteristic (ल±ण) of a

฀self’ (आÂमन्), its base (आ®य), the ฀receptacle-consciousness, and whether these can be said to be

substantially existent (þÓयसत)्—either in parts, or as a whole. One might also, at this juncture,

refer the reader to E. Lamotte (1987, pp. 69–71).

150 Sautrāntikas ] Although, as discussed above, this definition harmonizes with the third type of

form discussed in the Rūpasaṅgraha-sūtra, here the Chinese commentary, Taishō Catalogue №1822,

(《俱舍論疏》CBETA電子版 №1822 [cf. № 1558]) identifies this objection as a Sautrāntika stance,

embedded in a hypothetical to-and-fro that forms part and parcel of a larger Sautrāntika line of

argument, spanning from यदÈयुĉं धमाªयतनÖय … नेÂयाह । . Gratitude is expressed to Sebastian Nehrdich

for sharing this information on Aug. 13th, 2021.

150 exactly ] We here follow the lead of the Tibetan translation, དེ་ཉིད་ཆོས་Ȇི་Ƞ་ེམཆེད་Ɂ … གང་ཡིན་པ་ǵེ
which does not render एव in the sense of ཁོ་ན་ (฀exclusively’). Instead, it takes the एव as ฀precisely

that, which …’ (དེ་ཉིད་ … གང་ཡིན་པ་ǵེ་).
151 sphere of dharma ] Rudoj and Ostrovskaya (2001, p. 509, fn. 29) draw attention to the

fact that La Vallée Poussin (1924, p. 23), at this juncture, here interpolates Åयािननां समािधिवषयो
łपं समािधÿभावादÂुपīते from the Abhidharmakośavyākhyā

152 Well then ] Monier-Williams et al. (1899, p. 7, col. 2) defines the primary sense of अď as

“a particle implying attention, assent or desire, and sometimes impatience, it may be rendered by

‘well’ ”.

152 above ] Refer to p. 310 above.
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by the Sarvāstivādins]—“the noble eightfold path would not exist”. How can there
be proper speech, proper action, and proper livelihood for someone who has attained
the path? Does he utter speech, perform actions, seek the garb of a monastic (चीवर) 155

and so forth?
“No”, they [=Sarvāstivādins] say.
How instead?
He obtains the avijñapti free from outflow. Upon obtaining that he no longer engages
in improper speech and so forth even after emerging from meditation, but engages 160

in proper speech and so forth. Therefore, because of the customary usage (उपचार)
of [the appelation of what] is a causal derivative (नैिमि°क) of the cause (िनिम°), the
designation of it[s result, proper speech etc.,] is applied to the avijñapti[—i.e. the
cause].
On the other hand, by dint of customary use (उपचारद)्, a cause takes the name of 165

what ensues from the cause (नैिमि°क) [which is then] designated as avijñapti.
If this is so why don’t you accept the following [Sautrāntika-standpoint] here (इह):

153 the Sarvāstivādins ] Sako (1996, p. 520) ascribes this stance to the Sarvāstivādins with sup-

port from La Vallée Poussin (1924, p. 23), who identifies this objection as traceable to the

Vaibhāṣikās, a prominent subgroup of that school. Dowling (1976, p. 172) here follows Poussin’s

identification.

153 the noble eightfold path would not exist ] Scholars have been divided regarding whether it

would be warranted to either translate the phrase as “there would not be any such thing as the noble

eightfold path” or “the noble path would not comprise eight parts”. Dr Julian Schott has noted

on August 13th, 2021 that the grammatical structure of the phrase यदÈयुĉं … न Öयात् more literally

ought to be taken as meaning: “even that which is called ‘eight-limbed noble path’ would not exist.”

On the other hand, La Vallée Poussin (1924, p. 23) translates the given portion as “Le Chemin,

dit le Vaibhāṣika, n’aurait pas huit membres”; Sako (1996, p. 520) translates the segment as “[the

Sarvāstivādins] say, ‘The noble Path wouldn’t be eight-branched.’ ” Rudoj and Ostrovskaya

(2001, p. 509, fn. 30) reason it would not be an eight-fold path “because a yogi abiding in the

state of meditation would have no connection with proper speech, proper action, and proper live-

lihood.”(Поскольку у пребывающего в состоянии йогического сосредоточения в этом случае

отсутствовала бы связь с праведной речью, праведной деятельностью и праведным образом

жизни). Though indeed there remains some interpretative ambiguity, this does not affect the

larger point being made here.

160 improper speech ] ‘Improper speech’ (िमÃयावाद) comprises ‘untruthful speech’ (मृषावाद), ‘slander-
ous speech’ (पैशुÆयवाद), ‘harsh speech’ (पाŁÕयवाद), and ‘irrelevant talk’, ‘idle chatter’, or ‘frivolous

speech’ (संिभĭÿलाप). As Dr. Julian Schott remarked, the definitions to these types of improper

speech are given from Abhidharmakośabhāṣyaiv
74c–iv

77b.

167 why don’t you accept ] Given the context, Sebastian Nehrdich, on Aug. 20th, 2021, plaus-

ibly argued that one might take the phrase यīेविमहाÈयेवं िकं न ¶यते as Vasubandhu’s ouverture to the

Sarvāstivādins to find common ground between the Sarvāstivādins and the Sautrāntikas, rather
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even without avijñapti, one who has attained to the Path obtains the disposition
(आशय) and [physical] basis of such a type (तþूपम्), by strength of having obtained

170 that, he no longer engages in improper speech and so forth even after emerging from
meditation—rather, he engages in proper speech and so forth. Therefore, because
of customary use of [applying the appelation of] what ensues from the cause to the
cause, the eight parts of the Path are established.
Others say: “its mere noncommission (अिøयामाý) would here be called an

175 (ancillary) part of the Path. The observation of the noncommission (अिøयािनयम)
which he (यदसौ) obtains (ÿितलभते) owing to the power (सामÃयª) of the Noble Path,
that [noncomission] indeed (तē) would be free from outflow because [its] basis is
obtained in dependence on the Path free from outflow.
Yet it is not the case (न िह) that dharmas are in every instance categorized as being

180 substantial (þÓयमÆतः); for example, the eight worldly dharmas [are not considered
to be substantial], viz.: gain, loss, repute, disrepute, praise, blame, enjoyment, and

than as confrontational dismissal of the former’s views. He noted that according to the Japanese

translation contained in Funabashi and S. Yamaguchi (1955), इह here refers to Vasubandhu’s

own [Sautrāntika] viewpoint, which Saṅghabhadra cites en-bloc (मागªसमापĭो … ÓयवÖथाÈयÆत इित) in order

to refute it.

168 even without avijñapti ] As Dr. Julian Schott has noted, on Aug 20, 2021, the sequence

िवना … अिव²ÈÂया] defies the expected order (अिव²ÈÂयािवना), which we take as a way for Vasubandhu to

further heighten emphasis of his point, on top of employing िअप. Moreover, as Sebastian Nehrdich

remarked on Aug 20th, 2021, the Chinese translation here likewise interprets िअप as ‘even’.
170 that ] Literally, one would have to translate this segment as ‘because of having obtained which,

he’ …(यÖय ÿितलÌभात्)
171 even after emerging from meditation ] It is very likely the case that Vasubandhu here has a

specific type of meditation in mind, one wherein the meditator can be classified as ‘acittaka’, since

that would result in a break of the causal chain in the Sarvāstivādin system—were it not for avi-

jñapti, as the latter argue. Refer back to Rudoj and Ostrovskaya (2001, p. 509, fn. 30) as well

as to the Vaibhāṣika-argument translated on p. 310 in our translation above. For the Sautrāntika,

this function is performed by the concept of आलयिव²ान (ȱན་གཞི་ǹམ་ཤེས་฀), which Vasubandhu explains

more clearly in the Karmasiddhiprakaraṇa. Consult B. C. Hall (1986).

175 (ancillary) part of the Path ] Sako (1996, p. 521, fn. 124) translates अďम् as ‘branch’ of the
path and refers the reader to Pii

ed (p. 196, l. 5–6).

179 Yet it is not … to be substantial ] Note that Sako (1996, p. 521) takes this sentence to mean:

“The substantial … dharmas are nowhere recognized”.

179 in every instance ] Note that सवªý literally means “in every way”, or “at all times”, “in all

contexts”, or “in all places”.

179 categorized ] More literally, one might opt to render पåरसं´यायÆते as ‘are counted as’ or ‘are

considered to be’ [substantial].
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suffering. For in this case, there is no other substance called ‘the non-obtainment
of a religious robe’ and so forth.
The discipline of the prātimokṣa, too, would exist [in an operative manner] by dint
of the very intention (यया चेतनया) through which, upon having taken a precept (िविधपूव« 185

³­Âवा) [to abstain from unethical deeds], the committment (अËयुपगम) restrains body
and speech from [any mis]deed due to proscription (ÿितिषĦाÂकमªणः).
If that were the case, then somebody whose mind [subsequently contains] different
[content] would not be restrained [by morality].
No. For one who, due to familiarization with it (तĩावनया), remembers (Öमरतः) [the 190

committment (=अËयुपगम) to abstain from non-virtue] at the time of [taking]] ac-
tion due to the recollection of it [=the committment (अËयुपगम)], it would indeed,

182 the non-obtainment ] Pruden (1990, p. 567) here refers the reader to Aṅg.-nik. iv.157 as well

as Dig.-nik. iii.260.

184 too ] We read the rendition in Rudoj and Ostrovskaya (2001, p. 510) as clarifying that the

अिप here is to be taken as signifying that the prātimokṣa-discipline is ‘likewise’ operative “without

assuming the real existence of nonmanifest elements” (без допущения реального существования

непроявленного элемента).

186 restrains ] Bhikṣu Hejung helpfully remarked on 3rd Sept. 2021 that संवृणोित can carry the

connotation of ‘to suppress’, or ‘to discipline’, which we have here adopted as the relevant meaning

of संवृणोित.
189 content ] We agree with La Vallée Poussin (1924, p. 25) that the difference here is in a

change of the mental content in the mind of him who had given rise to the determination to abide

by moral precepts, though Poussin phrases it slightly differently: “le religieux qui pense autre

chose que cette pensée de volition cessera d’être disciplinée”.

190 familiarization ] We have in our interpretation been informed by La Vallée Poussin (1924,

p. 25), particularly “la série mentale est parfumée (bhāvanā) de telle sorte, que…” We also relied on

the same segment to inform our understanding of the intended referent to तद[्भावनया] and तत्[ÿÂयुप°].
191 taking action ] Bhikṣu Hejung rightly pointed out on 3rd September, 2021 that in and of

itself, िøयाकाले simply means “at the time of taking action”, and can be translated thus with giving

good sense. Hence we have adopted his over our earlier interpretation, which had been “at the

time of performance [of a misdeed]”.

192 recollection ] Dr. Kafle helpfully clarified on 5th Sept. 2021 that the compound तÂÿÂयुपÖथान् is
to be understood as “the recollection of that” despite the fact that the sense of ÿÂयुपÖथान in isolation

has the meaning of ‘proximity’ or ‘imminence’ (Monier-Williams et al. 1899, p. 678, col. 2).

This interpretation is congruent with the rendition in La Vallée Poussin (1924, p. 25).

192 committment ] Though somewhat construed, our interpretation that the तत्[ÿÂयुपÖथानात् here
refers either to िविध or अËयुपगम is buttressed by La Vallée Poussin (1924, p. 25), who appears

to take तत्[ÿÂयुपÖथानात् as referring to “la volition d’abstention”. Sako (1996, p. 526, fn. 136)

interprets the implicit subject here to be the “volition of the restraint” that would be considered

as “the equivalent of a dam”. Dowling (1976, p. 174) gives a similar interpretation.
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[metaphorically speaking] function as a dike (सेतुभाव) since one who, recollecting the
vow of non-commission repeatedly, being bashful, does not engage in degenerate

195 ethics. For that purpose, it [=(ÿित²ा)] is taken. Furthermore, if avijñapti prevents
degenerate ethics, no forgetful person would break the [precepts of] training (िश±ा).
Enough of digression. The Vaibhāṣikas say: The avijñaptirūpa exists as a separate
substance (þÓयाÆतर).
If it (=अिव²िĮ) were to exist, then, as was mentioned [earlier], it would exist as

200 derived from the great elements. Would avijñapti, then, arise in dependence on
the very same Great Elements vijñapti [arises from], or [does it arise from] other
[elements]?
It arises as a derivative of other great elements; for it is not logically possible that
precisely the same collection (सामúी) [of great elements simultaneously gives results

205 that are both] subtle-in-fruit [avijñapti] and coarse-in-fruit [vijñapti].
Vijñapti operates in sync with the great elements, being their derivative. [Yet] is

193 metaphorically speaking ] The analogy here appears to be that just as a dike wards off un-

wanted streams of water, so the committment (अËयुपगम) to refrain from immoral acts protects the

individual from being swept away by the tide of degenerate ethical conduct at the time of perform-

ing any vocal or physical act. In that vein, Yaśomitra quotes: “सेतुभूता दौःशीं ूितबित”. Note that

Dowling (1976, p. 174) does not appear to render सेतुभूता in any specific manner.

194 bashful ] One might alternatively render लÎĕतः as “having a sense of propriety” or “having a

sense of shame”.

196 no forgetful person ] For a helpful discussion of this point, refer to Dowling (1976, pp. 117–

18).

197 Vaibhāṣikas ] The Vaibhāṣikas are a subschool of the Sarvāstivāda-tenet system, which is why

Sako (1996, p. 526), for his part, here translates the former as “the Sarvāstivādins”.

200 Would avijñapti, then … ] Note that according to the interpretation of Rudoj and Os-

trovskaya (2001, p. 510), the question asks whether avijñapti functions as a ‘substrate’ of vijñapti,

(выступающих субстратом). We have not adopted this interpretation, since we feel that it is not

necessary here to provide editorial addenda, and since the intention behind the question is to

show that it is absurd to posit that vijñapti and avijñapti are issued forth from one and the same

collection of Great Elements. To quote the section in question: “Would avijñapti, then, arise as a

derivative of the Great Elements only, [serving as a substrate] of vijñapti, or does it, verily, depend

on other [great] elements?” (возникает ли непроявленная материя как производная только от

великих элементов, [выступающих субстратум] проявленной материи, или же она зависит от

других элементов?)

205 subtle-in-fruit ] Julian Schott has helpfully pointed out on Sept. 17, 2021, that, from the

point of sense, ‘subtle-in-fruit’ (सूàमफला) is here to be understood as attribute of avijñapti, which,

in the double-bind of the preceding rhetorical question had just been defined as arising from a set

of great elements distinct from those from which avijñapti is derived (अिव²िĮŁÂपīते अथाÆयािन).
205 coarse-in-fruit ] ‘coarse-in-fruit’ (औदाåरकफला) is here to be understood as an attribute of vi-

jñapti. This interpretation is buttressed by the fact that the Chinese translation, accessible to
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this the same in the case of avijñapti?
All derivative matter, as a rule (È­Øयेण), is precisely like that; yet some [types of
derivative matter], present or future, arise in dependence on previous great elements.
How does that happen? 210

If vijñapti pertains to a certain time (यदातनी िव²िĮ), does it arise in dependence on
the great elements extant at the same time?

the editor via the translation provided in La Vallée Poussin (1924, p. 26) here contains further

elaboration and ostensibly divergent terminology: “… hence it is impossible for the same compound

(sāmagrī ) of four great elements to give rise to a derivative, subtle rūpa (bhautika, upādāyarūpa),

the avijñapti, and a coarse derivative rūpa, the vijñapti” (… car il est impossible qu’un même

complexe (sāmagrī ) des quatre grands éléments produise un rūpa dérivé (bhautika, upādāyarūpa)

subtil, l’avijñapti, et un rūpa dérivé grossier, la vijñapti). In the adjunct footnote, La Vallée

Poussin (1924, p. 26, fn. 2) also refers the reader to topical parallels in the Mahāvibhāṣā (132, 4):

“Certains maîtres disent que la vijñapti et l’avijñapti naîssent des mêmes quatre grands éléments,.

Ils demandent: ‘Y a-t-il quatre grands [éléments] qui produisent deux āyatanas, deux rūpas? Oui,

ils produisent rūpāyatana et dharmāyatana, śabdāyatana et dharmāyatana’. Le Bhadanta Ghoṣaka

dit: ‘Les maîtres d’Abhidharma disent que ce n’est pas correct; il est impossible que les mêmes

quatre grands produisent un fruit subtil et un fruit grossier …’ ”

208 like that ] Rudoj and Ostrovskaya (2001, p. 510) clarify that they take this to mean that

derivative matter operates in sync with its generative source, the great elements. Lit.: “that is to

say, it operates simultaneously with its generative great elements” (то есть она функционирует

одновременно с порождающими ее великими элементами).

209 derivative matter ] Adopted from Rudoj and Ostrovskaya (2001, p. 510): “types of deriv-

ative matter” (виды производной материи).
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Abhidharmakośabhāṣya 4.4c–d

[4c–d] After the [initial] moment, avijñapti arises from past
[Great] Elements for somebody in the desire realm.

215 After the initial moment, the avijñapti belonging to the desire realm
arises as caused from past great elements. They [=past great elements] come to oper-
ate as its [=avijñapti] basis (आ®य); the present Great Elements of the body [come to]
operate as support (संिन®य) because they are, in this order, the cause of origination
(ÿवृि°) and succession (अनुचृि°). They are respectively compared to a shoving hand

220 for a wheel rolling on the ground and the ground.
Now then (अथ), to which sphere (भूिम) pertain the physical and vocal act[s which are
causally] dependent on the great elements belonging to which sphere?

213 [4c–d ] kṣaṇādūrdhvamkāmāptātītabhūtajā.

214 for somebody ] Our interpretation here aligns with Dowling (1976, p. 175) and differs from

Sako (1996, p. 529) insofar as the latter identifies the avijñapti as pertaining to the desire realm,

rather than as the avijñapti of an individual reborn therein: “After the [first] moment, the

noninforming that belongs to the desire realm arises from past elements.”

215 moment ] Rudoj and Ostrovskaya (2001, p. 510) provide a possibly helpful editorial

addendum: “Following the first moment [of the existence of great elements] noninformative

matter arises …” (Вслед за первым моментом [существования великих элементов] возникает

непроявленная материя …).

216 arises as caused ] Note that Rudoj and Ostrovskaya (2001, p. 510) take महाभुताÆयुपादायोÂपīते
to mean rather: “arises as a derivative of the great elements” (возникает … как производная от

прошлых великих элементов). Note that this is very close to La Vallée Poussin (1924, p. 26):

“[avijñapti] naît en dérivant de grands éléments”, who, at the same time, translates the connotation

of simultaneity attested in Monier-Williams et al. (1899, p. 213, col. 2) (‘taking with, together

with’), when adding: “simultanés à sa naissance”. The Tibetan rendition of उपादाय (ʗར་ȕེས་ནས་)
appears to support our rendition with its emphasis on the direct causal link.

218 cause of origination and succession ] Regarding the question whose cause of origination and

succession is here being discussed, Dowling (1976, p. 175) plausibly provides the editorial insertion

“for the non-indication”, i.e. of the avijñapti.

219 shoving hand ] In this illustrative example, the shoving or hurling action of the hand, providing

the impetus for the rolling of the wheel is understood as the ÿवृि°, whereas the [even] ground is

necessary for a continuation of the motion, and hence is to be understood as अनुचृि°.
221 sphere ] La Vallée Poussin (1924, p. 27) helpfully points out that these are the desire-realm

(कामधातु) and the four levels of the form realm (चतुÅयाªन). The Tattvārtha, translated by Sako (1996,

p. 533), explains that “Because there are five kinds of Great Elements and bodily and vocal karman,

there is a question: “Then, the bodily or the vocal karman of which stage …”. Sako (1996,
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7.4.2 Fourth Verse in the Sphuṭārthā

Sphuṭārthā IV4
a

[4a] It has been explained: it is threefold, and so on.

Form—“threefold” and “stainless”—has been explained. ‘Statement’ [is to be
understood as ‘mention’] of that.
The path [of karma] of somebody who is not acting is “the path of someone who 5

is not acting”; that is to say: the karma of that person who is not doing [an act]
by themselves, but causes the act to be carried out by somebody else.
Of these [is to be understood as] the statement of form as being threefold and
stainless; also growth [of merit]; and the path of somebody who is not
acting himself, and so forth”. [From among] those, these: 10

1 [4a ] trividheti.

p. 533, fn. 154) helpfully identifies these five as the “[p]rimary elements and so on which belong

to [the] desire realm and to the four stages of them (sic.) realm of form.”

4 of that ] Essentially, Yaśomitra is here stating that the grammatical relationship between łप
उिĉः षķीतÂपुŁष.
5 path [of karma] ]

8 Of these ] Again, Yaśomitra is explaining the compound and is defining it as a (typical) बहòĄीिह
ending in –आिद.
8 the statement ] The statement here can be understood as argument launched against the pro-

position that avijñapti is substantially existent, consisting (1) a quote from the Rūpasaṅgraha that

designates form as being threefold and stainless (=avijñaptirūpa). In Dhammajoti (2009, p. 35),

we learn that avijñaptirūpa constitutes the last element of an eleven-fold classification of rūpa, itself

the first nexus in the “Five-group-Seventy-five-dharma classification of the Sarvāstivāda”. These,

it should be noted, are presented as “conditionings disjoined from thought” and represent “a dis-

tinctive doctrinal development in Sarvāstivāda Abhidharma, not to be found in the Theravāda”

(ibid.). Secondly, the argument mentions (2) growth [of merit], (3) the karma of somebody not

acting by himself, and (4)—as we shall see presently—the conduct of a monk.
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Sphuṭārthā IV4
a–b

[4a–b] “the statement of form as being threefold and stainless,
growth [of merit], [and] the [karmic] path of somebody who is
not acting himself, and so forth—”

By the expression “and so on”, it is being alluded to (1) the fact that [the Buddha]
15 did not state [in the passage] beginning with “dharma, o monk” [that avijñapti] is

formless, (2) to [the further reason] on account of the teaching of ‘the noble eighfold’
[path], [and] (3) to the teaching of the prātimokṣa-vows as [being similar to] a dam.
“Form is subsumed is subsumed under form” means ‘form is subsumed under
[three types of] form’, not under other [aggregates], such as sensation and so forth.

20 There is [one type of] form, which is perceptible and [which offers] resist-
ance, namely that [form] which is to be known by the eye-consciousness. [Secondly,]
there is non-perceivable form which [offers] obstruction, namely the faculties
—and that, the eye and the like, are the nine bases of form. [Thirdly,] there is
non-perceivable form which [offers] no obstruction—namely, the object of the

25 mental consciousness, avijñapti, which falls under the basis of dharma. The [pas-
sage] beginning with “leaving aside avijñapti” is to say the following: ‘except
avijñapti, there is no matter that is imperceptible and that does not [offer] obstruc-

11 [4a–b ] trividhāmalarūpokti ….

18 is subsumed ] Our rendition of सřह.
22 form ] It is likely, though by no means established, that the absence of ‘łप’ in the formulation

of the listing of the second type of matter is the result of textual deprecation in Yaśomitra’s

commentary. After all the omission of ‘łप’ constitutes a remarkable anomaly in the expected

parallelism of formulation in comparable passages; what is more, the Abhidharmakośabhāṣya does

explicitly state ‘łप’ in its own formulation.

23 nine bases of form ] As we learn in Abhidharmakośabhāṣyavii
53ab, sound is excluded when nine

physical bases are listed since it is not conceived of as emitting a sense power (न िÂविþयं िनिमªयते ।).
Rather, the nine sense-spheres comprise all five sense bases, yet only four sense objects: visual,

tactile, olfactory, and gustatory: “तÂकृतं च Öवपरशरीरिनमाªणं नवायतिनकं भवÂयशÊदłÈयायतनÂवािदिÆþयािविनभूªतÂवात् । न
िÂविÆþयं िनमêयते ।”.
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tion which is taught in the Rūpasaṅgrahasūtra’. Nor is there an undefiled form—one
should [again] understand: ‘except avijñapti’. For the [types of] matter which are
physical and verbal vijñapti are not possible [to exist] for somebody who has entered 30

the right path. “By means of [the merit] derived from the bases which arises in
the seven material bases”
[Regarding the statement] “by means of the seven material bases”, the material
basis is the monastery-complex (आरमिवहार), and so forth; “that which is derived from
the material basis” arises there. 35

Because of the absence of that material basis , we say “not arising from the
material basis”.
“Continuously” means “uninterruptedly”. “Conjoined” means “without inter-

28 taught in the Rūpasaṅgrahasūtra ] We take the implicit meaning to be that since the third type

of form taught in the Rūpasaṅgrahasūtra, described as imperceptible and not obstructive, cannot

be identified with any other phenomenon, it must therefore refer to avijñapti, for which reason—it

appears to be argued—one can contend that it is a concept introduced, and hence sanctioned, by

the Bhagavan.

28 Nor is there an undefiled form ] Sako (1989, p. 17) here refers the reader to the Samyuktāgama

in its Chinese transmission, Zá 56 (Taishō №2, 13b
28 ), especially with regards to the Abhidharma-

kośabhāṣya-segment अनाąवं च भगवता łपमुĉम् । अनाąवा धमाªः कतमे … इम उ¸यÆते ऽनąवा धमाª इित.
30 are not possible ] The argument here seems to be that one can find no other type of undefiled

matter than avijñapti, because once one has reached the point beyond defilement, one does not

have any such types of vijñapti any longer

31 the merit ] Note that the Abhidharmakośabhāṣya is quoting here a segment that explains the

पुÁयिøयावÖत.ु The proponents of avijñapti argue that the operative mechanism of merit increasing

through skilful offering practices of ‘the seven material bases’ can only be plausibly accounted for

if the concept of avijñapti were accepted.

32 seven material bases ] Note that the Tibetan translators render उपिध (etym.= an abstract noun

formed of upa ‘above’ and धा ‘place’ or ‘put’) as if it were ‘substance’ or ‘essence’ þÓय (=Ȅས་).
35 arises there ] Yousuke Fujimoto kindly made us aware that the formulation here, specifically

तý, constitutes an overt allusion to sūtra 4.3.55 of Pāṇini’s Aṣṭādhyāyi.

36 of that ] तÖय is here understood as being coreferential (सामिनाधकरण) with उिपध, not only since

avijñapti can only occur in the feminine form, but since the original quote in the Abhidharma-

kośabhāṣya refers to पुÁयिøयावÖतु (‘substance of meritorious action’). As for the semantics of that

term, W. F. Edgerton (1953, p. 346), furthermore, explains that the Pali is “puññakiriyavatthu,

or, acc. to Childers, ° kriyāvatthu …” and remarks that “in Pali 3 kinds are listed, dānamaya,

sīlamaya, and bhāvanāmaya: in Mvy №1699–1704 five kinds dānamayaṃ 1700, śīlamayaṃ 1701,

bhāvanāmayaṃ 1702, aupadhikaṃ (q.v.) 1703, and guṇyaṃ (q.v.) 1704”. Importantly, he notes

that “upadhika- pu° (= aupa°) LV 32.1”. Hence in this context—and relevant to the present section

—a skilful donative act would be classified as aupadhikapuṇyakriyā, for which term Dhammajoti

(2009, p. 519) suggests “material meritorious action”.
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stice”. Regarding this, [there is a] sūtra: The Blessed One was abiding in Kauśāmbī,
40 in the Ghoṣira-Grove. Then the Venerable Mahācunda approached the Blessed One,

and, having approached him, bowed to the Blessed One’s feet with his head, and
stood at one side. The Venerable Mahācunda, staying at one side, said this: “Noble
One, is it possible to designate the items of meritorious actions, which relate to
a material basis, which is greatly fruitful, greatly beneficial, greatly splendorous,

45 greatly expansive?”
“[Yes,] it is possible, Cunda”, the Blessed One said to him, “a son or daughter of noble
family who possesses these seven physical bases, substances of meritorious
deeds, Cunda, greatly fruitful, … greatly expansive, who is endowed with faith,
be [he] walking or standing, sleeping or waking, continuously possesses

50 merit that increases, and merit that arises.”
What are these seven? Here, Cunda, the son or daughter of good lineage, endowed
with faith offers a pleasure-grove to the community of monks in the four directions.
This, Cunda, is the first physical basis, substance of meritorious action, having great
fruit … [being endowed with a list of other qualities] until greatly expansive, pos-

55 sessing which, for a son of good lineage etc. in detail … merit only arises. Further,
Cunda, the son or daughter of good lineage, endowed with faith, establishes a temple
in that very pleasure grove. This is the second physical basis, item of meritorious
action, greatly fruitful … merit arises. Moreover, Cunda, a son of good lineage, en-
dowed with faith, or daughter of good lineage offers seat and bedding in that very

39 sūtra ] Note that the following segment is taken from the Mahācundasūtra, contained in the

Madhyamāgama (2.4), as transmitted in Zhōng.

47 substances of meritorious deeds ] One might note that Ven. Dhammajoti (2009, p. 519)

suggests “material meritorious action” as translation for aupadhikapuṇyakriyā.

48 … ] In this shorthand citation, Yaśomitra is leaving out महानुशंसं महाīुितकं (greatly beneficial,

greatly splendorous), as he shall continue to do below.

48 faith ] Prof. H. Isaacson noted in passing that ‘faith’ does not convey the full semantic range of

®Ħा, since it incorporates the elements of what the editor understands to be a “confident, steadfast

trustfulness”, possibly with an overtone of “loyalty”.

54 … ] The identical section is here abbreviated as previously.

55 etc. in detail … ] In his shorthand notation, Yaśomitra is here purposefully omitting कुलिदहुतुवाª
चरतो वा िततो वा पतो वा जामतो वा सततसिमतमिभवध त (walking or standing, sleeping or waking, [a son]

or daughter of good lineage continuously possesses merit that increases). Possibly hence,

िवÖतरेण ought to be understood in the sense of ‘as detailed’.

58 … ] Note that the identical segment as before is omitted, yet more fully in this instance.
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monastery; for instance, dais, ascetic’s seat, blanket, cushion, roll, pillow, square 60

quilt. This, Cunda, is the third physical basis, item of meritorious deeds [etc.], as
before. Furthermore, Cunda, the son of good lineage, or daughter of good lineage,
endowed with faith, gives regular almsfood as appropriate offering in this very mon-
astery. This is the fourth physical basis, item of meritorious action, [etc.] as before,
greatly fruitful. Moreover, Cunda, the son of good lineage, or daughter of good lin- 65

eage, endowed with faith, makes offering[s] to [whoever is] going and coming. This,
Cunda, is the fifth physical basis, item of meritorious action, as before. Moreover,
Cunda, the son of good lineage, endowed with faith, or daughter of good lineage
makes offerings to a sick [person] or a nurse. This is the sixth physical basis, item
of meritorious action, as before. Furthermore, Cunda, the son of good lineage, or 70

daughter of good lineage, endowed with faith, upon bringing rice, beverage, barley-
gruel, gives all those to the community of monks for those who may be in such a
condition as to be afflicted by cold, famine, a tempest or [excessive] rainfall; [saying
to those] afflicted by cold up to [a number of other plights, ending with excessive]
rainfall: “May [you] Noble Ones, with your bodies not wet and your robes not rained 75

upon, holding this [provision], enjoy it and abide.” This then, Cunda, is the seventh
physical basis, item of meritorious action, greatly fruitful … merit certainly arises.
It is not possible to grasp the extent of merit obtained for the son of good lineage,
or daughter of good lineage, endowed with faith, possessed of these seven physical
bases, substances of meritorious deeds; [and to say] “merit is [as extensive] as this, 80

or the fruit of merit or the maturation of merit [is extensive like this]”.
Rather, since merit is so great it acquires the appelation of the “Aggregate of Great
Merit”.
Then the Venerable Mahācunda said this twice to the Blessed One: “Is it possible,
Sir, to designate the non-physical basis, item of meritorious action as the great 85

fruit, … the great expanse.” The Bhagavan said this to him: “it is possible, Cunda.
These seven, Cunda, are the substances of meritorious deeds without physical basis,
possessing which, merit comes about extensively for the son of good lineage, or
daughter of good lineage, endowed with faith, be [he or she] walking or standing
—what are these seven? 90

60 ascetic’s seat ] पीठ can refer to a multiplicity of items, amongst which are “seat, stool, chair,

bench, sofa”, yet can also refer to the “seat of a deity, or an altar”. Most likely, however, given the

context, the meaning is “an ascetic’s seat”, made of kuśa-grass or comparable material.

60 roll ] We are not entirely certain our translation of कोēवं is fully dependable.

73 rainfall ] The syntax of the original Sanskrit is somewhat opaque here.

76 holding ] Lit. adverbial: “while touching”.

82 merit is so great ] Lit. “because of the extensiveness of merit”.
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In this case, Cunda, the son of good lineage, endowed with faith, or daughter of good
lineage, possessed of these, hears of the Tathāgata’s or of somebody who teaches
the Tathāgata’s [doctrine] having arrived at some place in a village, and is dwelling
there. 90 Upon hearing [these news], moreover, he [or she] experiences the noble,

95 wholesome delight of renouncing the world.
Like before, Cunda, this is the first item of meritorious action without a physical
basis … certainly merit arises. Then, however, Cunda, the son of good lineage,
endowed with faith, or daughter of good lineage hears [that] the Tathāgata or some-
body who teaches the Tathāgata’s [doctrine] is ready to come [to the area]; and

100 having heard [these news], he [or she] experiences [noble, wholesome delight …] as
before. This, Cunda, is the second item of meritorious action without a basis.
What is more, Cunda, the son of good lineage, endowed with faith, or daughter of
good lineage sets out and has reached the road [to] that very place in the village
[where] he [or she had] heard that the Tathāgata or somebody who teaches the

105 Tathāgata’s [doctrine temporarily dwells].
Having heard [of it], he thereupon experiences [noble, wholesome, delight …] as
before. This, Cunda, is the third item of meritorious action, without a physical basis
… certainly merit arises. What is more, Cunda, the son of good lineage, endowed
with faith, or daughter or good lineage reaches the specific place in the village and

110 listens to the Tathāgata or somebody who teaches the Tathāgata’s [doctrine]. Then,
after listening, he experiences [noble, wholesome, delight …] as before. This, Cunda,
is the fourth item of meritorious action without a physical basis etc., as before …
certainly, merit arises. What is more, the son of good lineage or daughter of good
lineage approaches the very Tathāgata or somebody who teaches the Tathāgata’s

115 [doctrine] in order to see [them]. Then, upon seeing [them], he understands, as
before. This, Cunda, is the fifth item of meritorious action without a physical basis.
What is more, Cunda, the son of good lineage, endowed with faith, or daughter
of good lineage listens to the dharma in the proximity of the Tathāgata or [in
the proximity of] somebody who teaches the Tathāgata’s [doctrine]. Then, upon

120 listening, he [or she] thereafter experiences [noble, wholesome, delight …] as before.
This, Cunda, is the sixth item of meritorious action without a physical basis.
What is more, the son of good lineage, endowed with faith, or daughter of good
lineage listens to the Dharma in the proximity of the very Tathāgata or somebody
who teaches the Tathāgata’s [doctrine]. Then, having heard, he goes for refuge in

92 Somebody who teaches the Tathāgata’s doctrine ] Lit. ‘those who cause to hear according to

the Tathāgata’.

109 reaches ] Note that अनुÿाĮम् is a past perfect participle (Skt. –ĉ) in the original Sanskrit, which

does not easily compute with the syntactic structure of the sentence.
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the Buddha, goes for refuge in the Dharma, goes for refuge in the Saṅgha. He 125

diligently follows the points of training of the teaching. This, Cunda, is the seventh
item of meritorious action without a physical basis, greatly fruitful, [etc.] as before.
For fear of excessive words, not everything [relevant] is written [here].
After all, it is not the case that there is a path of action related with the
vijñapti of commanding—because of its act of killing and the like not having 130

been committed. One might think: “after such an act is committed, there will be
a path of action of the vijñapti of commanding of that [act of murder to be carried
out].” Regarding this [case], the following is said: “and, even when that [act
of killing] has been committed [the instigative vijñapti remains fundamentally
unchanged] because of the absence of [any] difference in its nature”. Even 135

when that deed has been committed by somebody else, there is no difference of
nature at all of that instigative vijñapti by (force of) which—if there were such
a change—at that point [when the act has been committed], there would be the
path of action [of murder] as a result of it. Therefore, since its [=the instigative

128 is written ] Lit. “Out of the fear of many books, not everything is written.”

129 After all, it is not the case ] The series of arguments which will be given here are made

to convince the reader that we have to assume the existence of avijñapti as a subtle type of form

which, despite that fact, is to be classified as pertaining to the mental sense-sphere (धमाªयतन).
133 is said ] As Prof Isaacson noted in passing on Dec. 17th, 2020, the use of the present form

of उ¸यते in commentarial literature indicates that what is being said is directly pertinent to the

passage at hand, as if commented upon in real time. The use of the past tense hence indicates

that a comment refers to a statement made before, and a future tense a statement that is yet to

be encountered in the later body of the text.

134 committed ] कृते here refers back to the segment कृते तिÖमÆकमªिण. The sentence here is supposed
to mean “and even when that [act of killing] has been committed (the instigative vijñapti remains

fundamentally unchanged)” …

135 it ] ‘it’ (तÖयाः) here refers to आ²ापनिव²िĮ, instigative vijñapti (to committ murder).

135 nature ] The argument, as Prof. Isaacson supportingly noted on Dec. 17th, 2020, here

appears to be that the fundamental nature of the आ²ापनिव²िĮ, the instigative vijñapti [to commit

murder], does not change merely by force of the fact of having been given in the past, its nature

hence is posited as fixed rather than as contingent on the completion of the act ordered.

138 at that point ] Prof. Isaacson’s analysis of the segment, kindly shared on the 17th of Decem-

ber, 2020, clarifies that the argument here is that instigative vijñapti आ²ापनिव²िĮ cannot be essen-

tially equated as identical with the actual performance of murder since the targeted victim has

not died in the moment directly following the instigative vijñapti but only after the commissioned

agent has, with the temporal delay necessary to facilitate adequate preparation, performed his

task.
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140 vijñapti’s] nature is not different, therefore—just as before—the path of action [of
committing murder] is not established [on the basis of the the instigative vijñapti’s];
so, for this reason, it has to be accepted that “it [=avijñapti] exists”; the one which
must be accepted as existing, it [=avijñapti] arises at that point [when the murder
is committed] as included within the path of action. “It is not included in the

145 eleven sense-spheres—that is to say by those other than the sphere of dharma
[=the mental sense-spehre]; because without [the existence of avijñapti] there can
only (एव) exist [right] speech, action, and [means of making a] livelihood—which
have the nature of vijñapti.
As has been stated, beginning with [the segment] “since this has been said”—what

150 is the relevance of this [phrase]? Say there was [such a] view: if there would not be
avijñapti, this eightfold path would not exist because there would be a disconnect
from vijñapti. Therefore avijñapti exists.
With [the section beginning from] “since this has been said” until “right con-
centration” having been explained in detail, [the question arises] for what purpose

155 has all of [the following been] said in this way: this [vijñapti occurs] prior to [the
fruition] of this [right concentration]? The meaning is: it [=vijñapti] occurs prior to

140 not different ] One might reasonably surmise this to mean the following: “since its [=the

instigative vijñapti’s] nature is not different” [now that the murder has been committed than it

had been before the act has been executed].

145 sphere of dharma ] Since according to the Abhidharma conception, there are twelve आयतनs,
the question arises which ‘sphere’ is here not included in the statement. In the Abhidharma-

conception, a ‘sphere’ is twofold, encompassing the necessary ‘supporting basis’ of a sense-power

(आ®य) and the support of a sense-object (आलÌबन). The 12 आयतनs comprise 1) च³सुरायतन, 2) ®ोýायतन,
3) Ņाणायतान,् 4) िजĽायतन, 5) कायायतन, 6) मनो आयतन, 7) łपायतन, 8) शÊदायतन, 9) गÆधायतन, 10) रसायतन, 11)
ÖÿĶÓयायतन, 12) धमाªयतन. The ‘sphere of dharma’ hence encompasses मनस् as the supporting basis of

the mind sense-power and धमª as the support of the mind-objects, of which there are 64: 46 types of

चै°, 14 types of िवÿयुĉसंÖकार, one type ofआिव²िĮ, and 3 types of असंÖकृत. Note that in the Abhidharma-

kośabhāṣya, a ‘sphere’ (आयतन) is defined as िच°चै°ानामायं तÆवÆतीितआयतनािन ।—as “that which facilitates

the arising of citta-caitana-s”. For further clarification, refer to Dhammajoti (2015b, p.32, fn.

40).

146 because without … nature of vijñapti ] The argument here is that it logically follows that

the yogi who finds himself in the state of meditative absorption is incapable of engaging in proper

speech, action, and means of making a livelihood. If we were to emend the Sanskrit as Wogihara has

done (° एवासंभवाद°्)—in alignment with the Tibetan testimony—this would result in a comparable

argument: “since [right] speech, action, and [means of making a] livelihood—which have the

nature of vijñapti do not exist [for somebody in the state of meditative absorption there would not

be any [right] speech, action, and means of making a livelihood for such a yogi if it were not for

the existence of avijñapti].”

153 until “right concentration” ] That is to say, the first seven limbs of the Noble Eightfold Path.
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the point in time of the attainment of the path. The intended meaning is: “these
[constituents of the path] have been explained to be revelatory matters”.
The Vaibhāṣika-s object: [with respect to] the [section which] has been stated be-
ginning with “non-attachment to the worldly path”—since there is a state of 160

non-attachment to the worldly path, there [necessarily] is revelatory matter which
has the nature of [right] speech and so forth. Intending [to convey] this [aforemen-
tioned statement], this has been said.
For it is not the case that at the point in time [of obtaining] the path, there is no
non-revelatory matter of speech etc. which has been collected by that [vijñapti]. 165

It is the form of the object of concentration; the basis of concentration is
the collection of bones and so forth. It does not offer resistance because it
does not conceal a place. That form which covers a place is the obscurer. It
is established that its opposite is non-obscuration. “How now is this form” if
it cannot be perceived? This is the intended meaning. This is the same in the 170

case of avijñapti. [the quote] “Even indeed the avijñapti does not obscure the
place” is analogous. “With regards to outflow-free concentration it is free
from outflow.” The Yogācārin who is turning towards the path obtains such an
intention and [its] support[ing basis]. Whoever obtains morality free from ouflow
—like right view—is established in fundamental moral conduct in case that occurs 175

(यिÖमÆसित).
Alternatively, it is even with respect to outflow-free concentration that these teachers
want such a type of form. Other people [say] the form of the Arhat is the
external form. Other teachers explain: that form of the Arhat [mentioned here]
is the visual sense-sphere and so forth. External objects, then, are wood, huts and 180

so forth. That is outflow- free form. Why? Because they are not a basis for
the outflows; for it is not the case that the continuation of the form of the Arhat
is external and is the basis of defilements of the outflows. If that would be the

158 constituents ] The Noble Eightfold path (आयाªĶाďमागª) is divided into the chief segments of शील
(सÌयµवाक्, सÌयĈमाªÆत, सÌयगाजीव, समािध (सÌयµÓयायाम, सÌय³Öमृित, सÌय³समािध), and ÿ²ा (सÌयµŀिĶ, सÌय³संकÐप).
162 this … this ] In the Tibetan version, the ‘एतद’् featuring in the root text is rendered as the

inceptive segment ment of the entire phrase, which implies that the ‘एतद’् of the root text refers

to the entire statement as a semantic unit: ‘དེ་ནི་(འཇིག་ǳེན་པའི་ལམ་ȋིས་) …’. The ‘एतद’् added in the

commentary, conversely, appears to be rendered as ‘…(ǹམ་པར་རིག་ȕེད་Ȇི་གɏགས་)ལས་(དགོངས་ནས་གɏངས་པ་
), which, functioning here as if it were an ablative, carries more the force of a logically coordinative

अÆवय, or a ‘तÖमात्’, i.e. “ ‘therefore’ this [aforementioned statement] has been said”.

179 Other teachers ] Sako (1989, p. 19) notes that Shùng (541a
19), in saying , identifies these

as Dārṣṭāntika-teachers, i.e. as Sautrāntika-s. Pǔ-guāng (206c
14)— –and Shùng (541a

19)

— –agree with Shùng . Note that Pǔ-guāng and Fǎ-bǎo regard the passage from अपरे until
चेतःिखलă±विÖÂवित िवÖतरः as an exchange between Dārṣṭāntika-teachers and Sarvāstivādins.
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case, then what are those dharmas with outflow which have been stated in
185 a sūtra without [further] specification? [The section] beginning with “whenever

there is an eye, whenever there are forms”; that indeed has been said to
be [beset] with outflow because it is not the counteragent of the outflows.
After all, the particular mind and mental factors are the antidote to outflow. [The
statement has been given,] beginning with “then, sequentially”. “That very form

190 of the Arhat is external and because of not being an antidote to the outflows,
it is with outflow; because of not having a basis of the outflows, it is without
outflow”. This is the shortcoming: “if it were the case that there would be an
intermingling of [mutually exclusive] characteristics”. “Those forms”. “Those
forms” [is to say]: the sense-spheres. To explain in detail: those dharmas are with

195 outflow, are with a substantial cause, are a substance of anger which
completely pervades the mind; because of [this] statment, [it follows that] “the
physical sense sphere without outflows exist”. What are these substantial causes
with outflow, then? These are in the forms of ordinary people. Because they are not
a basis of outflows and because they are not an antidote to that. What are these

200 [things] free from outflow? Those forms of the arhat and the external. Because they
are not without basis of the outflows. “This is the intrinsic nature” (धमªता), which
is to say: the power of dharmas that is [operational since time] without beginning.
“Because of the specific quality” [is to say:] because of the [recipient’s] distinctive
quality of absorption on the [four] immeasurable [states of mind] and the like.

204 absorption on the [four] immeasurable [states of mind] ] In and of itself, it appears as if ‘ab-

sorption’ (Åयान) and ‘immeasurable’ अÿमाण refer to the initial two items in a list of associated

meditative practices, which is also how La Vallée Poussin (1924, pp. 20–21) appears to inter-

pret the segment, since he gives “dhyāna, receuillement de bienveillance” as editorial parenthesis

to his translation of the referent section in the Abhidharmakośabhāṣya, ostensibly on the strength

of his reading of Yaśomitra’s commentary. However, since the term ÅयानाÿमाणाŁÈयसमापßयिभ² (‘supra-

mundane knowledge of the attainment of the absorption of the immeasurable’) features around 10

times in the Aṣṭasāhasrikā many more times in the Śatasāhasrikā, and also in the Laṅkāvatāra-

sūtra we have opted to translate Åयानाÿमाणा as a singular term relayed via a compound wherein the

expected sequence of constituent parts is inverted. Since the compound forms part of a longer

compound, Yaśomitra’s use of आिद here can be taken either as a shorthand convention for referring

to the whole term (ÅयानाÿमाणाŁÈयसमापßयिभ²), or to the first item of a longer list of different qualities.

As for the translation of अÿमाण, we have noted in the concomitant footnote to the translation of the

root text at this junction, that it becomes apparent from Aṅg.-nik. (ii.54) and the Ratnarāśisūtra

as cited in the Śikṣāsamuccaya (Bendall and Rouse 1922, p. 132), that अÿमाण is to be taken as

a quasi-synonym of अÿमेयाः. For this reason, this segment is rendered as ‘absorption on the [four]

immeasurable [states of mind]’, despite the interpretation given by La Vallée Poussin (1924,

pp. 20–21), which congrues with the Tibetan interpretation, that lists “absorption and the [four]
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“Also, because of the specific benefit” is to say: because of the [donation’s] 205

distinctive quality of [augmenting the] power, lustre, etc. of the [recipient’s] body.
The [section] beginning with: “them [=the Tathāgata and the Śrāvakas] as its basis”
[intends to convey that] its basis necessitates a recipient, and this very intention of
giving takes them [=the Tathāgata and the Śrāvakas] as its basis; on account of
this [will to give], the mental streams [of the donors] have been activated. They 210

accrue a subtle, specific, developmental cause for the arising of the result.
How does it become [such a cause]?
The intended meaning [behind the question] “how does it become [such]?” is:
“how does it become [the cause] for the issuing forth of further fruit?” For it is not
the case, here, that the offerings of donors are enjoyed [again after they have already 215

been consumed].
To extrapolate: “because of the enjoyment of which [offering], because of the par-
ticularity of him who enjoys [it], and because of the particularity of beneficience,
and even [the particularity] of donors of a different mindset” until they become ef-
ficacious. Or until, indeed, merit comes about. “because of the practice of the 220

mind which has that as its basis.” That is to say: because of the cultivation
of the mind[set of giving] with the Tathāgata and those who teach [his doctrine] as
the object. The [mental] streams obtain a particular, subtle, change [in the mind];
because of which, in the unfolding of the future, they become efficacious for the
issuing forth of much more fruit. 225

“For one who is walking, standing, waking, such is possible, yet how is it possible for
one who is sleeping?”. In view of this question, the following has been said: these
minds become associated even in dreams. Yet for the propagators of the a-
vijñapti, “for the Vaibhāṣika, [it occurs] in the item of meritorious action without

immeasurable [states of mind]” as separate items, separated by the enumerative particle དང་. As

for the meaning of ‘the (four) immeasurable [states] of mind’ (वतुरÿमेय; ཚད་མེད་བཞི་), they are types

of meditation that are said to lead to the four (divine) abodes of Brahma (चÂवरी āĺिवहार; ཚངས་
པའི་གནས་བཞི་) and comprise of meditation on loving-kindness (मैýी), compassion कŁणा, sympathetic

(or vicarious) joy मुिदता, and equanimity उपे±ा. Note that, as Aronson (1980, p. 71) remarks, the

concept of the four abodes of Brahma pre-date the formation of Buddhist orthodoxy, and that in

the Dīghanikāya, the Buddha recasts and contrasts his approach to the practice with the approach

inherited from its brahminical precursors.

205 benefit ] It should be noted that अनुúह here can be plausibly interpreted either to mean

‘beneficience’, i.e. ‘favour’, from the side of the giver (दातृणा)ं, or, as we here take it to mean, the

‘benefit’ objectively accrued to the [body of the] recipient (भोĉृणा)ं.
208 its ] We are not entirely sure whether Vasubandhu here refers to ‘intention’ or ‘avijñapti’ here.

214 further ] Literally, the Sanskrit gives this in a comparative format (“more fruit”).

217 To extrapolate ] Literally: “In detail”.
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230 a basis [—rather than being sustained in the mind of him who is sleeping—] where
there is no vijñapti.” Just having heard it, one understands it [=पुÁयिøयावÖत]ु to be a
wholesome act, having joy and delight as its noble aspect.
In that case, how could it be avijñapti? Because of the absence of vijñapti
and concentration of his listener. After all, avijñapti would become possible because

235 of the vijñapti and because of concentration. [The following] has been stated, be-
ginning with “even with respect to the [physical] basis. Even in the case of
offering the park. Because of the practice of the mind which has that as its
basis. As before: “for that mental stream, the basis is the receiver”. [Vasubandhu]
says, [in a segment] beginning with: if [it were the case] that “with regards to

240 the foundations there is such continuity [in increase of merit] because of the
repeated practice of the mind based on that, in a sūtra” … [the following] has
been stated, beginning with: “The boundless absorption of the mind”, that
is connected to loving-kindness and the other [immeasurable states of mind]. It is
the “special mind” which is to say: he shows “there is a limitless increase of merit

245 for the donor whose mind is not based on this”. “When the completion of the
fruit of the action” [occurs], the action is the connection to the primary path of
action. The fruit of that primary path of action comes about in the completion
of that. “This, indeed, is the logic.” A subtle particularity of the fruition of the
continuation comes about for the actor by strength of his own preparation because

250 of the specific type of killing (उपगत) of others [through an intermediary]. Because
of the cause being inherent in the action. “The specificity of the ripening of
the continuity becomes a path of action”. A particular maturation of a continuum
is the action. The cause is the path of action, which is the preparation of body
and speech. That [preparation], after all, is a path of action, characterized by the

255 mind. The quality of speech and mind of that [preparatory stage], however
pertains to the particular maturation of the continuum. Because of the fruit
of that action. The meaning is: “since there is a fruition of bodily and verbal
action.” “Like avijñapti, for the proponents of avijñapti” is to say: “as for

241 in a sūtra ] Although Yaśomitra writes यह सऽूिमित, it is to be understood that he intended

to render the locative of the root-text, transmogrified by sandhi, rather than supplant it with a

nominative case.

244 special mind ] Ven. Dhammajoti’s rendition of चेतनािवशेष is ‘prominent mind’. We read the

term not as a negation of िवशेष.
249 preparation ] For a brief comment on the technical sense ÿयोग is imbued with, refer to our note

on the term as given on page 315.

257 The meaning is ] Refer to our note on कमªपथ on page 309, especially with regards to preparatory

and subsequent action not being included in the “path of action” (AKBhiv
78c–d, AKBhiv

66b–d, and

Pruden (1990, p. 658).
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the Vaibhāṣikas who are proponents of the avijñapti, avijñapti is a path of
action”. Because of the inherence of the cause in the action. The quality of body 260

and speech [comes about] because there is a fruition of that action. Showing in
another way that avijñapti is non-substance, the Bhadanta states the [following
segment] beginning with: with respect to aggregates that have been appro-
priated—that is With respect to the the counting of currently existing beings—a
killer is touched by reprehensible murder by way of the mind of the three 265

temporal divisions in the present aggregates of the multitude of beings. “How is
it by means of the three temporal divisions?”[Vasubandhu] says, when the [process]
is occuring for him, [he thinks:] “I will kill, I kill, also: he is killed”. In view
of the [previous passage]: “it amounts to meaning that, in this case, it is nothing
but a mental action.” In order to show that the view of the teacher Bhadanta is 270

accepted by some faction and rejected by other faction, he says: “not to such an
extent.” In detail, if somebody were to entertain such [a thought in his mind]: ‘kill
my mother’, [then] a killer [happens to be] setting out (उēिलत)े, it would be like that
for him [who entertained the thought of his mother’s killing]: “he killed my mother”.
His would be the karma of immediate [retribution]; [and] that would not be 275

acceptable. Therefore, it ought to [instead] be said by the Bhadanta that this is
a particular [form] of oneself [performing] the killing. Therefore, he says: “Indeed,
[she] is killed by himself”. This exercise of volition “has these differing
[expressions] as its corresponding form”: ‘I will kill, I am killing, I have killed’.
That is to say: (the intention i) the connected form itself is the corresponding form. 280

The suffix “form” (łप) shares in the same meaning/is analogous; Like ‘name’ (नामधेय).
As ‘name’ (नाम) is equal to ‘name’ (नामधेय). Some people explain thus. The form [of
the master] has been praised as appropriate form. The ‘appropriate form’ [means:]
that the form of the intention of the master—[i.e. nature]—is appropriate. “In the
same way, not being cognized” [means] in the same way, as avijñapti is difficult 285

to understand, so also, likewise, is the particular maturation of the continuum [diffi-
cult to fathom]. Because there is a link of the body with subsequent mind.
The meaning is: because of the link of the body being necessarily preceded by the
mind. It is different from the two. It is different from mind and body. Which
has come about by the contact performed by somebody. “Perfomed-by- 290

somebody” [means] performed by somebody. [The vijñapti] which has come about
by the action performed by somebody. “Thoroughly-completed-action” means:
the thorough completion of the path of action. For him, who links mind and mental
factors, the cause of that—the cause of the link of that—becomes a matura-

279 corresponding form ] Alternatively: ‘appropriate form’.
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295 tion of the continuum. The speech-remainder is: there is satisfaction “for
us”. Because of the continuum of mind and mental factors and also be-
cause of the coming about of the fruit in the future there is no avijñapti.
Is it the case that (िकं) “joy comes about”?
“Because of the absence of vijñapti” is to say: “because of the absence of the

300 dharma of the instigator, there is an absence of dharma for him who is incited.” This
has been established: avijñapti does not exist as a substance[, say the Sautrāntikas].
By “and so forth”, [the remainder of the commentary at Abhidharmakośabhāṣya43

d

is invoked, viz.]: “because it is the mere non-performance of an act after having
undertaken not to perform it. Because of the designation of avijñapti also with

305 reference to ‘past great elements’ that do [not have the nature of] presently existing
and so forth.” Exactly that [invisible and non-obstructive form] ought to be
included in the sphere of dharma. That form which is said to be the object of
concentration for meditators is generated by the power of concentration; that very
[form] is invisible and non-obstructive. With regards to (… इित) “well then,

295 speech-remainder ] A वा³यशेष is the unspoken ‘remainder’ of an abbreviated rendition that is

expected to be intuitively supplied by the reader as implied by context.

298 Is it the case that joy comes about? ] The intended meaning behind this phrase appears to

be: “are you still happy given that, in establishing my position, yours is refuted?”

301 has been established ] Vasubandhu is here referring back to his gloss at Abhidharmakośa-

bhāṣya43
d , wherein he states: अिव²िĮ … सािप þÓयतो नाÖतीित.

302 Abhidharmakośabhāṣya43
d ] Vasubandhu here gives an incomplete repetition of his

gloss at Abhidharmakośabhāṣya43
d , viz. अËयुपेÂयाकरणमाýÂवात् । अतीताÆयिप महाभूताÆयुपादाय ÿ²ĮेÖतेषां

चािवīमानÖवभावÂवाþूपल±णाभावाē ।
303 because it is … presently existing ] Note that we have here relied on the translation provided

by Sako (1996, p. 491).

306 and so forth ] ‘And so forth’ here refers to the remainder of Abhidharmakośabhāṣya43
d , viz.

ÖवभावÂवाþूपल±णाभावाē: “that do not have the nature [of presently existing] and that do not (bear)

the characteristic of form”.

307 That form which is said to be ] Note that the Tibetan translation does not give an equivalent

for इÂयुमi्n its rendition; much more importantly, it does likewise not translate िवषय (=ɑལ་) in

the phrase “བསམ་གཏན་པ་ǹམས་Ȇི་ཏིང་ངེ་འཛƾན་ȋི་མɀས་ཏིང་ང་ེའཛƾན་ȋི་གɏགས་འʊང་བ་གང་ཡིན་པ་ǵེ།”. However, as

Sebastian Nehrdich has pointed out on Sept. 10, 2021, Yaśomitra defines the compound (at

Wogihara 1936, p. 355, l. 15), in the context of discussing bones etc. as objects of concentration

in the context of the performance of अशुभभावनाः समािधिवषयłपिमित । समाधेरालÌबनमिÖथसंकलािद. It is worth

noting that, in this instance, the Tibetan equivalent to [समािध]िवषय[łपम्] (=ɑལ་), is given: (=ཏིང་
ངེ་འཛƾན་ȋི་ɑལ་ȋི་ཞསེ་ȕ་བ་ནི་ཏིང་ངེ་འཛƾན་ȋི་དམིགས་པ་ǵ་ེɒས་པའི་ɒས་གོང་ལ་སོགས་པའོ༎). Sebastian Nehrdich like-

wise noted that this explanation also harmonizes with the interpretation in the Japanese comment-

ary, which takes समािधिवषयłपम् to mean “a form which is the object of concentration”.
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explain right away!”, one reads [at Pāṇini 8.1.33]: ‘aṅga, in the case of discord 310

… ’, hence [this means] “come on, explain right away!” Others say, this is the
meaning [of the glossed phrase] “come right away, [and] explain” [the following]—
the [segment] beginning with “therefore, in the cause …” [has been stated], [and]
for that reason, it is thus: therefore, because of conventional use, the causal
derivative is in the cause, in the avijñapti. There is right speech and so forth 315

from the perspective of conventional use; then there is an explanation concerning
avijñapti, namely (इÂयथªः): “it comprises these [components]: proper speech, [proper]
conduct, [proper] livelihood.” Regarding ([च]ेित) “mental disposition and basis”,
mental disposition is the mental disposition to abstain from killing etc., or the
mental disposition of faith etc.. The basis is the transformation of the basis. 320

Now then (अतः), having made a figurative statment about proper speech and so forth,
a figurative statment that the causal derivative is in the cause, in the mental
disposition, in the [physical] basis, the eight limbs of the path are established.

310 aṅga, in the case of discord ] Pāṇini sūtra 8.1.33 (‘अďाÿितलोÌय’े) has been rendered in English

by Pāṇini and Sharma (2003, p. 440): a “pada which ends in an affix denoted by tiṄ and occurs

in construction with aṅga ‘true’ is not marked with anudātta in its entirety, when absence of non-

amiability (aprātilomya) is signified. Examples: aṅga kuru ‘indeed, you do’[;] aṅga pacá ‘indeed,

you cook’[;] aṅga paṭhá ‘indeed, you recite’[.] 1. The word prātilomya is eplained as anabhimata-

kāritvam ‘doing something not desired’. Why do we state the condition of aprātilomye? Consider

aṅga kūja vṛṣala! idānīṃ jñāsyasi jālma!! ‘hey you lowly untouchable, go on cry, soon you will find

out, rascal’.” The Tibetan translation has correctly identified this section, rendering अďाÿितलोÌये as
ȉོད་ཅེས་ȕ་བ་ནི་མི་མɀན་པ་ཡིན་ནོ་.
311 hence ] Though somewhat of an awkward structure, we take the ([आच±])इित) as backward-

pointing causal signifier.

311 come on ] Monier-Williams et al. (1899, p. 1288, col. 2) shows that हÆत is to be understood

as a quasi-synonym for अď, defining the former as “an exclamation or inceptive particle (expressive

of an exhortation to do anything or asking attention, and often translatable by ‘come on!’ ‘here!’

‘look!’ ‘see!’ in later language also expressive of grief, joy, pity, haste, benediction etc. and

translatable by ‘alas!’ ‘ah!’ ‘oh!’ etc.; often repeated or joined with other particles e.g. हा हÆत, हÆत
हÆत, हÆत तिहª)”.
314 thus ] एवम् should be understood in its forward-pointing sense, i.e. with the meaning ‘as

follows’.

315 in the cause ] Note that one might be well justified to take िनिम°े as a िवषयसĮमी instead, to
the effect that this phrase would be introduced by saying: “with respect to the cause, there is a

causal derivative…”.

316 from the perspective of ] Literally, ‘because of conventional use’.

318 basis ] Prof. Isaacson, on Dec. 10, 2021, prompted by Dr. Julian Schott’s observation

that the Tibetan translators took आ®यः to mean ‘physical’ (ɓས་) basis, shared his understanding

that Yaśomitra appears to take आ®यः as the आलयिव²ान.
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“Its mere non-commission” [is to say] “the mere non-commission of improper
325 speech etc.”

[With regards to the question] “what is it?”, [the Abhidharmakośabhāṣya] states the
following (इÂयाह), beginning with “which he [obtains owing to the power …]”, [ar-
guing in effect:] if mere non-commission [of improper speech etc.] is an (ancillary)
part [of the path], how is that [=non-commission] free from outflow?

330 [The statement] “that [noncomission] indeed (तē) would be free from outflow
because [its] basis is obtained in dependence on the Path free from out-
flow” [has as its purported meaning:] if mere non-commission [of unwholesome
vocal or physical deeds] is an (ancillary) part, then it [=the non-commission] is not
substantially real—how then do they [=the eight parts of the Noble eightfold Path]

335 become eight parts?
In view of this question (इÂयाह), [Vasubandhu] makes the statement beginning with
“Yet it is not the case (न िह) [that dharmas are] categorically”…
“a previous precept” is to say: a previous precept to uphold ethical conduct.
[As regards] “if that were the case, then somebody whose mind [subsequently

340 contains] different [content] would not be restrained [by morality]”: if that
intention is a [moral] restraint, a distracted mind would not be restrained
because of that mental intention [alone].
For indeed, that very intention, which constrains body and speech, does not exist
at that moment.

345 [With regards to the segment] beginning with “it does not come about by cul-
tivation of that”, it is not like that. By the habituation of that [is to say] by
the habituation of the continuum of the mind at the time of the action, [that
is to say] at the time of emergence of the intention of [committing] murder and so
forth, of him who calls to mind: “I turned away from murder and other such

350 [actions]” because of the emergent recollection [of the ethical precept].
[Recollection] restrains body and speech by means of that very intention because

326 what is it ] Though कतम°द् in and by itself would probably be rather rendered as “which one

is it”, the fact that this question is immediately echoed by the question कथमĶावंगािन भवÆती[Âयाह], we
have chosen to render it as “how many are they”—i.e. “how many parts are there to the Noble

Path”.

329 non-commission ] Given the sentence structure of the root text, we take तद[्नाąवम्] to refer to

आिøयािनयम,् the ‘non-commission’.

334 real ] Though hypothetically, it would be possible to take the preponderant manuscript evid-

ence, तथाþÓयसत,् as तथा þÓयसत्, this would defy the argumentative logic concerning the necessary

nature of the ‘limbs’ of the path in order for the latter to qualify as being eight-fold. Hence we

have opted to adopt the explicitly negated rendition, तथा ऽþÓयसत,् found in Wogihara (1936, p.

358, l. 5), despite the fact that this defies our general conventions for the edition.
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of the emergence of that [recollection of the ethical precept] because of facing that
(तÖयाः सÌमुखीभावात)्. How is it कथम् [that] “his very meaning is derived from
that [thought]”? [It is like this:] somebody (अयम्), upon remembering a resolve of
abstention a blameworthy act, would not engage in unethical conduct. 355

“Nobody with an inoperative (मुिषतÖमृित=‘stolen’) memory would break the pre-
cepts” [since] at that time, there is (सा तदानé िवīत इित) this very avijñapti, acting
like a dam, which restrains unethical conduct.
[With regards to the segment] beginning with: “After all, it is not [logically
possible that] precisely this is the combination” [is to say:] 360

“it is not logically feasible (न युत)े [to hold that] precisely this is the combin-
ation” of the foundations of vijñapti of the great elements, the sphere of earth and
the like; [a collection] both (व … व) subtle-in-result—invisible and non-obstructive
—because of being an effect of avijñapti, and coarse-in-result—visible and obstruct-
ive—because of being an effect of vijñapti. 365

Therefore, it is in reliance on the other great elements only, that avijñapti arises.
[As regards the segment] [if] “vijñapti pertains to a certain time (यदातनी िव²िĮ)
etc.”—when there is vijñapti [there is] vijñapti [arising in dependence on] the [great
elements] extant at the same time (यदातनी)
The vijñapti arising at a certain point in time, is it the case that the avijñapti 370

arises in dependence on the great elements which come about at the same
point in time? All [is to say]: all form that has been caused to arise [is to
say] vijñapti and avijñapti having accrued the outflow-free meditation as well as
the eye, ear, form [as visual sense object], sound [as auditory object] and the like
exist531 in this way in dependence on the great elements of the very same 375

point in time. Mentioning “generally” [is] for the purpose of avoiding some fickle
avijñapti. For that same reason, he says: “something of the present, future,
and relies on the past Great Elements. Something of the present [that is]
reliant form exists in dependence on the Great Elements of the past. Some
future reliant form exists in reliance on the Great Elements of the past. He 380

says, demonstrating: “why then, that reliant form, which is such”.

531 Note that the Sanskrit employs a singular here.

363 subtle-in-result ] Note that we have here tried to reproduce the adjectival sense of the fem-

inine singuar Öकूàमफला qualifying सामúी
366 it is … only that ] This construction is employed to render what we conceive of as a slightly

more forceful sense of एव.
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Sphuṭārthā IV4
c–d

Explaining how the [future] form is thus causally dependent on those
[past great elements], moreover, he says:

[4c–d]“After the [initial] moment, the avijñapti belonging to the
385 desire realm arises from past elements”

At the time of holdingthe vows of the desire-realm and so forth, avijñapti arises in
reliance on the Great Elements arising at the same time. In the same way, even an
other avijñapti comes about in [causal] dependence on those very [Great
Elements]. Inasmuch as those [Great Elements] come about in order to serve

390 as foundation of this [avijñapti] is to say: (in the same way) as the present Great
Elements are the foundation of forms reliant on others, in the same way, past [Great
Elements] are the foundation of that [avijñapti].
Because they are, in this order, the cause of origination and succession is
to say: the past Great Elements, because of being a cause for the origination

395 [of avijñapti]—[viz.] because of being a projecting cause—come to function as a
cause of origination in serving as a supporting basis.
Because the present physical Great Elements are the cause for succes-
sion—[viz.] because of being a supporting cause—they come to operate as sup-
port [As for the segment] beginning with like of a wheel: like the shoving of the

400 hand on a wheel, such is the cause of the arising of this [avijñapti].
The cause for succession is like the earthen ground.

384 [4c–d ] kṣaṇād ūrdhvam kāmāptātītabhūtaje ti.

382 [future] form ] The Tibetan here identifies the form thus in saying ʗར་ȕས་པའི་ȳɏགས་མ་འོངས་པ་
ȶང་ཟད་ཅིག་ནི་.
383 past great elements ] Note that the Tibetan here provides the context more explicitly in show-

ing that ‘past great elements’ are here intended (འདས་པའི་ʊང་བ་ཆེན་པོ་དག་ʗར་ȕས་ནས་འʊང་ངོ་།)
395 projecting cause ] La Vallée Poussin (1924, p. 27), in alignment with common practice,

translates आ±ेपकारण as ‘cause projectrice’.

398 supporting cause ] La Vallée Poussin (1924, p. 27), in line with common practice, translates

अिधķानकारण as ‘cause de support’. Consult also Dhammajoti (2015b, p. 582).
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The Root Text: AbhidharmakośaIV
1-8b

T
he verses topicalizing vijñapti, avijñapti, and avijñaptirūpa span IV.1-8b

and are here rendered in the Sanskrit on the basis of the text given in Gokhale
(1946, p. 85) (G)532, with slight emendations, inter alia upon consideration of the
verses as given in Nath Law and Dutt (1957) (ND

ed
). Note that while this study

shall be philosophically and philologically analyzing IV.1-4,Vasubandhu’s extrapol-
ation of vijñapti, avijñapti and avijñaptirūpa extends to verses 5-8b, subject of a
future study. For that reason, more detailed annotations are provided alongside
verses 5-8b in the English section as follows., with the hope that this aids compre-
hension at this juncture.

532 Cf. B. C. Hall (1986, p. 8, fn.6): “Avijñapti-rūpa is discussed in detail at AKK-AKB 1.11
and 4.1–22, and in K[arma]S[iddhi]P[rakaraṇa]”.
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Sanskrit

ते त ु िविवी कायिवििरते ।
संान ं न गितय ाृंतं िणकं ायात ॥्२॥

न किचदहतेोः ातेःु ा िवनाशकः ।
िमां ा चाणौ तािविु वािनः ॥३॥

िऽिवधामलपोिवृकुव थािदिभः । 5

णामिविः कामाातीतभतूजा ॥४॥

ािन भतूापुादाय कायवाम  साॐवम ् ।
अनाॐवं यऽ जातो ऽिविरनपुािका ॥५॥

नःैिकी च साा िनोपाभतूजा ।
समािधजौपचियकानपुातािभभतूजा ॥६॥ 10

नााकृतािविः िऽधाऽतशभुं पनुः ।
कामे प े ऽिविः िविः सिवचारयोः ॥७॥

कामे ऽिप िनवतृा नाि समुानमसतः ।
परमाथ शभुो मोः तो मलूप ऽपाः ॥८॥

11 नःैिकी ] G ; नैिकी NDed 12 अिविः ] G ; अिवि°् NDed (given the natural metrical cæsura

at this juncture, it appears warranted not to apply saṃdhi here.) 0 अिविः ] G ; अिविव° NDed

(given the natural metrical cæsura at this juncture, it appears warranted not to apply saṃdhi here.)
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Tibetan

ལས་ལས་འཇིག་ǳེན་Ǻ་ཚǓགས་Ƞསེ། །དེ་ནི་སམེས་པ་དང་དེས་ȕས།།
སེམས་པ་ཡིད་Ȇི་ལས་ཡིན་ནོ། །དེས་བȠེད་ɓས་དང་ངག་གི་ལས༎༡༎

དེ་དག་ǹམ་རིག་ǹམ་རིག་མིན། །ɓས་ǹམ་རིག་ȕེད་དȕིབས་ɖ་འདོད།།
5 འȌོ་མིན་གང་ȓིར་འɁས་ȕས་ནི། །ǧད་ཅིག་མ་ཡིན་འཇིག་ȓིར་རོ༎༢༎

ʗ་མེད་པ་ལས་འགའ་མི་འʊང་། །ʗ་ཡང་འཇིག་པ་པོར་འʀར་རོ།།
གཉིས་གɏང་འʀར་ཏེ་ɫལ་ལ་མེད། །ངག་ǹམ་རིག་ȕེད་ནི་ངག་Ȥ༎༣༎

ǹམ་གɖམ་Ȑི་མེད་གɏགས་གɖངས་དང་། །འཕེལ་དང་མ་ȕས་ལམ་སོགས་ȓིར།།
འདོད་གཏོགས་ǹམ་རིག་མིན་ǧད་ཅིག །ȓིན་ཆད་འདས་པའི་འʊང་ལས་Ƞེ།།༤༎

10 ŕག་བཅས་ɓས་དང་དག་གི་ལས། །རང་གི་འʊང་བ་དག་ʗར་ȕས༎
ŕག་མེད་གང་Ɂ་Ƞསེ་པའི་ཡིན། །ǹམ་རིག་ȕེད་མིན་མ་ŕིན་དང་།།ě༎

ʗ་མɀན་ལས་ʊང་སེམས་ཅན་ǵོན། །ʗ་མɀན་ŕིན་པའི་འʊང་ལས་Ƞེ༎
ཏིང་འཛƾན་Ƞེས་འʊང་མ་ŕིན་དང་། །Ȣས་ʊང་ཐ་དད་མིན་ལས་Ƞེས༎Ĝ༎

ǹམ་རིག་ȕེད་མིན་ɓང་བǵན་མིན་མདེ། །གཞན་ནི་ǹམ་གɖམ་མི་དགེ་ནི༎
15 འདོད་ནའ་ོགɏགས་ནའང་ǹམ་རིག་མིན། །ǹམ་རིག་དȒོད་དང་བཅས་དག་ན༎ĝ༎

འདོད་པ་ན་ཡང་བȤིབས་པ་མེད། ། གང་ȓིར་ȱན་ȝོང་མེད་་ཐར་པ༎
དམ་པའི་དོན་Ɂ་དགེ་Ȃ་བ། ། ངོ་ཚ་Ȋེལ་ཡོད་བདག་ཉིད་Ȇིས།།Ğ༎

3 བȠེད་ ] DC ; Ƞེས་ PN 5 མ་ ] ; པ་ PN . Given frequent elision due to verse-context, it might

be worth noting that མ་ is not to be read as a negation of ཡིན་ but as the final particle of the adjective
ǧད་ཅིག་མ་ (=िणकं). It is conceivable that P and N have intentionally given པ་ to counteract any

possible ambiguity of interpretation. 7 ཏེ་ ] DC ; དེ་ PN 7 ǹམ་ ] PN ;ǹམས་ DC . Since there

is no plural in the Sanskrit वािµव²िĮÖतु वाµÅविनः it appears more plausible to take ǹམ་ (=the aspect [of

speech]) as a quasi-otiose verse filler employed m.c. 11 པའི་ ] DC ;པ་ PN 13 Ƞེས ] DC (°भूतजा) ;

Ƞེ་ PN 15 ནའོ ] DC ; ན་ PN 16 མེད་ ] DC ; མེ་ PN
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English

1. The diversity of the world[s] arises from actions—it is volition and that which

is produced through it [=volition]. Volition is mental action: (both) verbal
and physical action are derived from it.

2. These two [types of actions], as it were, are informative and non-informative.
Bodily vijñapti is held to be shape; it is not movement since the compounded
is momentary due to perishing [of compound phenomena]. 5

3. [Destruction] would arise not because of anything. Furthermore, the cause
itself would be the destroyer. [If shape were to exist substantially,] it ought
to be graspable by two [sense-organs]. Yet it [=shape] does not inhere in an
atom. Vocal vijñapti, for its part, is vocal sound.

4. Because the three categories [of form] and form free of outflow have been 10

explained, [also because of] growth [of merit and] the course [of action] of
someone who deso not perform [the act himself], and so on: after the [initial]
moment, the avijñapti belonging to the desire realm arises from past elements.

5. The bodily and vocal actions beset by outflow exist in dependence on
the elements of [their] own [respective domain (भूिम)]. That which is free 15

from outflow [arises in dependence on those great elements of the respect-
ive domain] where that defined as a sentient being was born. Avijñapti is
not appropriated (अनुपाि°क).

6. Moreover, [=avijñapti] being a causally concordant derivative (नैःÔयिÆदकì), is

18 not appropriated (अनुपाि°क) ] Rudoj and Ostrovskaya (2001, p. 511, fn. 3) (as well as p.

508, fn. 26 op. cit.) give helpful references on the phrase अिव²िĮरनुपाि°का. Regarding the term उपा°°,
also refer to Pradhan (1975, p. I.34) and La Vallée Poussin (1924, p. 24), Wogihara (1936,

p. 359) (Wogihara 1936, p. 359) and Asaṅga as transmitted in Pradhan (1950, p. 134). Citing

these sources, Rudoj and Ostrovskaya (2001, p. 511, fn. 3) offer their interpretation thus: “avi-

jñapti, by definition, is included in the category of the elements of dharma (dharmadhātu) and, con-

sequently, is ‘not appropriated’ (anupātta)” (Непроявленное по определению включено в состав

дхармического класса элементов (dharmadhātu) и следовательно, является ‘неприсвоенным’

(anupātta).). Asaṅga, transmitted in Pradhan (1950, p. 48), it is therein argued, “provides the

most pithy definition of the term” (наиболее краткое определение термина приводит Асанга):

“ ‘that which is appropriated’ is to be understood as [living] matter, which constitutes a substrate

(āśraya) of the generation of sentience” (‘[п]рисвоенное’ следует понимать как [живую] материю,

которая представляет собою субстрат (āśraya) порождения чувствительности). Also refer to

Dowling (1976, pp. 121–24) for a brief discussion उपा°
19 causally concordant derivative (नैःÔयिÆदकì) ] Sako (1996, p. 535, fn. 158) helpfully points to

a definition of the term in Pradhan (1975, p. 25, l. 27): नैÖयिÆदकाः सभागसवªýगहतेुजिनताः. Moreover,

Rudoj and Ostrovskaya (2001, p. 511, fn. 6.1) note that the term नैÔयिÆदक (alt. नैÕयिÆदक)
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20 considered to pertain to sentient beings; it is produced from elements that are
concordantly derived and which are accumulated. It arises from elements that
are causally concordantly derived and accumulated. Avijñapti that is produced

was introduced by Vasubandhu at AbhidharmakośabhāṣyaI
37 “in the sense of a natural flow of

momentary states of existence, defined by the two types of factors—sabhāgahetu (the mono-

genetic cause, empirical identity, rather: the homogeneity of an uninterrupted continuity of a

state, AbhidharmakośabhāṣyaII
52) and the sarvatragahetu (universal cause, influencing the entirety

of the uninterrupted continuity of a state, see AbhidharmakośabhāṣyaII
54) … (термин “naiḥṣy-

andika” был введен Васубандху в [AKB, I.37] в значении естественного потока мгновенных

состояний существования, определяемого двумя видамя видами причиности — sabhāga-

hetu (однородная причина, обусловливающая эмпирическое тождество, точнее, гомогенность

непрерывного ряда состояний, см.: [AKB, II.52]) и sarvatragahetu (универсальная причина,

воздействующая на весь непрерывный ряд состояний, см.: [AKB, II.54]). Такой поток

является в известном смысле автоматическим, т.е. каждое его данное состояние сменяется

аналогичным состоянием, не приводя к коренному изменению потока в целом.) Rudoj and

Ostrovskaya (2001, p. 511, fn. 6.1)) likewise refer the reader to a relevant explanation given

in Ščerbatskoj (1923, p. 33): “not only does matter consist of compound atoms, it consists of

momentary appearances of atoms[.] In dead, inorganic matter[,] one moment follows the other,

obeying solely the law of uniformity or homogeneous [sic.] production (sabhāgaja)[.] The next

moment follows automatically (nisyanda) on the former one. There is neither growth nor decay[.]

This uniform course would represent the Buddhist counterpart of what we might call eternity

of matter[.] Although the same matter is also present in the organic body, nevertheless the

term ‘uniform course’ (sabhāga-hetu) cannot be applied to it in that condition. It is reserved

for those cases where there are no other causes in addition to the uniform sequence of moments

constituting inorganic matter.” Finally, referring to AbhidharmakośabhāṣyaII
56 and the Karma-

siddhiprakaraṇa (E. Lamotte 1987, p. 227), Rudoj and Ostrovskaya (2001, p. 511, fn. 6.1)

write: “[i]n the abhidharmic philosophy, however, the term ‘naiḥṣyandika’ (‘natural’, or ‘natur-

ally arising’) likewise serves as one of the descriptions of the category of consciousness and of the

dharmic elements, as is apparent in the sanskrit sources. [When] in the form niṣyandaphala (nat-

ural fruit), that term is synonymous with ‘sabhāga’ (‘monogenetic’), pointing to the fact that the

result pertains to the same level as does thes cause” ([в] абхидхармистской философии, однако,

термин ‘naiḥṣyandika’ (‘естественное’ или ‘естественно-вытекающее’) служит также единицей

описания категорий сознания и дхармических элементов, как это видно из санскритских

источников. В форме niṣyandaphala (‘естественный плод’) этот термин синонимичен sab-

hāga (‘однородный’) фиксирующему тот факт, что результат принадлежит к тому же самому

уровню, что и причина.). Note that Dhammajoti (2007, p. 99) translates नैÔयिÆदक as ‘emanat-

ive’, basing his translation on his analysis of *Abhidharmanyāyānusāraśāstra T 29, №1562, 359b–

c (Dhammajoti 2007a, p. 99, fn. 36). Also refer to Dowling (1976, pp. 121–24) for a brief

discussion of the term िनÕयÆद.
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from absorption is produced from developed great elements, is not connected,
and non-particular.

7. It is not the case that avijñapti is neutral. Other action are of three types. 25

Impure action, then, exists in the desire realm (कामधातु), vijñapti also exists in
the realm of form (łपधातु). Vijñapti exists in the two spheres where there is
[conceptual] deliberation (िवचार).

8. In the [realm of] desire, there is no impeded [vijñapti] because the cause which
produces it is absent 30

Deliverance is the highest good. The roots, respect and fear, are good in-and-
of-themselves.

23 developed ] Rudoj and Ostrovskaya (2001, p. 511, fn. 6.2) located an explanation of औपिचयक
in AbhidharmakośabhāṣyaI

37, as well as in the Karmasiddhiprakaraṇa as given in the rendition of

E. Lamotte (1987, p. 136). Dhammajoti (2007a, 492, fn. 31) also quotes Saṅghabhadra’s

*Abhidharmanyāyānusāraśāstra535
c: “[i]t is the saṃsthāna-rūpa — a category of rūpa distinct from

the varṇa rūpas — which serves as the cause for visual cognition and which eclipses the saṃsthāna-

rūpa-s that are born of retribution (vipākaja) and that are of the nature of growth (aupacayika)”.

Dhammajoti (2007a, p. 671) likewise lists the term as “in the nature of growth” in his appendix.

Note that as stated in La Vallée Poussin (1924, p. 28, fn. 2), the current paragraph is absent

in the Tibetan transmission, for which reason La Vallée Poussin (1924, p. 28) drew up the

paragraph “L’avijñapti est un rūpa … la première avijñapti pure n’est pas d’écoulement” on

the basis of the Chinese transmission, as well as AKVy.

23 not connected, and non-particular ] Note that the interpretations and renditions of this verse,

and the final segment in particular, differs considerably in Dowling (1976, pp. 176–77) and Sako

(1996, p. 535). Sthiramati’s Tattvārtha commentary, Sako (1996, pp. 537–45), provides some

helpful context.

28 deliberation (िवचार) ] Refer to Sako (1996, p. 555, fn. 229).

29 impeded ] Rudoj and Ostrovskaya (2001, p. 514, fn. 1) here point to the definition of िनवृत
(as ppp) provided in Edgerton (1953, p. 306), who defines the term as “related to nivaraṇa … =Pāli

nivuta, which may mean obscured, as in avijjāja nivutassa SN ii.24.30 … obscure (of intellectual

questions), subject to obstruction: nivṛtāvyākṛtāḥ Mvy №6889, obscure and not explained, and

a-ni° 6890; Tib. bsgribs pa, or bsgrib ba, for nivṛta.” This is helpful insofar as it contextualizes the

gloss given in Pruden (1990, p. 572), who opines that “[n]ivṛta signifies nivṛta-avyākṛta (ii.66),

defiled but neutral.)”
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Vijñapti, Avijñapti, and Avijñaptirūpa in Vasub-

andhu’s Karmasiddhiprakaraṇa

In his Karmasiddhiprakaraṇa (E. Lamotte 1987, pp. 18–20) Vasubandhu offers
an account of the Sarvāstivādin-Vaibhāṣika presentation of vijñapti, avijñapti, and
avijñaptirūpa in the following manner:

[b]odily action (kāyakarman) and vocal action (vākkarman) arise from
a volition, but are not themselves volition. Either one of them can
be information (vijñapti) or non-information (avijñapti), depending on
whether it does or does not inform another with respect to the volition
from which it proceeds.

1. Bodily vijñapti. This is a physical gesture533 (viṣpanda,
śarīraceṣṭa), a ‘shape’ (saṃsthāna) which has arisen from a vo-
lition and which informs another with respect to this volition.

This is a shape: a dimension, long, short, etc., distinct from the
color (varṇa) with which it forms the ‘visible’ (rūpāyatana), which
is itself placed in the aggregate of matter (rūpaskandha) together
with audible things, etc. Arising directly from a volition, this shape
is distinguished from all others: the dimensions of inanimate ob-
jects, reflexes, etc. Finally, this shape of the body informs concern-
ing the volition from which it proceeds: a killing action informs us
with respect to the killing volition which has set it into motion. It
will thus be called bodily vijñapti …

2. Vocal vijñapti. The distinct pronunciation of syllabes (vyaktav-
arṇoccarana, it forms part of the sphere of sound (śabdāyatana)
which is itself placed in the aggregate of matter (rūpaskandha).
‘Voice’ issues from a volition and informs concerning this volition:
the order to kill proceeds from a volitional desire to kill and causes
us to know of this desire.

3. Avijñapti. This is bodily or vocal action which causes no one to be
aware of anything. …

533 With regards to the rendition of viṣpanda, śarīraceṣṭa, have here preferred ‘physical gesture’
in Rudoj and Ostrovskaya (2001, p. 498, fn. 1) (телесный жест) over ‘movement of
the body’ as found in Pruden’s translation (E. Lamotte 1987, p. 19) of Lamotte’s 1936
contribution.
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In presenting himself before the community, by undertaking the sol-
emn obligation to renounce killing, stealing, etc., the future monk
accomplished a bodily and vocal vijñapti. At this same moment
there arises in him a permanent action called ‘discipline’ (saṃvara)
or abstention534 (virati) which makes a monk of him, even when
he does not think of his vows. This permanent and invisible ac-
tion, which causes no one to be aware of anything, is called ‘non-
information,’ avijñapti.

By taking up the occupation of killing or stealing, and by laying
up a store of arms, a man accomplishes a vocal and bodily vijñapti.
At this very moment there arises within him a permanent action
called ‘indiscipline’ (asaṃvara) or ‘non-abstention’535, which makes
him a murderer or a thief, even if circumstances hinder him from
exercising his trade. This permanent and invisible action which
causes no one to be aware of anything, is called avijñapti.

By giving Paul the order to kill, Peter commits a vocal vijñapti:
he [=Paul] has been ordered to kill, but he is not yet a murderer.
When he obeys, Paul commits a bodily vijñapti, killing. At this
very moment, Peter may be asleep or distracted; nevertheless, as
soon as his order is carried out by Paul, Peter himself becomes a
murderer: a permanent action arises in him, an action which no
one sees and which, for this reason, is called avijñapti.

Avijñapti, non-information, is called bodily or vocal avijñapti de-
pending on whether the vijñapti from whence it proceeds is a bodily
or a vocal action.

Posited in this way, the Vaibhāṣikas defined avijñapti as a per-
manent action, invisible but material, which causes nothing to be
known to another, but which stays with its author, even if the latter
is distracted or momentarily deprived of thought.

This action is invisible and, as such, solely ‘cognized’ by the mental
consciousness: it is thus included within the sphere of the sphere
of dharma536 (dharmāyatana) together with sensation, ideas and
conditioned things. On the other hand, it is matter, and forms
part of the aggregate of matter (rūpaskandha) because the bodily

534 ‘Abstention’ is here favoured as translation of िवरित over ‘the renouncing of sin’ in (E. Lamotte
1987, p. 20).

535 See previous footnote.
536 We have chosen to replace ‘cognized things’ with ‘sphere of dharma’ as an adequate rendition

of धमाªयतन.
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and vocal vijñapti from whence it proceeds is matter, or because
the primary elements upon which it is supported are material …
There are three types of avijñapti: discipline (saṃvara) or absten-
tion (virati), non-discipline (asaṃvara) or lack of abstention (avir-
ati), and the avijñapti which differs from both discipline and from
non-discipline …The beginning of discipline is not the same in all
of the different worlds. Here, in the desire-realm (kāmadhātu), dis-
cipline always results from a bodily or vocal vijñapti: by a formal
undertaking, man creates in himself a permanent avijñapti which
makes him a monk, a novice or a pious layman. On the contrary,
in the higher realm of form (rūpadhātu), discipline is subordinated
to a mind (cittānuparivartin) strong enough to create discipline by
itself, without the intervention of a vijñapti.
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Rudimentary key to Funabashi’s annotations

We wish to express our gratitude to Dr. Toshio Horiuchi for kindly taking the
time to explain the following elements in the Funabashi edition and we hope that
our partial reiteration of the main points Dr. Toshio Horiuchi kindly conveyed
will facilitate basic access to the knowledge contained therein.

As regards the practice of marking emendations and conjections, Funabashi gener-
ally follows a pattern whereby both corrigendum and correction are displayed in ro-
manized transliteration with the former (एवंजातीयाित) preceding the latter (एवंजातीयािन).
Dr. Horiuchi has kindly informed me, however, that the order of segmentation
is in some instances reversed. Therefore we have been kindly advised to remain
alert to the primary evidence at all times lest we perchance misread Funabashi’s
evaluations.

In spite of Dr. Horiuchi’s kind help in explaining the basic linguistic patterns
Funabashi’s work, we would like to encourage any kind colleague or fellow scholar
conversant with Japanese to read Funabashi’s work directly rather than taking
our entries in the critical apparatus at face value.



416 Doctoral Dissertation, University of Hamburg

Rudimentary Key to Funabashi’s annotated translation
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Kurzfassungen der Ergebnisse der Dissertation in

deutscher und englischer Sprache

Deutsch

Die in dieser Dissertation als Wissenszuwachs zu verzeichnende Forschungsergebnisse
lassen sich unter drei Hauptpunkten zusammenfassen:

1. Erstmals wurde eine dicht mit Annotationen versehene Übersetzung von
IV.§1–4 aus dem von Yaśomitra verfassten, als Sphuṭārthābhidharmakośa-
vyākhya bekannten Kommentars zu Vasubandhu’s Abhidharmakośabhāṣya in
eine westliche Sprache vorgenommen. Hierbei wurde das Sanskrit Original
gegen die kanonische tibetische Übersetzung von Ska-ba dpal-brtsegs und
Paṇḍita Viśuddhasiṃha geprüft. Yaśomitra’s exegetische Werk, welches
Burnouf (1876: 399) schon gegen Ende des neunzehnten Jahrhunderts
als philosophisch bedeutend und historisch einflussreich erkannte, ist nicht
lediglich ein sehr früher, fest in der akademischen Nālandā-tradition ver-
ankerter philosophischer Text, sondern zudem der einzige vollständig über-
lieferte Sanskrit-Kommentar zum Abhidharmakośabhāṣya überhaupt. Somit
wird durch diese hier vorliegende Arbeit auch der weiteren akademischen
Gemeinschaft eine authentische Textgrundlage wichtiger Auszüge dieses
Werkes zur weiteren philosophischen, historischen, und linguistischen Analyse
zugänglich gemacht, welche frühbuddhistische Auseinandersetzungen zwis-
chen Schulen mit schwer zu vereinbarenden philosophischen Standpunkten zur
Verbindung zwischen Ursache und Wirkung beleuchten.

2. Zweitens wurde im Zuge dieser Dissertation die philosophische Aus-
einandersetzung analysiert zwischen der Sarvāstivāda-Schule einerseits,
welche den generellen Standpunkt vertritt daß aufgrund der Funktional-
ität aller kausal effizienten Phänomene (धमाª) deren inhärente Existenz als
‘Grundbausteine der Realität’ ontologisch etabliert sein müssen, und der
Yogācāra-Schule andererseits, die dies bestreitet. Eingebettet in diese grundle-
gende Diskussion ist die auf der Textgrundlage der AbhidharmakośavyākhyāIV

1–4

fußende spezifische Diskussion um die Konzepte der vijñapti, avijñapti, und a-
vijñaptirūpa, welche laut der Sarvāstivāda-Schule unabdingbare Träger einer
ontologisch nachweisbaren Verbindung (संबÆध) zwischen Ursache (कमª) und
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Wirkung (फल) sind und welche im Gegenzug von der Yogācāra-Schule als lo-
gisch widerlegbare Fehlannahmen kritisiert werden.

3. Drittens wurde als Textgrundlage für die oben genannte Übersetzung von
AbhidharmakośavyākhyāIV

1–4 eine mit positivem Apparat versehene, text-
kritische, Edition auf Grundlage der Sanskrit-Textträger verfasst, welche 7
Manuskripte und 3 Editionen des Werkes kritisch untersucht. Dieser Edition
gegenübergestellt ist eine text-kritische Edition der tibetischen Übersetzung
des Werkes, welche die Hauptüberlieferungslinien des Tibetischen exegetischen
Kanons (Bstan ’gyur) kritisch vergleicht (inter alias Cone, Derge, Peking,
Narthang). Somit bringt diese Dissertation auch einen Wissenszuwachs für
die Philologische Forschung, die sich primärauf im klassischen Sanskrit
und im klassischen Tibetisch verfassten, früh-buddhistischen Texten bezieht.

English

The research findings for this study can be grouped under the following three Cat-
egories:

1. First of all, this study includes a thoroughly annotated translation of
the opening sections of the fourth chapter of Yaśomitra’s Abhidharmakośa-
vyākhyāIV

1–4, an early sixth century commentary on of Vasubandhu’s Abhid-
harmakośabhāṣya, wherein Vasubandhu offers a basic exposition of Buddhist
causality that has remained a pivotal resource in the traditional dissemina-
tion of Buddhist thought on that topical cluster. To date, said section in the
Abhidharmakośavyākhyā had only been available in the original Sanskrit, its
Tibetan537 and Chinese Translations, and, more recently, as a modern transla-
tion in the Japanese medium. Burnouf (1876, p. 399), amongst other schol-
ars, had already by the mid-to-late nineteenth century understood Yaśomitra’s
commentary to be a philosophically significant and historically impactful work,
an early Buddhist commentary that is not only deeply embedded in the aca-
demic tradition of Nālandā-University, but that is also the only fully extant
Sanskrit commentary to the Abhidharmakośabhāṣya known to date. The ex-
tract chosen for translation centers on an exposition of early Buddhist causal
models that contextualizes and elucidates early conceptions of the relation-

537 The Tibetan Translation had been produced by Ska-ba dpal-brtsegs and Paṇḍita
Viśuddhasiṃha.



422 Doctoral Dissertation, University of Hamburg

ship between cause and effect; AbhidharmakośavyākhyāIV
1–4 has hereby been

rendered accessible, for the first time, to the wider academic com-
munity, therein allowing for further philosophical, historical, and linguistic
analysis by contemporary scholarls.

2. Secondly, this study assesses the philosophical debate between the
Sarvāstivāda-school on the one hand, andn the Yogācāras on the other.
The former posit that any phenomenon can be broken down into a clearly
defined, limited number of ‘basic building blocks’ (धमाª) that in turn, by
dint of their causal efficacy, need to be based on a positively established
ontology (Dhammajoti 2015b, p. 74); the latter expend effort to refute
any inherent link beteween causal efficacy and any such reified, positively
established, ontological status. The extract contained in this study has been
chosen with a focus on the exposition of the Sarvāstivādin concepts of vijñapti,
avijñapti, and avijñaptirūpa—avijñapti in particular being considered by the
Sarvāstivādins as indispensable and immutable ‘sustaining link’ between cause
(कमª) and effect (फल). The counterarguments fielded by the Yogācāra-school,
are likewise rendered, together with an assessment of the degree and scope of
their cogency.

3. The translation of AbhidharmakośavyākhyāIV
1–4 contained in this study is based

on a philological study and text-critical edition both of the Sanskrit
original and its Tibetan translation. A fully positive apparatus records all
variant readings of the seven Sanskrit manuscripts and three Sanskrit Edi-
tions, taking into consideration scholarly observations made by Funabashi,
Sako, and others. Likewise, the principal transmission lines of the Tibetan
commentarial canon (Bstan ’gyur)—inter alia Cone, Derge, Narthang and
Peking—have been critically collated and certain readings amended, taking
into account novel insights provided in secondary literature.
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