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PREFATORY NOTE 

In the scheme of publications planned for the Adyar 
Library, Buddhistic literature forms one important 
branch of study. Special attention has been paid in 

recent years to the study of Tibetan and Chinese ver¬ 
sions of certain Buddhistic Texts in Sanskrit which had 
been lost and could only be reconstructed on the basis 
of their Tibetan and Chinese versions. The Bhava- 
sankritnti-siitra and Ndgdtjuna'& Bhavasaiikrcinti lus¬ 

tra published by the Adyar Library in 1938, under the 
editorship of Pandit N. Aiyaswami Sastri, were our 

first attempts in the direction of such restoration. 
Encouraged by the reception which the Bhavasan- 

krUnti-sutra received at the hands of the scholars, we 

are now issuing the second of the series, the Alambana- 
parlksd and Vrtti of Acarya Dinnaga under the same 
editorship. A fortunate circumstance has preserved 
this important Buddhistic work in their Chinese and 
Tibetan versions while the Sanskrit original has been 
lost. The Journal Asiatique (Vol. CCXIV, No. 1) 

contains a French translation of this work with copious 
extracts from the commentary of Vinltadeva under the 
joint efforts of Mr. Susumu Yamaguchi of Japan and 
Henry Meyer of Paris. For increasing its usefulness, it 
was felt necessary to have the treatise reconstructed into 
Sanskrit along with an English translation. Pandit Aiya¬ 
swami Sastri who is eminently fitted for the task, kindly 
undertook to prepare and edit the work and has now 
carried it through to a successful completion. In the 



present edition, he has incorporated all the salient 
features of the French translation including the extracts 
from the commentary of Vinitadeva and has also gone 
much farther. The Commentary of Dharmapala in 
the Chinese version of I-tsing has been rendered into 

both Sanskrit and English and incorporated in this 
edition. It is noteworthy that this Dharmapala is 

earlier in point of time to Vinitadeva. He is further 
stated to be different from his South Indian namesake 
who lived near Negapatam. Valuable information on 
Dinnaga is also presented in the Editor’s preface. It is 
hoped that the ‘ Additional Notes ’ and four Appendixes 

will be helpful to students of research on the subject. 
The need for a reorientation of Indological studies 

from the point of view of cultural contact with the Far 

East and China, has not yet been adequately provided 
for in our country. Only a few institutions and Uni¬ 
versities have made provision for the study of Tibetan 
and Chinese Literature and fewer still for original 

research. It is earnestly hoped that our Universities and 
other cultural centres will realize the imperative need for 
providing for this branch of study as early as possible. 
A chair in each University to promote the study of the 
cultural contributions of the literature of the Far Eastern 
countries may well be expected to open up new and 
fascinating fields of research. 

It is with great pleasure that I record here our 
obligations to Pandit N. Aiyaswami Sastri for placing his 
most valuable and scholarly services at the disposal of 
the Library, freely and generously. 

Adyar G. Srinivasa Murti, 
7th April, 1942. Honorary Director. 



PREFACE 

The Alambanaparlksa is one of the smaller treatises 

on the selected subjects composed by Acarya Dinnaga, 

the father of mediaeval Indian logic. The treatise, as its 

title denotes, starts an enquiry about the true nature of 

the ulambana, object of consciousness. The author, 

after a thorough examination of the standpoints of 

the Realists such as Vaibhasikas, Vais'esikas and others 

who hold the external things to be real, and proving 

their views untenable, establishes that the ulambana, 

as it appears to us, is unreal and that consciousness 

alone is real—a dogma which has been held by his 

predecessors, Asahga and Vasubandhu, two eminent 

teachers of the Yogacara school of Buddhism. The main 

contribution of Dinnaga to that school in his present 

treatise lies in putting the dogma on a logical basis. 

This position of the author provoked a vehement 

protest from the dialecticians of the opposite camp, 

more specially Kumarilabhatta and S'ahkaracarya, two 

great thinkers and up-holders of the Brahmanical tradi¬ 

tion and culture. According toYogacaras, only the pure 

consciousness appears into subject and object ; and 

there exists, for them, nothing external apart from con¬ 

sciousness. What causes consciousness to arise is only 

its part known as gruhyabhuga, knowable aspect, and 



the same is regarded as the object-cause (ulambana- 

pratyaya). The opponent asks : “ How can a part of 

consciousness and appearing simultaneously be a condi¬ 

tion to the consciousness itself ? ” Dlnnaga answers 

this question in two ways. The first answer is : It is, 

though simultaneous, a condition, because it is associat¬ 

ed invariably with consciousness : 

The second answer is : It becomes also a condition in 

succession by transmitting the force (tfakti): ^ifc^qcriTrl 

3WTT II (Alam. parikm, 7 a-b). Both these answers, 

according to Kumarila, are unsatisfactory and do 

not stand the strict scrutiny of the logicians. So he 

takes up the question for an impartial investigation and 

proves invalidity of those arguments of Dlnnaga in 

these verses : 

II etc. 

3 ^ STCPlfagR I etc. 

(S'lokavUrtika, S'unyavada, 150-158 and 158-167). 

Similarly S'ankaracarya1 also has, in his Bhasya on 

the Brahmasutras, summarized and demolished the 

whole structure of Dlnnaga’s arguments found in the 

present work; and in doing so he quotes this line: 

3 | (Alam. par. 6 a-b) in the course 

of setting forth his own siddhunta. Similar criticisms 

1 See my paper on “ Sarikaracarya on Buddhist Idealism ” 
published in the Journal of Sri. Ven. Orien. Inst., Tirupati. Vol. I, 
part 3, pp. 71—85, where I have studied the Bhasya in the light of 
original Buddhist sources. 
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are also met with in the works of Udyotakara, (NyUya- 

vnrtikn), Vacaspatimis'ra (N. tatparyatlkd) and S'allka- 

natha (Prakaranapanciku) and others. I, therefore, need 

not say how thought-provoking and epoch-making the 

treatise was in those days. Their arguments and counter¬ 

arguments will be more understandable, if one could get 

acquainted with the present work. Further, the work, as it 

is stated, forms one of the author’s original contributions 

to the logic-minded Yogacara school of Buddhism. All 

these circumstances necessitate us to undertake the 

publication of the present treatise. 

It is most unfortunate that such an important work 

should have been lost to us in its original Sanskrit, 

though available in translations of foreign languages, 

Chinese and Tibetan. The work has two commentaries, 

one by Dharmapala of Nalanda, preserved in Chinese 

version of I-tsing, and the other by Vinltadeva available 

in Tibetan version. Mr. Susumu Yamaguchi in colla¬ 

boration with H. Meyer has translated into French and 

published in the Journal Asiatique T. CCXIV, (Jan.- 

March, 1929) this work with copious extracts from the 

commentary of Vimtadeva, and also edited the Tibetan 

and Chinese versions of the text. But he did not study 

systematically the commentary of Dharmapala. 1 have 

restored into Sanskrit this important treatise, text with 

author’s own vrtti from the Tibetan version (Tang, 

hgyur. vol. Ge, XCV), with the commentary of Dharma¬ 

pala from the Chinese version of I-tsing, a.d. 671-695 

(Nanjio, No. 1174, Taisho ed. vol. 31, No. 1625) and 

also translated them all into English. Dharmapala’s 
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commentary is incomplete and abruptly breaks off in 

the seventh verse. I have added to my English trans¬ 

lation of the text almost all important portions of 

Vinltadeva’s comment translated into English from 

its French translation of S. Yamaguchi and H. Mayer. 

There are two translations in Chinese of the text, one 

by Paramartha (Nanjio, No. 1172, Taisho ed. vol. 

31, No. 1619; Shanghai ed. “ lai ” part 10, pp. 13-14) 

and the other by Hiuen Tsang (Nanjio, No. 1173, 

Taisho ed. vol. 31. No. 1924, and Shanghai ed. “lai” 

part 10, pp. 12-13). Literal Sanskrit renderings of 

these two versions are made and printed in parallel 

columns so that the readers may themselves note their 

differences. For preparation of the edition of this 

work of Dinnaga, I have made use of the above 

specified and other reference books of the Adyar Library 

which is one of the richest and well-equipped Libraries 

of India, and more specially so in regard to rare collec¬ 

tions of Buddhist literature including Tibetan and 

Chinese. I have only consulted for Dharmapala’s 

comment the Nanking edition of the Chinese version 

of I-tsing in my possession.1 Romanised Tibetan text 

of the treatise has also been added at the end with a 

view to facilitating the beginner in these studies. As 

no printing facilities are available in the Press, I 

refrain from publishing any Chinese portion or word- 

index in Chinese of the work. 

1 A copy of this edition was presented to me by my friend and 
student Mr. Shilu of China during my stay at Santiniketan in 
1938-1939. 
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Before closing this short preface, it will not be 

out of place to say a few words about the author 

and his commentators. The following accounts of 

Dirinaga are narrated by the Chinese traveller, Hiuen 

Tsang: 

“Above twenty Li further south west of the 

monastery of Achala near the capital of Pundhra was 

an isolated hill on the ridge of which was a stone tope 

where Chenna ( = Dirinaga) Pusa composed a Yin-ming- 

lun or a treatise on logic. The pilgrim then relates 

about the circumstances connected the production of 

this S'astra in exposition of Buddha’s teaching on Yin- 

ming. Chenna, the pilgrim relates, after the Buddha 

departed from this life, came under his influence, and 

and entered the Order. The aspirations of his spiritual 

knowledge were vast and his intellectual strength was 

deep and sure. Pitying the helplessness of the state 

of his age he thought to give expansion to Buddhism. 

As the S’astra on the .Science of Inference was deep and 

terse, and students wrought at it in vain, unable to 

acquire a knowledge of his teachings, he went apart to 

live in calm seclusion to examine the qualities of the 

writings on it and investigate their characteristics of style 

and meaning. Hereupon a mountain-God took the 

Pusa up in the air and proclaimed that the sense of 

Yin-ming-lun originally uttered by the Buddha, had been 

lost and that it would, that day, be set forth at large 

again by Chenna. This latter sent abroad a great light 

which illuminated the darkness. The sight of this light 

led to the King’s request, that Chenna should at once 
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proceed to the attainment of Arhatship. When the 

Pusa reluctantly agreed to do so, Manjus'ri appeared 

and recalled him to his high design and aspirations for 

the salvation of others and summoned him to develop for 

the benefit of prosperity, the Yogacarabhumis'astra, 

originally delivered by Maitreya. On this Chenna 

renounced the idea of an arhat’s career, and devoted 

himself to a thorough study and development of the 

treatise on the Science of Inference. When he had 

finished his work on this subject, he proceeded to the 

propagation of the rich teaching of Yoga system, and 

had disciples who were of note among their con¬ 

temporaries (v. On Yuan Chwang’s travels in India 

by Thomas Watters, Vol. II, pp. 209-10). 

We learn from the above extract that Dinnaga 

composed his Yin-ming-lun, probably the Pranmna- 

samuccaya in the monastery of Achala in the Maharattha 

country, identified with Ajanta caves {Ibid., p. 240) and 

stayed much in that monastery, and also there have been 

some legends connected with further development of his 

logic. But some more particulars of the early part of his 

life may be gathered from the Tibetan historians, Bu- 

ston and Taranatha. The former relates the following : 

“Dinnaga was of Brahmanic caste and ordained by 

a teacher of the Vatsiputriya sect. Having received a per¬ 

fect education in the school of worldly sciences, he re¬ 

ceived from his preceptor, the instructions about the con¬ 

centrated meditation for the removal (of Obscurations). 

Then he was told to meditate over the principle of the 

Ego which was said to be inexpressible as being neither 
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identcial with the groups of elements, nor differing 

from them. Having accordingly practised meditation, 

he could nowhere find such an Ego. He practised 

severe penance sitting betwixt fires at four direc¬ 

tions. While he was doing so, the preceptor asked him 

what he was doing. He replied he was searching 

for the Ego. The preceptor said : “ Thou art over¬ 

throwing our own philosophical system. Therefore, 

be gone.” He departed and finally came to the teacher, 

Vasubandhu. With the latter he studied the texts of 

3 Vehicles and became specially versed in the Vijnana- 

vada and in logic. He composed the commentary on 

the Abhidharmakos'a, the commentary on the Gunttpar- 

yantastotra, the Alambanapankscl and other frag¬ 

mentary works, 100 in number. But as these treatises 

were mere fragments (without any system), he resolved 

to compose the PramTtnasamuccaya. And it is stated 

that he composed it being induced by Manjus'ri for 

the benefit of the world. One of his pupils was Is'vara- 

sena who was versed in 5 branches of the science and 

composed a sub-commentary on the PramUnasamuc- 

caya." (v. Ober Miller’s translation, History of Bud¬ 

dhism, part II, pp. 149-50). 

The following accounts of his life afe given by 

Thomas Watters from the Tibetan Channels, viz., 

from Taranatha : 

“ He was born in Simha-vaktra, a suburb of Kanci 

in the south, and he was of a Brahmin family and well 

trained in the orthodox learning. He afterwards joined 

the Vatsiputra sect of the Hlnayana Buddhists, but 
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having incurred displeasure of his teacher, he was ex¬ 

pelled, and he then joined the school of Vasubandhu. 

Then he lived for some time in a cave on Bhora S'aila in 

Odivis'a, sojourned in Nalanda, where he disputed 

successfully with several defenders of various schools 

and afterwards returned to Odivis'a. Here he resolved 

to devote himself to the compilation of a treatise on 

logic, and the resolve was followed by an earthquake, 

a great light and a noise in the air. When he began 

to despair of success in his understanding, Manjus'ri 

appeared to him, and roused him to renewed appli¬ 

cation by advice and encouragement. The king of the 

country also became of his friend and patron.” (v. 

On Yuan Chwang’s travels in India, Vol. II, p. 212). 

From the above narratives we may conjucturally 

construe his life as below: He was born in a Brah¬ 

min family in a suburb of Kanci, then capital of 

Pallava kings in South India. Being educated in 

the orthodox teachings of Brahmins and Buddhists, 

he joined first the Vatsiputriya sect of Buddhists. 

Being unsatisfied with its teachings he started for 

search of truth and finally came to Vasubandhu in 

Nalanda and studied with him the logic and Vijnana- 

vada. He composed there several smaller treatises 

such as commentary on the Abhidharmakos'a, the 

Alambanaftariksa, Nyayamukha and others. After 

retirement from Nalanda, he settled in a cave on 

Bhora S'aila in Odivisa and also frequently staying 

in Achala’s monastery (=Ajanta caves) where he com¬ 

posed his Pramanasamuccaya, the standard treatise 
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on the Buddhist logic. His date may roughly be 

fixed about 400 a.d., as he is stated to have studied 

with Vasubandhu in Sri Nalanda, whose life-period 

has been fixed as c. A. D. 280 to 360 by V. A. Smith 

(History of India, 3rd ed. p. 328) on the authority of 

N. Peri (Bulletin de L’Ecole France d’Extreme 

Orient, t. XI, pp. 339-90). 

Turning to Dharmapala, his commentator, I 

should, at the outset, like to stress on one point, namely 

that he is not to be confounded with a person of his 

namesake viz., Dharmapala of the Theravada school. 

The flatter is said to be a resident of Badaritittha (v. 

Visuddhimaggatika, colophon) which is simply stated 

in the Sssanavamsa to have been situated in the 

country of Damila, not far from the island of Ceylon 

(P.T.T. edn. p. 33). However, the latest Archaeological 

finds help us to identify it with some place near Nega- 

patam, a small seaport town in South India. The 

present commentator, Dharmapala is nowhere men¬ 

tioned to have been connected any way with Badari¬ 

tittha. He, on the other hand, is stated to have fled 

away from Kanci towards the north in his youth and 

remained there until his death. I have discussed at 

length all the points relating to the persons and dates 

of these two Dharmapalas in a separate paper entitled 

“ On Dharmapala ” published in the Journal of Sri 

Venkatesvara Oriental Institute, Tirupati, (Vol. II, 

part 2, p. 347 ff.). The following accounts of the life 

of the present Dharmapala are narrated by the Chinese 

traveller: 
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“ The capital (Kanci) was the birth-place of 

Dharmapala who was the eldest son of a high official 

of the city. He was a boy of good natural parts which 

received great development as he grew up. When he 

came of age a daughter of the King was assigned to 

him as wife, but on the night before the ceremony of 

marriage was to be performed, being greatly distressed 

in mind he prayed earnestly before an image of Buddha. 

In answer to his prayer, a god bore him away to a 

mountain monastery some hundreds of li from the 

capital. When the Brethern of the monastery had his 

story told, they complied with his request and gave 

him ordination and the king on ascertaining what had 

become of him, treated him with increased reverence 

and distinction.” (v. T. Watters, op. cit. p. 226). The 

direction to which he fled on the eve of distress is not 

mentioned there; yet we may assume that it was 

North where he spent major part of his life. 

It is stated that he drew up the following works : 

S abdavidyasamyuktasfustra in 25,000 s'lokas; a com¬ 

mentary on the S atasastravaipulya; on the Vidya- 

mutrasiddhi; and on Nyclyadvaratarkas'Ustra (= Nya- 

yamukha of Dinnaga). The first of the above four 

works seems to be the same as the commentary on 

Bhartrhari’s treatise called pei-na, mentioned by I-tsing. 

Takakusu suggests that pei-na is probably ‘ Beda ’ or 

‘ Veda.’ But this is improbable, because Bhartrhari is 

unknown to have composed any treatise on Veda, and 

much more so, that Dharmapala should have com¬ 

mented upon it. So it may, perhaps, be Vy'Ukarana. 
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This commentary and the commentary on NyUyamukha 

are not now available. Nanjio’s Catalogue mentions 

four works in his credit: (1) Alambanaparlksuvyukhya 

No. 1174, (2) Vidyainatrasiddlii No. 1197, (3) Sata- 

sustravaipulyavyctkhya No. 1198, (4) Vidyamutrasiddhi- 

s’astra No. 1210. 

As regards his date, I-tsing a.d. 671-695 speaks 

of him as contemporary of Bhartrhari who, according 

to the same Chinese authority died in about A.D. 

651-52. It is also believed that he was the elder 

contemporary of Dharmaklrti who flourished in the 

middle of the 7th century a.d., and that the latter 

was the pupil of the former. In the present com¬ 

mentary of Dharmapala, there are two quotations, 

both agreeing in spirit with the verses of Pramctna- 

vUrtika of Dharmaldrti (v. pp. 61, 67). It is not 

certain whether the former quotes from the latter or 

they both cite them from a common source.1 This 

Dharmapala seems to be the same as the teacher of 

S'llabhadra who received Hiuen Tsang at Nalanda in 

635 a.d. (v. Takakusu, Record of the Bud. Religion by 

I-tsing, XIV). Prof. II. Ui has, however, fixed 539-70 

a.d. as Dharmapala’s palmy days on the authority of 

Kwechi’s commentary on the VijnaptimUtratasiddhi 

which is reported to have stated that Dharmapala died 

in the 32nd year of his age and was one year younger 

1 Instances are not lacking to make us believe that Dharma- 
kirti’s Pratnanavartika contains quotation from some earlier works ; 
c.g., the verses ajTcflfa qfa q*gm, etc., of the Ratnavali of Nagarjuna 

(ed. G. Tucci. in Journal of R.A.S. 1934, April) found in the Pram, 
vartika, L. 221, p. 87. 
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than S'llabhadra. This S'llabhadra, says H. Ui, was, ac¬ 

cording to the Siyuki of Hiuen Tsang, 30 years old 

while studying with Dharmapala, and was 106 years 

old when Hiuen Tsang met him. The Chinese pilgrim 

started from China in 629 a.d. and arrived at Rajagrha 

and saw him in 633 a.d. So Dharmapala was still living 

in 557 a.d. These are circumstances which prompted 

H. Ui to arrive at the opinion in regard to the date 

of Dharmapala above stated (v. Vais'esika Philosophy, 

p. 10). Though the tradition of Kwechi and others is 

earlier and more trustworthy, yet it is not supported 

by I-tsing and the Tibetan authorities, (e.g., Taranatha, 

pp. 161-2). Therefore we may, as it has been stated 

above, assign our commentator to the second quarter of 

the 7th Century A.D. (cf. Tattvasaiigraha, Intro, xcv). 

Scholars will themselves see how lucid, and eluci¬ 

dative his commentary is even in the translation of 

so linguistically unfamiliar and foreign language as 

Chinese, and how much more useful purpose would 

have been served, if the Sanskrit original of it were 

recovered. It is also equally regrettable that the com¬ 

mentary is incomplete. 

As for Vinitadeva, the other commentator, we 

know very little of his life, and we have to content 

ourselves with what Taranatha briefly remarks: “Zu der 

zeit liebten die Zauberkundigen: Konig Sahajavilasa 

(Lhan.skyes.rol.pa), in Sri Nalanda der Acarya Vinita¬ 

deva (er verfasste einen commenter zu dem Pramana in 

Sieben Abtheilungen), der Sautrantika S'ubhamitra and 

der Acarya S'llapalita,” . . . (Schiefner’s translation, 
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p. 197-8). He was a great logician and commentator 

of his time, and was one of the gems of Nalanda 

University. He is said to have flourished in about 700 

A.D. His commentary on the present treatise is very 

learned and helpful to understand fully the position 

and motive of Dinnaga in writing the present work. 

Almost all important portions of this commentary 

have been translated into French by S. Yamaguchi 

and H. Meyer from its Tibetan translation, and again 

translated into English by me and added as notes to 

my English translation of the treatise. 

In concluding the preface I should offer my sincere 

thanks to the authorities of the Adyar Library, es¬ 

pecially the Director, Dr. G. Srinivasamurti, B.A , B.L., 

M.B. & C.M., Vaidyaratna, and the Editor Dr. C. 

Kunhan Raja, M.A., D. Phil. (Oxon.) for kindly publi¬ 

shing this book in the Adyar Library Series. I should 

like also to thank M. Bhikshu Arya Asanga (formerly 

A. J. Hamerster) Jt. Director and Curator for the 

Western section of the Library for the help he has 

kindly rendered by going through some portions of my 

English translation of the French passages. However, 

I must say that I hold myself responsible for those 

portions as printed in this volume. 

N. Aiyaswami Sastri 
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Substitute the following for the verse 7ci-b on page 2, line 5 

p. 6, 11. 7 and 11: 

m sTO I 

(cited by Parthasarathi Mis'ra in his comment 

on S'lokavartika, pp. 311 and 312.) 
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3TT^*<?fT$TT * 

^RTqf^TilflclT 

\. ^qtf^falifrkfa: (=*r»RO ^l 

3T?t?wrt RsrqfrR: h g1 (am*:) ii 

^mmT * W ^T^iqTrl f3^3^ I 

TOpist* * *|% n 

3. *rm ^gygd^Bk te ^r2 i 
sqoqT^ *T fa#sJ: II 

v. ^ternTOSR tafa m\ qfa: i 

, *tf5R g 5^^^ II 

* Tanjur (Narthari), Mdo, ce, (XCV) No. 4. 

1 This verse is quoted in the Tattvasarigrahapanjika (GOS.) 

p. 582. The reading ‘ 3jijq: ’ given within bracket is according to 

the Tibetan version. 

' This line being put literally, may read thus : 

1 
:* Lit. ftfffl-3f«b 



3i * 

m *t f? i 
ft 37TW*fa^ II 

VS. ^KT5r.4 * * 7 8 JRqqMtfflg SR^Wsp^T9 [*t] I 

^ftp^? M II 

<s. m ^ift^T feml fafWTC^ I 

ISfRT^fJlFIfrTT 3TT3t^Tq6^mTor^TteT SWTHT 

4 The two quarters 4d and 5a form one idea, and they may be 

put literally thus : €: 3Wlt 3^% hffcd . 

J This may literally read thus: 3?!3 riRgft The 

reading ‘ f^Ig.’ is adopted from the Tibetan version of the 

Vrtti. 

‘ This verse is quoted in the Tattvas. pah. p. 582. Mr. S. Yama- 

guchi suggests in Tib. 6b the reading ‘ de ’ for ‘ te ’ relying upon 

Vinltadeva’s commentary (Tib.). It is also supported by the 

Sanskrit original. The first half of this verse is cited by S'arikara 

in his Bhasya ad II, 2, 28, with the reading * gg.’ for ‘ g 

7 =gcig. cha hah. So reads S. Yamaguchi’s edition of the Tib. 

version. But the Xylograph reads gcig. nahan— q^tsfa. 

8 =3Tfq^f¥irq=3Isqf^qR=mi (tna) hkhrul. 

9 This quarter is cited in the Tattvasari. pan. p. 582 along with 

the prose passage of the Vrtti thus : 3{«j etc. 



n qrarqls^M^f^ i qg h q*q- 

qfri <rc*nujg.; [?h«i] t qi arow 

snwg^rg i ^ qiqg 

q^i^spri^irluiter: (=roi:) q%g i 

afcRTTOT qwfT ^ISg&PT: ^ 3 (TO:) |] ? || 

fqqq ffq i gi^q [*ta] ftqtqq i 

snwrarg i :,q?j«iDTq. <ra>rot i q«nfq q enrol: to<* i 

qqg qiaiq^Tq?T^qqq i qqjq-g qgrc&sft [gwq. ms- 

*qqg i ?$:} 

* Tanjur (Narthari), Mdo, ce (XCV) No. 5. The Tibetan version 

has been edited by Mr. Susumu Yamaguchi with French translation 

in the Journal Asiatique T. CCX1Y, No 1 (1929). 

' hdus. pa. 

• Lit.-5fif*«T 5PWm . 

1 This sentence may also read thus : 3FFTT 3c$R°Tc%sf'? *7 3*JPFq: 

31SFtT. 



gsq^ | «Rf: 

S^RTT^ fg^cRT | 

Hf^R^r ^W%sfq ?T <T«T %%% I 

3T^TTOT^ I 

^ snug^q 5T 3tB JTfafrsR: II ? II 

3T^: STOteS: ?TT^^, fl'Rwt^TcT II cR 

RW gf^cJT^Tp^^cT fa* I 

SsiM sffT^R:5 3RF: ^ %^f^T^T>or W<m zzvfi | 

«WTg«*W|fa Rf^W^f^R°WRI:6 1 

3f0«rT3)RT *T f^Ws4: flfjpfMq II 3. II 

4 Representative of this view in later periods seems to be 

Bhadanta S'ubhagupta; cf. Tattvas. pan. p. 551 : qgfqdT 

%fd fflSRcira ^Wfll'gafrTflra sfa I qstftTfi »R?g§j*|g§:T— 

5l?^*WHmpT ^TcR^^RhR-P *Wi: (Read 3R|';qq) | 3Rfofq IWTOTItl^r- 

Rfg*JT«5W I 

- rnam. pa. du. ma. can. yin. pas. So reads S. Yamaguchi’s 

edition. But the Xylograph reads simply ‘ yin pas ’. 

11 Cf. the opinion of Sumati, a Digambara, cited in the Tattvas. 

pan. p. 554 : emT^MqrctlcqTT sqqqrsifai gvqrgf'qf^oi fg^TT: <Rfrm: I 

qq q?q clfqfc&nsft ftrariMq I <Rmp$R f^9RW3Gq%5fiT% 

TOW: I 



W fawmfq g ^Tg^f^f^T: | %- 

*r^*rft II 

^TfrT *WT I 

'rc^Rwf^ng? qf>qfq g $tsfq i 

Q&, *&& afaWTO: f^lf^TT, *R jftf^faoigqTfsf- 

i i i 

gifts g n v n 

5WFW5Wra« fe:, 

WT^l s^sqi^Ccifq qifjRio^^r gifts I 

Sfs^sfts SS: R f| I 

31151^: SffcRTftfoTfts S g qwgg | SJTgqsi 

SfftRRS gq I! 

3T^t iftfR ft SS.ig?ig%qig || 'a II 

'^qg^Rgf^qfq [sfas-] crurff^ gqgf^ 

srrts 1 g'jii sfs ftrcgf n 

3 srftqS[cj*TT^ | 

' Lit. 3^^; 

* —zlum. po. 

5 More lit. gjsrffqfff 37qjft^sPt; or 3?q?l%sfq. 



5 

f^H^T^RRqSTCcPfTft =3 II $, II 

3RT%H 1 °JPsfcTCWT^ ”^1 TmZ *ufoTg*T- 

qT% ^Tq^rrq^IH q?R | m 

sim: I 

fTSjrei: qmtsqtcfTrl, 

flf#sfq sfsqf^Rlri ‘^Fprirf^ ¥fctfo || 

WTTg: | WM ^W^gtU 

^DT13 ftfcl II 14^T 

51^q^TfI wm [3T] I 

^irrrrifq ^ts^fqiTW: 16fqTg^iqf^4 Sffrfi %HNT?T 

II qfc ^fi I ^4 ^ [sq] 

[?ft] i 

’" Or. 3?sj: 3q^ra%. 

11 =3jqffi:' cf. Vrtti ad 2a. 

“ Lit. 3T?3fWRI. 5jra?q. 

13 Cf. Nyayasutra, IV, 1, 49 : T^q^friqwra%I3T $WT|cTq- 

tzwzmm ■ 
14 The passage, 3TO3T . , . 3tfoRts}: is quoted in the Tattvas. 

pan. p. 582. The panjika cites this passage omitting the words 

ifipJ! m in the quarter b of the verse 7. 

15 Xylograph reads RViraig—, ran. snari. ba—. 

16 ran. gi. gzugs. 



«‘C6TR«Jraft[ SrfrBSff [cRQ II vs II 

wfwH ^fe?r*faT3#^ sr 3 i 

m ^if^T %&: 

1751^3 mm i mm $rcf- 

?t€ * f^fa: I 

tT^ I 

R3cfitatT%T5 II C II 

?Ti%J7-cl: ‘ V^NRR f^ispwfonftf 

3n55^^*TTfjg?m^ i $i gwfq <WfaFR»pitot^ i 

faTORffT ^fcl I Wlf^W 

cT^T^R^rf%:20 I %H m =* ^ *&E- 

g^RIRI l^R^RT^SR21 ftqq^T 3qq?^ || 

3TT^^Rtr%Tff^: ^WTHT 

"'“ Cf. Madhyamakavatara, Sanskrit text VI, 62 and bhasya 

thereon. 
17 =nus. pa. ni. Xylograph omits it. 

Is Or. f^f^==rah. gi. ho. bo. la. 

19 =nan. gi. gzugs. 

20 =de. hi. mam. pahi. nus. po. 

!l Better reading will be Cf. vrtti ad 6c-d. 





PARAMARTHA’S CHINESE VERSION 

31^151 I 

r. %fe: mmvi ^ aron^ i ^rats^q: 

15r : 

3. i 3?^^: && qsn’fansRift fmm: fa«r- 

f?q, rl^TO I Sf^fc^q 3*TOft ?T faW: 

%TO^STO ! 

s. aigEwfo, ciecr f^fircftsn [to] i «wrer^ 
qgfa 5RT %fi#RT [TO | t SWr^: Rffirw: I 3Rf 

STT^T^t sf a«T: I 

a. argswro flfoifro i gst^ 

qffqqT^ | 3TO f^TOT: R^TOTft I 

1 Chen=dust. dirt, This character is also used for feqq. But 

in the corresponding passage of the vrtti of Paramartha’s and 

Hsuan Chuan’s versions, the character ‘ chien ’ is used which exactly 

corresponds to sfifedT of the Tibetan. So ‘ chen ’ is, I think, a 

mistake for ‘ chien ’=^f3fRir. 

9 



10 3TT3^RqftejT 

^ ^FPnSRPPKW: I 

vs. 3?lf%|*KRTtI gw [RW:] flMfa I ^ qi 

5fft?&rcfa I spnw%i¥m qqfa i 

<:. ftfW^TRfcN:8 I 3F%*%% SrfrfifrsNltonaft 

3RT^3^^Rlif II 

2 There are two kinds of sense organs, sthula and suksma. 

The latter seems to be meant here. 

3 



Paramartha’s Chinese 

Version 

®mir^ sRfta 

39RIRT | 4 mmm 
«it ft'm 1 ftf h|- 

3^1 TRTI^fTct 5TT %- 

^ I I 

fam s;frf f%^oi: 1 

%T?Tft3N^ I mm- I W 

<^°i 1 crjtm 

mm | CRJTT3 %T|f%: I 

Hsuan Chuang’s Chinese 

Version 

3TT^5R3^WT&?TW^ 

^M^T*n55^£r9r4 §qRf: 

wig 3T 

1 1 r- 

fra it gsfo 1 an*mRfa- 

mrnQ rT^T^T^T^ | 3*PTOft 

1 3^ 1 I 

3foj: 

$TC<Jwft sna**R^ 1 

wwft&L II 

WS^ISPCT^ *153 5TOR- 

iPlfTJr^sr^r: 1 

q«r *rafir 1 %ft 

mvm 3tpt4 1 ^qrfarcTng- 

3WX: aTRRSRRRfc- 

11 



12 

Paramartha’s Chinese 

Version 

Jkm\ WFJ: I 

m %3 

m: Wlr^l mw^ Fi^l- 

^ i vm r'mw.i?- 

gSfq | fq?H q i 

q«TTq HfTmsfq q few: i 

^T^l I%W, 33T|R$| 

fq^Tq^q^ 3TT#T: I 

qifqTq I 3R f| 

qqq l Tgq^qq I 

flgftERgftfSspw fl^TOfq- 

i q [3] q^§43 i 

fq^qqH^' ^qqfS'qpliq I 

qfiqtst^w i q^fnojft^ fam 

3-4 qi^tfq HfT^i 3 fqfiqqt- 

m-. I —gmi, 

Hsuan Ciiuang’s Chinese 

Version 

fTqqq^: ^-ITfq q^qq^ I 

I ^sps) cf^K- 

t4?t3T^nt3 1 ^ lWT3«r§- 

*lfqfq?iq*q qT^qqq; I 

5. qfiq: qgfil^Tm- 

qjsi^qqfq q | 

fgtffa^s^ II 

Mj^^fTq; qqfq an^fl- 

1 q§f%iqTqiqi 33T$T- 

^Tq 1 q»nfq q mm-. 1 

qgftq^qssflqfa^^i ^ 

^osf^t q^i^i^R 1 

qfTqsispfqjqfnqTqi w&$\ 

q qqfq 1 arat qiin gjqql 

^wrnmm^ fqq w- 

fqq^ 1 ara qq q g€l 1 



13 

Paramartha’s Ciunesk 

Version 

5T I m %3TW- 

3T3LI 

%f^Rw¥^f^l3*DT- 

3: wftclf: ^fT- 

^#rai: I 5TRC. W flRT- 

*TRT: I I an^H^RsC: 

STR^ST?: | q te; qR!T<g: 

qWJflfTcf*! I clRTT^ 71WT 

«WTPf$ ^ 3RR15FR: 

[*:] qfpHHT frR: f^ I 

an^rard * ftW: $f3»T- 

I Wl^ Rfrl ffiBSj- 

srf^wfipRim?: I H ^ ?5q- 

1R3T JT ^IgS^RjfrW: I 

^TgqfqfHR arcm^rar^ i 

[3TR»R] | 

Hsuan Chuang’s Chinese 

Version 

%fact Jjgfor ^qisfat 

?mm: sf?cf i cR 

W: SRRjfaW: I STcT: 

te®T*iraR?i^g[HR% *r- 

&P RftraT^R: I ^RffT^RT 

[cF?-] arraWR 

ffcl «Rf- 

ffcf I rT^fq Jf 3tRR I | 

«ftRT[T^Pf]: $ft*raT%<J. 

I 

Sfispffsft ffT55*5RR 

|| 

W $T3JRfRIFSR: qsjfq 

*(T3 I rf^Tfq JTRRSR^ I 

^gRfef^Flg cftFSRRRTiJ. | 



14 

Paramartha’s Chinese 

Version 

Hsuan Chuang’s Chinese 

Version 

9RTT<g 4ft ! 5R1 

%i %r 9 ftift i q?i4- 

I sfJlftwk 9 R91: I 

fttft i jft i mwA] a i 

i <nssmrR»fti: 9Jift- 

9 3 9'R9T”J- 

3S99ft9: I 

gftfiR$9 | 9R? R99T 3R9T- 

9JR99T I 

S. 9§Rftf9*lT99iR'9'R9T- 

3Jflfe<n9>R9ft 39*% 51- 

Ifeja i 

«E3jfl9TftRft: 

aiftsTT *9T9 I 

SfPFRJftft 99: 

3n95R^9T?59RT^ tl 

9j^Rift*?i3[5qTftq^nsR - 

<R9Tg3 913 3R^3 91 RT- 

*913: 9^R°n RlftftRl RT1R I 

Rfl9T9foR^§^n9n**ft fft 

99ft %9 I 9 991 3R»R I 

jfftRlRJR^: %9*5 9Jlft9f- 

TR99SR9 I 9 3 <RRTgS I 

3RRRT 91IJ 'RRT'JI^sft TRR1- 

9>R1 fft I 



srTSTSRq&SJTlfrT 15 

Parmartha’s Chinese 

Version 

,J>. RqRTT- 

qp i mi- 

fRTFS^q [qq] 'qftm | 

qpiq qqiqfqRmnu q q*g- 

q?q: i [f^§] q^f&rer: i 

qjTfqqqp-ita s^fttwt %<%- 

^qp i 

'iiopi qftsf? qjmTqiRfq- 

?Tq*qiRqq: i RPR qqqjqm 

qqmq [qqifq] sRqTqp%Tq 

q qqqfq i p q> 

q^fqqqfq^fHqiqq i qqpf q^- 

fqqqfq^HPiPTq q^fqq^Wj 

sRqflRT: | 'qqq afgflfffi- 

qqpqf q T%fqqqqi i qw- 

ST^fqqqt q f^nqjfcR; i 

r qqT %q ^ qql fqqq; i 

a*R#rq^q qflqqqqiqq i m 

fqgiqf^qq f^q^ i qrafqq^ 

q^qtsfqqqp, 3Rqf%RT fl- 

Hsuan Chuang’s Chinese 

Version 

•a. ^^qqT'Jiqpqp 

3nqjR^: qqfipRtq, i 

'q^qpq qq 

qqfRqiqfqqqTq n 

q qj5r?TqifqfqcqTqqiq^qT^qT- 

qT^Rqf^qi0! ftsm i qmw- 

stqq i qqi qiqq 

fqfq^TqR: q^fqfqi q Rqq 

ffq I fqfq^iqiR: RT: qp 

qiqqi q^qq [%q] qg,- 

f^fqq^q <qsq^ i q Rpt- 

r^t wr q^Rqqqq \ 

qpTqqT^RRq: qffq^qm I 

q q^ifqqq Rqqi:1 qw?m- 

Ri5fFfTqTqiq»qqq^qq"t q qui 

wfq fqtqgqqTqi qq^q 1 

R qg qqT^qqqcqq: qq- 

*n qif^q 1 qq qp-n qiRftfq 1 

qqi %q fqp 1 



16 

Paramartha’s Chinese 

Version 

qf|qq- 

fqqjqq: src^q i m ftq^qt 

W cf*n 3WR& I 

^53 q<q% :m qw fi$HT3- 

«PIIR»R: I 3W f^RR^T- 

aWT^RW 5PRT^ | 

i ?q %r, 

q;q qqfqs aRii^WMT^ |fcf 

^%'TOq^ I cR*TRJWj^ 

jfcR WIT^ I 

vs. 2»qq i qqiftqq fq- 

*th qqqfq fdtato 3?ctl i 

a^fijqqisq fq?$q% vqv 

q;T3 3?q^: 

qqfqa I 1-qH I 31R5*qq- 

mm\ ffcqfq i ?fq i 

q<qq\sq qqqfa arf&qwsnq. i 

wm i q^ifqq w 

T^q^sfq a^q^i^q qqfcRRT 

i ^qfqfqqmf fqq- 

5nfri*raraC°i 2^1 ^ 

Hsuan Chuang’s Chinese 

Version 

3Rf: ^q qflqqqqwTq 

fq^qT3*qqsRqq; I 

cT^T^RT^t fq^RRcff 

%TqSTqq5«f S^PRJRRn^ II 

qmfqqqt i qqTcq% 

: ^q qftfqqqiqiRqqqRr- 

Sgffl^RSR*W: I qgflft- 

fq?H qsjqjRqi qqqq qq 

Tm* q ff% qflgqgrfififcq- 

*3<Rmr^ i 

V9. qqq^fqqqiq5R: fq^T- 

qiqfqqqfi: i fqsnqqjRuwqq: 

$q qqfq | 

RfffqlqRTr^ 

^qqqfq qji^stRq; i 

qtqTqq<q qT q<qq: 

ii 

ftqqHRt f^TRfa qftM- 

q^qtq, qgq^Tqisfq %r- 

^ROlRrqq: I qqifq^T 3?T|: I 

q?rq qq wqqf ^rqf% i 



3TT®F5Rqftg?TlfTT 17 

Paramartha’s Chinese 

Version 

qRtTRPRRRWI I 

3^ I |g: <$ q«fR 

I TR f| |«RRq- 

1TR11 I 1 3 ^[: TRR- 

R?11 RRt I f^RTR^ 3R3* 

?raT i arc^i- 

m] I 1R iRRRRRlfV1 RgT 

i ^rurrR ^tr- 

W i 

■aw qj 5ItRirfiiTT3. ^01 RI 

a*5Jn®^sf [^4] RTRR I faf- 

IT^FR T%H W>m 3R?T 3WT- 

?rr i 

ftfR^RTIRRIR I 

q?RR I R€fRf4q4t R?HT 

3*TO13PT SRRRPROTR | wti 
^ RRRRR1 I RJR1T?' 2 I 

wfpzm Rcffar =qg%H§<q- 

?R | JR RRR: I 3^ | ^l4- 

Hsuan Chuang’s Chinese 

Version 

HiN^rRqkfq pr] ^r^rorri 
55VZR | 

3R R 15 fqjTRT^R: 

q«gfeffRRRqi *rr 1?- 

fqfR RTg^q^TRRT?^5TTfi?I- 

| JR grfiSjftft- 

'4R I 

qfq q^RRRTR %5ritr: 

^4 qrfpq 5TRR | q;§j 

=qgUfc: qRR ?R I 



18 

Paramartha’s Chinese 

Version 

3TT? | I 

3^ | 5l|VFiR5T'l^^'Tq. | 

q^q %q qq^qigtfrqq i 

FrqqqfcR$frfifqqtqFq fqgi- 

q^ l q qgqfT^qg i 

<i. ft srfq- 

qsT i ft qqq 

fqfHfqHTfiT I 5TRR3q cn 

q^qF. i qqT mi FTfqq 

faf^q qqqi FTfaq fqf^^q^ 

qr^TFra ffr i qqt; qj 

^:13 i m ^fqqqiqi^iq- 

FTF«T 3T;q>q^q! i mi 

ft% fqqqiqFiqqiq%qq qqi- 

fqqqFTqqT FTF^q: | ?f^- 

qTFq?rf^qTf«i^q arq^qq^q- 

fqqq^qg qqftq Fgfaq fq- 

mqqfq^q^qq | m 

-^;q>q^; 3RT%5T^ qq- 

qq i wmm i wxifm Ffa- 

qftqTqng %Tq fqqqT^R 

Hsuan Chuang’s Chinese 

Version 

fqqiq Ffq-.q-qif'Ji 

jf^sqifoi gqq^ i 

^iT%fqqq«nqT- 

fqq5T3q;q>q|g^ || 

fqfiqiRqTgqi^q *nqq ff^- 

qq^ftfq i qg ?ri%: q 

3 qm^qfqfq i arat # fq^TF 

q^^ifqi^qTfoi qsjFqiF^qTFi 

STFcqiq^ I [?qriq] q gi%- 

fqq^g i sifalqiTqiwqT- 

qiqqig fqqiqqfqqt ^qqfqqrt 

qT i ^fqgqqifq [qj] i qn^ 

gq^FTqTq ft %TqqfM 

qi-qqfqq't ffq fqqfcfp--gqq- 

-qsqg i q^rfftf^q qqfqqq- 

sra RqTfqqnq5Tq?q>q|g^ t 



19 

Paramartiia’s Chinese 

Version 

I faTORTqfT- 

JTT^frfj: I %T4- 

344R?! 4T 4T aifq- 

4TR 4T I tTcf q;qfqq4T qj%- 

4fqteqT^%TqjM\4TS4: II 

' Lit. qfq. 

;' Lit. ’49r ciW». 

'' The Chinese text has a nega- 

tivs particle ‘ wu , just before 

these two words. It is to he 
omitted to make the sense more 
correct. 

' No case sign in Chinese 

k Lit. fjpjtl. 

n Lit. 

Or—■ 

11 Lit. 

'■ Cf. Madhyamakavrtti, ed. L. 

V. Poussin, p. 6, 1. 3 with note 

thereon. 

13 sfilsft 'M- I 

Hsuan Chuang’s Chinese 

Version 

44Tf| I 4T Sffrfi: 'Tf^lRjRTHT 

q^qfqqq^qn&i m- 

4T44fcI | fRTfff '4TRfqqq^- 

qif&T R4: qroRfai qi- 

f^q5T4fcqqf;q i ff%4%4 

[KRj^qgR fq?T4T3 ftRTNR 

3fq:!a 4453^4414 | vq %T- 

qiqT^qfqqqTqiR 

24344x41 f^oj 4]f444 || 

1 Lit. oqifa 3%q. 

Lit. 3*ieiti[;fflrWTfiqi1Ho • 

1 = ou = bowl. 

<a To put more literally this 

phrase : o^qgq. fqfftil rrq, nfqgT, 

3WT npqglo. 





Safest r?t qqfafqg ^kMoi ^t1 srit^2 i 

[<?] WPq: 'ifwti II 

[ . . . ] q^qqfcf i ffa i 

5Hgfl^*iPT qfaT^H qtfsnw i arm r.mw7A 

[cr] fgqftcRq =q |g: q^qq i ^ *q?jpn qqfo i qq 

sri qgsnfstfq qsjfqq%RTfq [^f?c?j |fg q> qqqqfo i 

[qq ] Riiim sfa i q> qifq “qqfc^fq q^qcqqift ffq 

qfqq^ i -qm qqifqtrR q q^q i t^tei^raTOTO ^-nfc- 

[qqj «f^^*R*wsP3«PPn^ i qqfq *wt%r qta? q^ scfaq 

ararc^4 i jqqTfq j f^rcndMtoraflwfft J^ifq i q§mq- 

fq?H*q 'qfqqTqq: 8qftiit fqqq: siren*:8 fe i q«nq nra 

,s This commentary has been rendered into Sanskrit from the 

Chinese version of I-Ching. 

1 Lit. qfc. 

'* Lit. qixR: 

s =;ftq^q3T§iqqrqqN?TR. 

4 Lit. qiqqqq. 

5 Or ar^WH^t f^T: Stftsn (or faft as«rr), etc. 

6 Lit. 9^I:—fang. 





CORRECTIONS AND ALTERATIONS 

IN THE COMMENTARY OF DHARMAPALA 

age 21 line 7-9 Read 

TOfaifafR 1 

37 3 3 „ 11 

1 

00 
73 ' )> 4 u 

for 
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22 

i ^raWNrarg. 

qfcTfgcTc^T^ &i [cRS] sraTOJnTR5fRa^M*n^- 

f^Efjf: | cWT WT%HT^^T9ls?^fWTq: I 3R9 f3- 

^F5RJWItB*F?PI3T?j; I JMRPRniW^: JJfT^TO I 

^r^nf^PPT ^fNrH^TTOT?^ I 

elf d ^ f^TRift i ffir %i I ^;fq 

^ i i 3RRR =n i smsna^R^i 

ff^cfT^ | 1 n *&TH [9IT&*R] t 

<n?m i aanffifri *rat i m ?fe- 
fT^TCHT^HH: ^ I aigpiwf^fa =* I 3ffo>SH- 

^R°FW fS^R I <WT * gSRlfc I Wtfjlfcr 

f^TTft 10^WTte 1 l3TTC>TFlfo I 3ROTiI^nWT^I 

3^3*13: I cfa '2^°T *R: I ^T3*SR 

13R^^Tf% I RM^TTfic ar^fejWTfrR^ I rT?T^*TO- 

ft^ui ^tjt| i m ^ i *m- 

^SRFfrBSftfe* fT^qfqc^13 | 3^ | 

qiHT^ ffcl I 

; Or sq^r. 

b Lit. ajWTTCPKPIJfR 

“ tsun-huai, to preserve and cherish. 

’" Lit. wqwwrimfo. 

" Lit. a^I^rf. 

u’pen=root, JJ55, etc. 

13 The translation (^r«RR . . . eppqfsfGJffa) 1S tentative. 
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*im i m ruggCra *rcrcr- 

»rf% i R^Tf%TcT«f ^s^fo^forafcraTg m ?fg mm | 

^3=5^ gg*ft 5Rft^1% I g f| gTgjft g"4 3^ I 

praft] craFETCRg mm | 3g gfcT: ggfasfgif^ig. I 

gg g gT fffg: | gsq gTgjffe SRftW ffrf ^fg^Tg I 

gtorgrcgft mtm gng i ggs4 gt^rsfq qftCfg& i 

3T 3*Tgfol I ffcl | 

ggft q^ng: gUgW^T^gT ?S: | gsgft g^gg 5Rgg: 

3 gfTg: I W g^'TgtH ff^gTOT gfggfgggT #T aRfafarf: I 

Sf*5iW$: gf<rfggg<gTg I gssft gsg g^Tgg§ 

ffcgfcl I 

gOTJ^RlftfcT I 

gwr ^rRRfifi ^TTOTg i gfe araWfeftw^- 

gjpgg i g^T|: i g^Sl™ 'ftiRgr mm& gfeg- 

fi%^Tg i 

gtgfra gi i ifg i 

ggTfggt I gRT^gMgS^ggT^sRftfcr I 

cF5Tg%Tg*g 5ITg*TR^Tg I ffcf I 

gfTggl ggggRSRgTg fg«ffgg g ^T^ggfgfg I 

gsin ^g i 14gg%H ggT^Rg^, grsw fare ffg i # 

14 Lit. qfq 
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it RTf^ 3JTS3: I I 

% 3r?t ^Rdtfd i qRn^TRi^s^RWR^d 

flSTRRfcT I 1 =4 fqfTRRR srfl^sq RRRT: I ffa Rfe ^\m\ 

tffadft | [cRT] qfw RR^&Tft?TR:15 | ^T * R%3I*R 

I R3 f? RRR R*td SSRltf^ ! fft R^TfRfa 

jfd %3 i RR%fq <trwrt^ i ffd i spnoipppR^g ®nf i 

RT^ |^gR R*T fjRH Tqf^ I RTORDlfa^TRIRTT^ hl- 

RRR 13: | 3RT: %3 cT^T I 

3W 'RT: RRTO*r ^frR^fa^IR'jft SR^f^rt I 'mAv 
folftiffiftsr qRWfcf: R^TRI^l t 

*rafq 4JRoi*1! 6 I %fci i 

i 173*gq3«roRrq^RiRT srttwt qwtg*- 

qjROR I fcg q^RT^gjl rT^TOT rWft %R^JTR3tRRT 

3TR5«H?TT 3^3 | 

cT?Tq;R[%H]T^T^ I l$l I 

qWTOR>R |RTTO I 

|fj?q%RRR qwigS fqqq: srsrc^ |fd i 

m ^?4 %TJTRf^qkq|3?fq sr cngqq: i armf^- 

rtorritr i ?rt q^T^fq i r ^fgqqT |fd m \ 

i 

15 Lit. 

16 Kar. 1, a-b. 

17 Lit. 3*ft$PTRo 



aiWWlfojMHpan 25 

ff faRT I 

H ^ I 3?T- 

ootM i 

3?T$R<T*n19 SIFPIRR^ ff% I 

^cPR* I cf^TW^q fq?Hg^T% I [^] 2°^I5- 

$<aj <T| rff5WSR?TFfff3^ I W fq^TT fqffaTRR- 

*TO&: f^RT^^I^n frT: i tR-lTfq WVR qf %qRFR: I 

r qgilqfq sriqsf fq*w^ i fsifa rfflqwnqqj&g R*Riq i 

^ ftfRnq® Rig^ i qg <R*n<g*fq fqqq: m i 

qnmfq ?t% i 
qwrT^sRtg i 

3f^g ffc? i 

s&Roi&sfq qT3*qqq i qfg q;R<JT&q an^qq Rftfoqg i 

?f%qqfq qaRJmq 22qq Rmq i 

q^Tfi qq f?g% mm i r«it q mi q %q<* ^otmt Am \ 

jf^qgqT aTT^qi^T^qifq i A%wfm q?ROT ^T^i% | mi 
rffq qjROqqiq I [*W<q] qf^T 

'“ Lit. 
19 Lit. 

30 Lit. ^qiswnra; 

’’ =%TiHcfTf^ 
92 = 3fl<3*Jr^ 

1501=1 



26 3TT^5T'T08Tr 

toG fR^ifriq^q: fawrft | «radfo^ I [rRTft 

m I] 

aRRPRPn ?R I 

f^TStft^ | RRtesRfRHT^ I qRSI^WRT^T 

rt$: fa'RR i s*fopran*i3Rq^ q vm: q^i3«rguf^- 

i ffcf Rfaqr^nsif^ rto i qf? zi qi^RTO, siw- 

m: wi 3^q2* qTOR°T *ra2 4 tarqfa fft q%u <rt 

q?Sffcl^ *R: SRTR ffcS3H®l: RTd%qq | 

q^f: ^tf^R | ^TRcR: q*q?f: 3{*RR5Tift I 

<$ qq: ^ifj^W^sJiqq^ | q;q p Rq$jTg*TR 

q*qqfa i RifR^RT I atfTOJraRRftfo i 

rf^ ^RTTO I tTTO ^TO RRT°i WPN I 

q^T33 q^Tf^ to i *tor 

rWto i rnrora, *re w& fq^RTRiTOtR^rer fft i 

^MftsTOqq^faTO i ae&Koi sns^ftf^qwisp^ 

km qqfri i siRsfq ftfRqRniMqT: ^g%RrcnsrcTfa 

q 3R: q^T^R^qqRTq^T: I TORFRTO t %$%$- 
fq^RRRTf&i qj^Tfq i ^sr^r JR&itfq. I 

^ITRFcTTO^hrqT RTRR I %i 5ROETRT R^RRft Wt- 

I f fa I 

” Lit. g*:grafqcqr 
3< or TfflJRR 
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m strrjrt i ncj srfaft^ i 25w 

^Tf^#TCWI: RfR^^RaiTft *TT ^Mcf I ^T- 

3Tf | f^TRR fT^WFT^ci 

ffcf I fsmT^wkT^T fl^RcTT | rf^e^Trl 

?£*m mt ^ra^raVr^: i 

OT * Wtm aTRWp^ | ?T% ^facT**, I 5Rq HRsm- 

smnrRT^ w^terftTOm i 

cff| FRRt faRTS^ ! STfRRRTT ST^Fft ^ V$- 

wm STTSSfa [5RT] 3T^T^T WfRJ^ra RR:20 I 

^RfosTOrcg^tefq fft i 

3TT55RJT *l%3 | 3 ^TWRr: | 

tRT^RTfe^R ST ^m26 | ffa I 

FRRRTR$ 29F^f^m | F F [?RR:] cTf|fR 3R- 

?jfa I W aSRSR: I PTOBPRf°n%n^ STT^?T5R5f^: | 

IffrRR 3 rRRJTRRtsfe. I rRT %3 T%WSR55$PJI^ I 

FTqts^: rRRRRSR ftfRSRRSfcftfa $R$ 

ffrf I 

33 Lit. cNT or tRf^ 

30 Lit. f^TF^q; 

3: Lit. 

'■■ = W*TRT q riWRI. ST, Kar. 2, a. 

33 Lit. 3T3H5figsngo 
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ang-. i ^s^^irt «FR<n r<*m% gsti i ^ ^q-g m- 

tM*wi ?i5^ sqqi'fa^ i 3UwfafWR 3n3*sR%qT 

3TT^H^ I S1q^ ftfqq^ai. <J?[PT^TR5*5R qqfct I TO- 

mqt RRRT3«Rf5: I 3^; I 3ff^ ?? qqfcl ?fct 

qsffaRigOTraWT STfqqTqq I ffq I 

sfg^T^ftqOTSwfasRR m m ^T^qqrq: w*m: i 

«135TOT3*R I \ 

qqmi 4ten^»:, i ?f<f i 

R q sRqq I q*q ?RTffo T^RT^fRqTqft^tfft- 

qRR i q ^TSpq^^Rq 3 VtfM^qrerfo: &wfcr i 

fl^Rt32 i ffcf i 

W f|<ffa«R: 3 I f% cfff 

^iqjRSffcRwqjRor^ i 

ff^ql^TT^ i ffa i 

m I ^T SfeqtwfT^ 

q 3 i 

30 Lit. 8#J3>R5o 

31 More lit. *m: f|fsrasKFKiqsi: gqT rtgTOfa aTT^stf rtftj ¥Rf%. 

32 Kar. 2. b. 

33 Lit. ^Rl4)55+fa>^r® 



3< 29 

jt m f^S% | 

?fcl I 

fl^5^ i crf5fT*T^T ^T^i^grR^rsfq ^ 

*r faw i 

:ucTgft 5^ata»#f rfTg^TRRT ^ $R- 

OP* I fft I 

3R55*R^ I ^%TT^Ror^fe|: I 

i i 

Tg^gW 1 fg^g?SR^S6 

1^: I fWRT'^g ^wfegTg I =*§•• *RftW 

%H[^qfci] i »t jfteifafara q^ng qr i ftsnsr^rasn^ wk- 
£gq%Hgg I m SSTRT: Rgfl*Tg: I arats»ft I 

fl^SSRflPf ®I?aT3T^ e pfooEfrof ^ ^T RT^fcl 

fft fra^ i «r*tear aTff^Isfq g r fgqqTs% i ag^ij gg- 

RTC^RDfsi *TCfa I fgcftWsft snfia WTRFRgpi 5f^ 

I3*& ffcl ggfa %g I oRJT H I SRrTfeffaMqR* cT5^ot 

[aj^Ri™? 93^ I *WT 3Ht faRTR q^Tfcf I 

«rat taT^Tf^lfq rTTf^T 3f«?5Rqft | [Sg] gSPg STaWlfc* 

q?qft i 

14 Add here in the Chinese text the character ju “ as ” 

to fang = 3RI or *Jffl \ 
Lit. 

3o 



30 

%fqqTf: i =qgfeqqt: ^ 

^155 °mfk^ | f|%T^VtfTfiH qqtfqfM ^fcf q^gq 

q^qpftfq I 

3?;q; qif**glf I [n^q] ^ ssqiftqqq: I 

| qfe mWim% ^esfa I qgT ^55?fS^R- 

qtf Wl<l I ftfa] I q f? qg%TqT3*qqqqq^TC IT^%T4 

qqqq i qqjqnsqq sitoq^R q<ftq? qq^ i q;q qgpqqtftq^ 

q^gq q^Fftfcl I ^Tt^Rqq^TJRk^ 

^qqfeq;: * ?Tq^ i sra^r qqtfqqiq qrftqjqft 

jrawn^ i fl ftffcg ^qpgqfq?Tqqitqqft?m q# m\ 

tofor i q^g Tgm sqgqgqifq cfa ^ fq^TqTfqfcs 

^ ^fadfq i ^sfq f% $qi q^q q;ggqqTqq; q^qifqqqq^ i 

%h qfei gqq,3 7 i 

q^Toft: ^tqiq^q q pqqi?qq^qiq qqfaRnqq*q°sq- 

gfoqsra i 

qfgqqq^ q ^q38 I qqnwtq^qiq i 

qqraRqfqqw ^qT^^qi q^qfqw^qqq i qqqMt- 

^retq^qq i f|qfaq$ fg^q^fifq: i qqrftqiftq<$ gfagq 

gqf *rg qifqfq n 

37 Kar. 2. c. 

3S Kar. 2. d. 
30 Ie. %MT*j#r: 
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‘' fft I 

qwqq q#£ sfecnq^sfa i s qq ^ftqq: q**n®5«ri 

cRcfJwqjrgscq mi*: qft*m^ i *r ^ i T^moiV: 

^ftrawn?: *qrerc%H5rcq;: z'-^m 

3tR*SR F^Ifl | 

■m g | ^ <$ fag ^ I f^ 

ft ft; ^iftranw: q*mgft ft; qT q m sft i 

*ftfsstf qfT^R f ft I 

a qqm^soqHRT: ?f%nq^T«fi ^f^T: i wt# q*a 

*n»i^i aforar: sft^ift- 

^fT*ijn?*WT: I ^ W(FRh ftftlE5lftf53tST: I 

3s*rasff iftgqgcff ^ ftfa?t: qdft: i fltsft qgiqug qwidft 

sfftf aftrarew: i 

a^siTOR^ ^S^Tt^fefS5^T^ 

SR^H I 

q^ l anfljfi ft^R ^^T^ftft f% sjig | a|g: 

flftrcrcrc: i ft; ^ ftfft affcmprcftft i %*i '$hw 

4 Vjwqfft «ftrar?K ?ft i 

"’ Lit. 5?3[f?ct 

11 Kar. 3, a-b. 

4; Lit. ■^F^fTrur or smrafimr 3-44^ 1 

43 Lit. Wt 



32 snsSfSRqftajr 

q=qq^q m sr^^srfc? q^TO- 

qflraTqjRffRqfq i mi %q sag? 1 i 

flfiraiq^q. I Sfl'TW^raT fqftvtt I q 

n;q flteqTq, q 5P*RP5J: ffcl i^ffe. I fom 
gq^qqq | ^qfflqTW I q*$[fq fqft*reftsfq 3**RT51*: 

qgqqiqqfqfyq jfcf q^q-qq i fqfq-q w ^ftrawRt q 

j%c^ I f%53 qsjfa mmm: q^'W^T^T: | cf^Tfq n;|- 

q*q ej^sR?iTOW*ife i 4B*wwg q^mm; i mi q ‘ #^q 

<RSfaffal3: I ’ ^regia ;qFq^ | rrqq*qqqq qfrjfq 

4,,^^;^Tq (?) qq ^qq; qro sTfqqiqw^qqgq^q; i qqq*q« 

ftf^q fiqtsq fq»:qMqfR: I q«TT %q q:q q«IWqt qf^BT: I 

q:q qi gsReMaTfwn^^n: «K*?m i 

^qiqnd q fq^H^: i rfq i 

qiqfqf^qqfq^qlpqq i 'qfqf^qiq: q;q« 

5W3T?H*?T%: I $1 I q ft *RB«SRJ: q^*TT«qT^l€t SB: I 

qjfeqqTfsqq i 

q«iT qrfsraftqqift i 

qq qtelfq 

q^gqqfq q ^nftW&fara: i 

” - mm:° 
” = sfci'«g 
4“ Chi, extremely ; ehih, (K. 155) empty. This means also “ red ” 
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ffeprara*: qfgfggggng i 

^3# I 

^ g&wfggRr. i gg »t $fcrai i wwft- 

i ^qg i ^fgqffiiqgsnqgggmR'jqg g$PRf: $ft$g: i 

3m %i qggqgEg I cWF^B: I 

‘ 7«K5RNTM?lftR> I 

>73 '4^43^ SR 5R13 g f^RSTT I 

WT ?^17 I 

h^h: ’ ggigRug i ?M’^h gfafgfqqqqg^g 

aiH>rcta«iT* i ^ *n«m g rmh m i 

g qj^RRngigi g|g qwgg fg^sf^g i 

%i ggggR i ggfq q^nw: gfegig;T>oi fgqgi ggf;g i 

ggiftg g g§3 ggRtg sfgggfg^gg i gqi 

ggggT^Kig gf§: fqtfTOfegRFRwg'T^gTg i gsRfta ffR?n 

^R?g%fg?fg§n^m ^ig i ^ggrng aijg^sft ^TR^ggi 

fawrfg 1 g gg: qqTgfgsmqjR ggigg&g wm: 1 sparagigi- 

;gggig 1 m\ gt^Tfg srato 1 

“an^RRt^rss 3^g gg 1 

'' Kar. 4 a-b. 

" More lit. eqfciq*? fasRirejM . 

''•' Kar. 4 c. 



34 angpsfjroftajr 

WM fsq?t | 

#0!fW q*g51 I 

SrfSspffWresftro q^nmqt im\ qqfof i q^fq ^q 

#113: #f?f: I cRUfa 3 R [sqgfl:] ftf#WFT: fftsq- 

ft?fafqqq\s% i q 3^fqmfqqq:s“ ^ftsrfq^HR&mq $r$i 

g^qq i wA 5trqq qwgs airan^ qMra 1 

5 “q^TO^jf^?]^i€iTr} I 

m qgiqf wiqqqi qqqfq 1 

qwopri *q^q 3 ftfcrafass*^ 1 w*qi$rc*i3T 1 

qjsRiqiftg ssfeftcqfq q^^ft >te) 

qTRq 1 

ttqi^RqRq sqqqiq^qwqirl 1 

" Lit. t^q, 

'” Kar. 4d. 
3 Lit. afq%qfaqq: aroq, 

'■* Kar. 5«. 

" Or 



3n3JSRqftaiT53T^T 35 

55^ 

S > I ff% | 

f^qqqfq an^ftcn^R ^qfalFPfN*: ! ui 
g^aiqiira *tar?n snqsRnqqqfeqi fawroi: qft$q sfasT 

^fci i mi qs?Riqif^qt q i g*?- 

I m =q q^TOim iT f^RW^T: | snq>R«f q 

aflwrai i 

* ^RFRifqiqqqqtfq mm ^ i 

zi qMq q sfMfifrcg fqqqt *rqfa cfa qqgfag fas- 

mim I q f| qapH I rajllteg^5f^?Tfqqq: I <raifq 

anwwifa: ffrT i q^^fter ffcT wrfa *faa*^ i sra: 

i q^T^TWRiqTC8 [qm] q^q-. 

suifogff se3TTRf%. q^qfq i m m %i sfaqft i 

^Z5RWT?ftftpt%HT*lt q?RT°qT^^T^TqT^ qRRTT^qq [q?- 

mgO *wr»rfaHW i mi qi ^f^q%iq m 3Rq%H- 

mm i sftsiRjpr 'fcnqjRWTqR i i q^n^i gqrasft 

sifqjtqsfq f^qfq^HRT Mq^RRiT^ m mq^ qT°qTf?ft- 

"’ Kar. 5b. 

'" Then follows another interpretation (Chinese Editor). 

,; Lit. . 

ik Lit. affaferfa^q. 
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HfRRfq | 'A\ ^3^01 asi 

qfc?^s^3 i *farat w^mi: raif^ra i airard i 
ifsqfaft RiqR’Rq | trq RRfsRq: RqfqqR: I 59^0£U 

iftfR fRTT? | 

6"-W k [apiR:] 'Tftflq-H qf^RiqR | 

ihiifcm vzifk^J 3 3^3 i ^rat ?rr *nfra t %i 

RlR] [^rM^R 3 RR I •! [rnfil] 

ffcf I 

HqRqRR5T7: RRRT$K33: ^IR.fqqq^Rlf^R q*3- 

fq?3*C ’ I *rai 5is?T3t ^R * i qgfq *rara\ 

<I«3 -^m ?J5?R ffq 3xfi^ I qqifq qR^Fq^R fqsiqfcratfq 

q^fqc^RRmqjR || 

[«rcj] ’i2^R5RRqq i 

fra *q# ^raraqq^g rr3 i qfc, -rrrri mm 
qRqraraqq i mi r^rr-p raq&Rq qtq: i 33. =qgfqqrat 

!rrrt3rrr 1 m arra^sf: fq?ra fqqi hrpr qiratfa 

qf^qrqq 1 tmi jhurf: fq^RqRoiR: fqqqi^msqi R-ira 

1,1 See Paramartha’s version, vrtti ad Kar. 5. 

■;" = ^”PT qftfft aqraumf^Rq . Kar. 5c-d. 

Here 1 have changed the punctuation in the Chinese text so 

as to suit the sense. 

"' Kar. 6a. 
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i ^rar tWp srwrf^it fmum mmi w^ I 
3^: «j^g^ | c^f^NT f| pi'TO Sffplfo- 

foft I [3RT:] 3=^ ! W T%R pHT ^iftrT | cffq 

*nHRF: — 

Pm q^i^ftfci TO*nftwifH\ I m\ 

^snwifa i 

™»fsfami^sfq i 

snuwf HTpcf i mPmmi i jf f| jw 

fa^ct^'T ^f|: W-P I TOft 5iT«I3^oi cR^ fft P 

Pcftf^prf I ?MTft p \M\ mfh I atfRTWlTn 

ff q^nw^TRFRtswra^ i 

<Rraro»>TO i *ra,: 1 Wj ~*wm^ m ^ \ m~\ 

^l^cnpr: t 

Pm*^q *R&tfci I mw i 

'"’ Kar. 6b. 

'"' This sentence will literally read : •‘ifq 'ifl^Kq^ficdTrt r\?t cl">N I 

>M1 ;WdT^: ^JH.Kq-tficdTd . 

" = ftfWlcqirl, etc. Kar, hc-d. 
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ftssiTg? faUTcUTT RRcftfcT RT2R I R*n?rf§a 

i %HgTfii^ srfl^f^rr i 

3%Rn$Rt %TR ftRT ^ RTfa I 

rr sp^N^qfawn t ^ f^i 

RRcftfcl qsfrl I rfg^: WT arf^WH*Rf: "'^ I 

era 3?qsRt ^ i 

R HT3T: ^TRcT cfrf [1J3] qjfTfaq. I TOHfcWgi’W7 

i |4 ffoi %tr rta: a rut: %i*i- 

^if^cf: i r t^r [srrr^ir] i 

RRjRTRlfsiS^FT | 

R ^RURR, I [3&R] RTRR qg^fnf^ 

m\\ %i htwjit^k 6%Rr ®gg RRft i qfg ftfsm- 

[-mm], Rf|?TO R RTHR*1 jgpRR, pWl] WTRWri 

wrewiRg i R#RTfgR$Rfcs rtrr mfa \ m\A 

SRf^TRSTR^ I & I t^t RrftrR RUT 7°£fRToi fR^TfcT | 

5 ‘SRRW^R ffa f^^FSfq | 

Ml In the Chinese text (Nankin Ed.) we have to read mo “ plan ” 

for shut “ who ”, as in the page 3h, line last. 

'” = faHWR. 
,ls Or H,yu-pieh. 

,is Lit. f^m or 3T«J. 

;u =#WI. 

71 More lit. S SHEdRW, etc. 
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qiiTRftq q^cf^sf 

q«ufqq*q fqqqt %?Rt i fqqqiqqRg ;qRqi qfq^qfq i 

W'A ^^T5[: F|3TM:73 wm\ I 

TO5IR? fq?R fqqT 3Rq t?TO gqf%q 

iqqqft I ^T RRqfcl Fl^qfq^q^q: | qqRi^t5ItqiFJ | 

5fT|q5T5Tq^ ! 3RS % ^T q R?«Tfq I feiq klV 

qwraRfi^ qqqq i *r RqraRRrt fq^RRTpnq: i q §$: 

qq^T^tqqi: qRfoRowTqbffq i mi >mzm \ f%m q qqfq^ 

q*g qqro 74q?qqq [^g^] i ^wi^l I 

qTfq fqfHfq^T fqqqfSRft^qq | 3Rq g wM RpTTcKqfq<qi- 

qqi i qqmqq i qqifq srrqjRf^tqqFTg qg im^ mifm 

fqq^qq i ^qfaffiRfaqmtsRftfq qq %h qfq%q gum I 

qqqq I 7 5SRqqqmq 5fTfi RJTq | q T%Rqq q*g flRWTqg | 

q?T 3Rq T%v:qq | fqqfqqgq | SRqiRijfiEftfqqq- 

ww q<qq |fa qqqqqq i qqi ppTRRfqfri: i qqiqfq^q 

fqq^qqiq q^q fqstiq qgfqt: q<qq: q^qqi qqfq36 n 

'■ bh'uini, ti “ earth ” is probably an error for anya, ta, 

“ another ” as has been noted by the Chinese Editor. 

73 Or tfg^raCL 

:‘ Lit. gpqqqi eic^g^q^qq. 

;:’ Lit. 

;,; Here ends the Chinese text. The Chinese Editor notes that 

the commentary on remaining portion of the text is not known. 





ENGLISH TRANSLATION OF THE 

ALAMBANAPARlKSA 

WITH COPIOUS EXTRACTS FROM VINITADEVA'S 

COMMENTARY 

A TREATISE ON THE EXAMINATION OF THE OBJECT-[-CAUSE] 

OF CONSCIOUSNESS 

Adoration to all Buddhas and Bodhisattvas ! 

Those who accept that there exists an external thing which 

serves as the object-cause (dlarnbana) of the consciousness of 

the eye, etc. imagine either atoms to be [the ultimate object]; 

because they serve as causes of the consciousness ; or aggre¬ 

gates of atoms ; because the consciousness arises represent¬ 

ing the image of the aggregates. Now [says the author:] 

1. Though atoms serve as causes of the conscious¬ 

ness (vijnapti) of the sense-organs, they are not its actual 

objects like the sense-organs ; because the consciousness 

does not represent the image of the atoms. 
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[As regards the nature of] the1 object, [declares the 

author,] consciousness grasps only the form of its own ; 

because it arises in that form Though i the atoms are causes 

of consciousness, they do not possess the form reflected in 

consciousness just like the sense-organs.4 Therefore they 

cannot become its actual objects (dlambana). 

Though5 aggregates of atoms are alike the image of con¬ 

sciousness, [they cannot become its actual objects ;] because 

2a. The consciousness does not arise from what 

is represented in it. 

What0 object produces the consciousness endowed with 

the image of the object, is properly said to be the actual 

The following extracts are translations from the French of 
Vinitadeva’s commentary on the Alambanapariksa. They are first 
translated into French from the Tibetan version of the commentary 
by Mrs. Susumu Yamaguchi and^H. Meyer, and incorporated into 
their French translations of the Alambanapariksa published in the 
Journal Asiatique, Jan.-Mar. 1929. 

1 [The opponent says:] If consciousness were not capable 
of being what possesses the form of atoms ; it could perceive itself. 
Why will not [then] the atoms, while producing the perception, 
become the object (visaya) ? The author replies the following. 

2 Speaking otherwise, beyond the production of the form of 
object, consciousness cannot conceive the object {visaya). 

* That is to say, if a consciousness does not manifest itself 
under one form particularly adapted (pratiniyata) to the atoms, 
how can it conceive their proper existence ? [And] if it does not 
conceive [the atoms], how can they (atoms) become the object ? 

4 Though [the organ] is the cause [that produces conscious¬ 
ness], it is not capable of being the object itself ; because the con¬ 
sciousness which is born of this [organ] does not grasp the proper 
nature of the organ. 

I In order to refute the opinion of the opponent who maintains 
that the aggregate is the object (artha), the author says the 
following. 

II [The opponent asks :] When one understands that [the re¬ 
presentation] is not produced by this aggregate, why could not 
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object7 (dlambana) of the consciousness ; because s that alone 

is spoken of [in the S'astra] as the productive cause of con¬ 

sciousness.9 But the aggregates of atoms are not so {i.e. do 

not give rise to consciousness) ; 

2b. "J Because they do not exist in substance just 

like the double moon 

The double moon is perceived [by a man] on account of 

defects of his sense-organs. But [this perception is not 

produced by the double moon, as] there exists no object like 

the double moon. Similarly the aggregates of atoms do not 

exist in substance and cannot act as causes of consciousness. 

Hence they are not its actual objects. 

2c-d. Thus both the external things are unfit to 

be real objects of consciousness. 

this [aggregate] be the perceivable object (alambana) ? The author 
replies the following. 

' When consciousness occurs according to the form of the 
object and this object produces consciousness, this object (artha) 
is capable of being the perceivable object {alambana). 

s The following is reply to the question : Why is that which 
produces [consciousness! only the perceivable object ? 

9 The S'astra explains further that this object [artha) which is 
the cause (hetu) of the production of the mind and mental things 
(icittacaitta) and which gives the designations (vyavahara) to this 
object {artha) when the mind and mental things have been produced, 
is [precisely] the perceivable object {alambana). 

This is reply to the question : Why is not the aggregate 
what produces [the representation] ? 

"For example, since a second moon does not exist in sub¬ 
stance (dravyatas), it is not capable of being the object {bhava) 

of the cause of the perception (juana) which appears as if it is a 
second moon: in the same way the aggregate is no longer the cause 
of the perception which appears as if it is [the aggregate] itself. 
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The external things, atoms and their aggregates cannot 

serve as the actual objects of consciousness, as both of them 

are defective in one or other respect.'1’ 

3a-b. 13 Some [acaryas] hold that the combined 

form of atoms (sancituktfra) is the cause of con¬ 

sciousness. 

All14 things are possessed of many forms; they are 

perceived in one or other form of many.1'1 Even in atoms, 

therefore, there exists the aspect which produces the con¬ 

sciousness possessed of the combined form 

'"That is, (l) when, for the thesis of atoms, though there is 
causality (hetutva), there is no form (akara), and (2) when, for the 
thesis of aggregate, though there is form, there is no causality. 

" Having thus refuted these two theses, the author examines a 
third thesis of some of the advocates of the external things 
(hahyartha), viz., Vagbhata, etc. 

14 What does it matter what exists in atoms, they all exist 
substantially (draxyatas). Therefore, since they exist substantially, 
the state of combination (sancitakara) is capable of being itself the 
cause of knowledge (vijtlana). The atoms are thus the object 
(visaya) in another manner. 

[The author asks of these opponents:] Is it not that the 
character of atoms is well-known to be very subtle ? [Now] where 
is found in these [very subtle atoms] such a state of combination 
(sancita-kara) ? How can there be two contradictory characters in 
a single [thing] ? 

[The opponents reply :] All the material things are composed 
of four great elements (caturmahabhuta) and since these latter 
possess the characters of colour, of odour, etc., there is what 
possesses several characters. J.ust as there are several characters in 
the atoms which are composed of four great elements, so also there 
are several characters in the state of combination. Thus all things 

have several characters, but one cannot see all of them at the 
same time. 

u Because their powers being differently affected, the organs 
cannot cognise all the objects (artha) at the same time. 

l" Having proved that in the atoms there is the combination, 
one, further proves that in the atoms there is the cause which 
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5c-d. The17 atomic form does not become the 

object of consciousness just like the attributes such as 

solidity, etc. 

Just as the attributes, solidity and others, though existent 

in atoms, are not perceived by the visual consciousness, so 

also the atomic form 

4a-b. In that case, the [different] perceptions of a 

pot, cup, etc. will be identicall!). 

Though the atoms of a pot are greater in number and 

that of a cup [less], there exists no distinction whatever 

amongst the atoms 

produces the perception manifesting itself as if it is a combination. 
It is, one asserts, the two parts of the perceivable objects (alaniba- 
nasya dvibhaga) which lack in the two [previous] propositions. 
When one says that the existence of cause produces the perception, 
he asserts the causality. When one says that what manifests itself 
as if a combination [produces the perception], he supposes the form, 
and he proves the reality (astitva) of the state of combination. 

L If there is in the atoms the state of combination which is 
their gross character, how can one cal! them atoms ? [The opponent 
continues the following]. 

|s It is so because the powers of the organs are differently 
affected (pratiniyata). Likewise, though (there are atoms] they are 
no longer [capable of being object of the visual perception]. 

11 The author, wishing to refute the third proposition, asks : 
What state of combination do you want to assert in the atoms ?, 
land he adds :] In all cases, it is well-known that the vase and cup, 
etc., are combinations [of atoms]. In such case, what state exists 
in the atoms ? If you say : It is the state of vase,” the perception 
of vase will arise in all the combinations of the cup, etc. If you 
say : “ It is the state of the cup,” the perception of the cup will arise 
in all [the combinations of the vase, etc.]. Therefore the [different] 
perceptions {prthagbuddhi) called in certain case “ perception of 
the vase ” and in some other case “ perception of the cup ” will 
not arise. 

The opponent says: With regard to the vase, atoms are 
numerous : with regard to the cup, they are a few ; one recognises 
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4c. If [the opponent says that] the perception 

differs in accordance with differences in the forms of 

the pot and others ; 

If you think that the parts of the pot, etc. neck, etc. [and 

that of the cup] are different, whereby these differentiating 

elements differentiate their respective cognitions. True, this 

differentiating element exists in the pot, etc. 

4d-5a. But it never exists in the atoms which 

exist in substance, because the atoms are absolutely 

identical in their dimensions 

Though" the atoms are different in substance, there 

exists absolutely no distinction in their atomic sue “ (pciri- 

tnandalya). 

equally atoms either many or a few in other cases ; therefore there 
exists a distinction (vis'esa) of perception made by “ many ” or 
“ a few ”. 

The author replies : The distinction in the perception (buddhi■ 
viscs’a) is not capable of being made by “ a few,” or “ many ” : for 
though in the vase there are many atoms and la few] in the cup, 
however there is, when the question is the character of atoms, no 
difference which exists in itself. Therefore it will happen that in 
the case of numerous atoms, one will have a large vessel, and in the 
case of a few atoms, one will have a small one ; but it will not 
happen that in the same state of combination the perception of the 
vase will arise in the case where there are many atoms ; and that the 
perception of the cup will arise in the case where there are a few. 

31 The difference is not found any longer in what is called the 
exiguous sphericity (pdrimandalya) of atoms. 

22 The opponent asks : Is it not that the atoms of the vase are 
precisely of one substance (dravya) other [than the cup], and that 
the atoms of the cup are also of one substance other [than the 
vase] ? And how can one say that there is no difference in measure ? 
The author replies the following. 

22 The difference in form does not reside in the atoms. Just as 
whatever they may be and however numerous they may be, they all 
exist in the substance, so whatever may be their measures, the atoms 
are all of an exiguous sphericity, and this sphericity of the atoms is 
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56. Therefore24 the differentiation goes along with 

things substantially non-existent. 

The difference in forms lies only in the empirical things," 

but not in the atoms “. The 27 pot and other things are only 

empirically true. 

5c-d. For, if you remove one by one the atoms 

[of the pot, etc.] the perception illuminating the image 

of the pot, etc. will immediately vanish away. 

Even 28 if that which is connected with them (sambandhin) 

is excluded, what substantially exist, do not cease to produce 

their own cognitions, as for example, the colour [blue,] 2'J etc. 

precisely their unique character. Therefore how could one differ¬ 
entiate the perception [by means of] the difference of atoms ? One 
will assert to this that the state of combination is gross. Now, since 
the atoms exist in substance, they ought to exist in “ being which 
has no extension ”, otherwise, if they had extension (digbhaga), 
they would not be capable of existing in substance. Therefore, 
since the atoms are not extended, wherefrom comes the difference of 
arrangement ? 

24 Having thus refuted the difference of forms of atoms, the 
author concludes the following. 

Because they are extended. 

Jh Because they are not extended. 

11 According to the Vais'esikas, the vase, [cup], etc. are substan¬ 
tially existent. If the Vais'esika asks : How do you know that 
what are called vase, [cup], etc. exist by convention ? The author 
replies the following. 

[The Vais'esika continues:] If one would exclude [entirely] 
the atoms one after another, the perception which possesses the 
representation of the vase, etc. having not arisen, how might it 
result form this that the vase, [cup], etc. might exist conventionally ? 
The author replies the following. 

If the vase, [cup] etc. were substantial beings, if even what 
is connected with them, was entirely excluded, they would not 
cease [to produce] the perception [of colour, etc]. 

[The Vais'esika replies :] If one excludes entirely the atoms one 
after another, the cohesion (samyoga) which produces (arambha) 

7 
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It is 3“, therefore, rationally deduced that the objects of differ¬ 

ent sensual cognitions do not exist externally. 

6a-c. It31 is the object (artha) which exists inter¬ 

nally in knowledge itself as a knowable aspect and 

which appears to us as if it exists externally. 

Though32 the external things are denied, what exists 

internally in knowledge itself [t.e. its knowable aspect] 

the substance, being destroyed, and [consequently, if] the vase 
is destroyed, is it not that the perception does not arise any 
more ? What prevents the vase, [cup] etc. from being existent 
[substiantally] always (sarvada) and wherever this may be (sar- 
vatra) [without their destruction], 

[The author replies :] If the vase and other substantial things 
formed of parts (avayavidravya) exist beyond the atoms, when one 
says that the vase, [cup] etc. are constituted by atoms, is he 
willing to say (l) that the atoms exist in proper being as numerous 
as they may be, or (2) that they exist partly ? In the [second] 
case, what is beyond the elements that produce one whole (avayaviu) 
exists by means of a single element of this whole owing to which 
this [whole] is going to exist there; if [as in the first case] what is 
beyond the constituent elements does not exist that is going to exist 
in [its] proper nature [svarupeiui] howerer numerous the atoms 
may be ; thus, the atoms as numerous as they may be, become one 
whole : vase, [cup,] etc. consequently, when the unity component 
(that is to say the atoms) of the whole is destroyed, this whole does 
not exist any more substantially ; because if it existed again, one 
would assert simultaneously several contradictory states (bhava). 

3l) Having thus proved that three propositions are not capable 
of [demonstrating] that the external object is the perceivable object 
(alambana), [the author says] in conclusion : Since the atoms are 
not capable of being the perceivable object, therefore, etc. 

31 Having thus refuted the principal doctrines of other schools 
whose proposed theories could be destroyed by means of well- 
established reasonings, the author, now, wishing to establish his 
principal doctrine on the perceivable object, says the following. 

32 The opponent says : If there was no external object, is it 
not true that there would not be any conditional cause (pratyaya) 
of the perceivable object of consciousness ? 

[The author replies :] Here, one is not in the error of non-exis¬ 
tence of the conditional cause of the perceivable object; for,-. 
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and appears to us as though it is existent externally, serves as 

a condition of the actual object (dlarnbanapratyaya) [to con¬ 

sciousness :l3]. 

6c-d. Because M consciousness is the essence [of 

the external object] and that [object essence of which 

is consciousness] acts as the condition [to conscious¬ 

ness].'10 

The internal consciousness appears as [manifold external] 

object (artlia) and also arises from that [objective aspect of 

its own3"]. Thus the internal consciousness is endowed with 

two parts {i.e. image and cause) [which circumstance is absent 

in all the previous propositions] and therefore what exists 

internally in the consciousness {i.e. the objective aspect) is the 

object-condition {dlarnbanapratyaya) to the consciousness. 

If only the objective appearance of consciousness is 

experienced, [it will be a part of the consciousness and ap¬ 

pearing simultaneously with it]. How can a part of 

33 For example, for the eye-diseased person (taimirika), appear¬ 
ances of hairs, flies, etc., appear in the perception with the forms 
of hairs, flies, etc., [real]. Likewise, since the knowable aspect 
(grahya-bhaga) is capable of being characteristic of the object 
{artha), one calls it the conditional cause of the perceivable object 
{alambana). 

31 Ths opponent asks again : Then how could the knowable 
aspect be the characteristic of the perceivable object ? The author 
answers the following. 

3" And also because, thanks to the maturity of impregnations 
(vdsinia = perfume) frequently repeated of the blue, yellow, etc., the 
perception (jTuina) arises in possessing the characteristic of the blue, 
yellow, etc., this characteristic is the conditional cause of con¬ 
sciousness. 

“ Mrs. S. Yamaguchi and H. Meyer, probably on the authority 
of Vinitadeva, translate this passage thus: As consciousness, 
[through the characteristics] of the object {artha) [which exists] 
internally {i.e., subjectively) ( = the knowable aspect) possesses the 
characteristic of this object, this characteristic existing, the 
consciousness arises. 
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consciousness and appearing simultaneously be a condition to 

the consciousness17 [itself] ? 

la. [Though 38 the external object] is only a part 

[of the internal consciousness,] it is a condition (firatyaya) 

[to the consciousness], because it is invariably associa¬ 

ted with the consciousness. 

[The objective aspect of consciousness,] though arising 

simultaneously with it, becomes condition to [the conscious¬ 

ness] which is produced by other [conditions]. “Logicians 

{naiyayika) say as below : The possession of existence (blulva) 

[by existence] and of non-existence (abhdva) [by non-exist¬ 

ence] is the characteristic sign of successive productions of 

the cause and result, [this result] possessing the cause.’” 

37 [The opponent says:] In all cases, one comprehends that 
what is perceivable internally existent (i.e., subjectvely) in the con¬ 
sciousness, be thus the appearance itself ( what appears). But, he 
will say, if this perceivable object (alambana) appears as an appear¬ 
ance designed (dessinee) by the character of what is perceivable 
(jlieyakdra), this perceivable object will be what appears at the 
same time as a part of this [appearance]. How could [such an 
appearance] be conditional cause (pratyaya) [of the object per¬ 
ceivable by the consciousness] ? 

If it was possible, this would be “ oneself made by oneself ” or, 
the knowable aspect (grahyabhdga) would produce the knowable 
aspect (grahyabhdga) ; horns of the right and left of the ox would 
themselves produce one by the other; this would be a formidable 
error (atiprasanga) [there], 

“[To this objection the author replies the following]. 

39 [The opponent says :] By means of discrimination of parts, 
it would be possible that oneself makes oneself, how would it be 
possible that it is what possesses the determinate cause (nimitta) 
without the confusion between the being of cause and of its result ? 
The author replies the following. 

40 That is to say, at the moment when the knowable aspect 
exists, the perception exists also ; when it does not exist, [the per¬ 
ception] exists no more. Consequently these two [existences] which 
arise simultaneously are capable of being the cause and its result, 
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Or,41 

lb. It becomes condition also in succession by 

transmitting the force ‘t" (s'akti). 

It43 is also possible successively that the objective ap¬ 

pearance of consciousness (arthdvabhasa), in order to give 

rise to a result homogeneous with itself, makes the force 

(s'akti) seated in the [store-house] consciousness, and it is 

not contradictory 14 [to the reasoning]. 

41 Having thus explained that the existence (bhnva) of the 
object (visaya) and the existence of that which perceives the object 
{visayin) exist at the same time, the author, now, explains that the 
existence of the object {visaya) and the existence of that which 
perceives the object (visayin) arise also successively {kramena). 

'■ When the knowable aspect disposes (dispose) the dominant 
force, it objectivizes itself into a proper being which produces 
successively [consciousness]; for, while destroying itself, this know- 
able aspect deposits at this moment its dominant force on the 
Alayavijnana. If therefore this dominant force produces ac¬ 
companying factors (sahakarin) at the second moment, it will pro¬ 
duce a consciousness homogeneous with [the dominant force], but 
at this moment only. 

If the [dominant force] at this moment, does not produce the 
accompanying factors, when they arise in the third, fourth, or no 
matter what instant, this [dominant force], they having matured, 
will produce the same consciousness as this. 

When one has this comprehension, he has no more difficulties 
“ oneself is made by oneself ” or ‘ they arise at the same time ” 
and others. 

Thus this blue and other [colours], the characteristics of the 
knowable aspect, which existed in the precedent perception produce 
the following perception which will have the characteristics of blue, 
yellow, red and other [colours]. 

11 The opponent says: If the dominant force (s'akti) produces 
the perception (jncina), the dominant force will be precisely the 
object {visaya), while the precedent knowable aspect will not be the 
object. [The author replies the following.] 

44 If the dominant force is not determined {vyavasthita) [to the 
action] by the knowable aspect, this dominant force will not produce 
any more such perception. Consequently, since the perception 
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[The opponent says:] If only the self of conscious¬ 

ness constitutes the object-condition ; how should we explain 

[the saying that] the visual consciousness arises depending 

upon the eye and [form 4" (riipa)J ? 

[The author replies 

7c-d. What is the sense-organ is [nothing but] 

the force itself [in consciousness] by virtue of its acting 

simultaneously [with the object] as an auxiliary cause 

(sahakarin) [for raising up of consciousness]. 

The47 sense-organs are inferred from [the nature of] their 

results to he only the forces of consciousness, but never 

constituted of matters.4'’ 

which is born of the dominant force, is also product of theknowable 
aspect, there is no any contradiction (virodha). 

[The idea that the interior] possesses two modalities is precisely 
possible according to the former proposition (paksa), for, the know- 
able aspect producing the perception similar to itself, [the interior] 
possesses two modalities. 

4” It is so because, the eye acting simultaneously with the force 
which had already appeared, had produced [visual] consciousness. 
But if the interior form had not appeared previously to the eye, how 
could it produce the visual consciousness in acting simulaneously 
with the interior form ? 

4I’ If the organs are made by elements, [as the Sarvastivadins 
assert,] there will be this difficulty raised by the opponent, but in 
our opinion, the proper nature of the dominant force (s'akti) which 
one believes as the organ itself and which acts simultaneously 
[with the object (vtsaya)] is precisely the organ. Therefore, for us, 
just as the form is interior, the eye also is an interior proper being. 

4‘ [The opponent asks :] How could one know that the organ is 
the proper being of the dominant force ? [The author replies the 
following.] 

4” For, one could infer merely some cause in considering the 
result, but one could not infer the genus (vis’esa) of the cause. For 
example, one could infer the fire on merely seeing the smoke, but 
one could not infer the genus of the fire and say if these are of 
herbs, of leaves [that burning]; likewise, one could, solely by the 
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8#. That force is not contradictory to the con¬ 

sciousness.1'1 

That force be in consciousness, or in its self which is 

of indescribable nature; there ‘‘ is no difference in production 

of the result. 

8b-d. Thus aS the objective aspect (visayarupa) 

[of consciousness] and the force (s'akti) [called 

fruit characteristic of consciousness, make inference on the 
cause, but one could not deduce the genus of the cause, that is to 
say that which has been made by the elements, etc. 

11 The opponent says: The dominant force (suikti) depends on 
the possessor of that force (s’aktinuit); for, without basis (adhara), 
the dominant force is not capable to exist. The possessor of the 
force (s’aktiuiat) is one of the organs; now this [organ] itself has 
been constituted by the elements. 

The author answers: If one considers the representation 
(vijTiapti) of consciousness, [the conception] of one basis for the 
dominant force is not contradictory. This being admitted, if one 
basis is necessary, the consciousness (vijTiana) itself is capable of 
being this basis (as/ray a); for, in the consciousness, there is a proper 
being which knows the object [x’isaya) and [at the same time] a 
proper being which knows itself {svasanfvedana). 

'"The opponent replies: while the dominant force residing in 
this [organ] made by the elements, produces one fruit different 
[from that of consciousness] the dominant force residing in 
consciousness produces [in its turn] one fruit different [from that 
which a compound of elements would produce], [Now, you assert 
that] the organ consists in the dominant force [and] however the 
fruit of elements and that of consciousness are different: the organ 
does not reside thus in the dominant force, but it is necessarily 
composed of the elements, thus the dominant force would be 

capable of being sometime in consciousness and sometime in the 

proper nature inexplicable (anirdes'ya) (that is to say in the organ). 

J' The author replies : There is no any difference in the produc¬ 
tion of the fruit; for, in all manner (sarvathd), to see the form, [to 
hear the sound,! etc. are simply productions of the dominant force. 

[The opponent asks :1 Then what is thus the cause of the 
dominant force of the organ ? 

The author replies: Just as consciousness arises from 
the dominant force of the organ, so this dominant force of the 
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sense-organ] go mutually conditioned from immemorial 

time. 

Depending upon the force (s'akti) called eye, and the 

interior form (antah riipa) arises the consciousness which 

appears as though it is the external object, but it arises un¬ 

differentiated from the perceivable object. TheseJi two act 

mutually conditioned without beginning in time (anadikala). 

Sometime when the force (called vasana] gets matured, 

consciousness is transformed into a form of object (visayd- 

kdratd) and sometime “ the force arises from [the conscious¬ 

ness] endowed with the form of object.“ The consci¬ 

ousness and force, both may be said to be either different 

organ arises equally from the previous consciousness which causes 
the activity (avedha) of the organ, and this previous consciousness 
arises from the dominant force of the organ still more anterior. 
Thus, etc. 

“J The opponent asks : Then wherefrom does this dominant 
force proceed ? 

The author replies : The dominant force proceeds also from 
the anterior consciousness which causes the activity of the organ ; 
this consciousness in its turn proceeds from a dominant force more 
anterior, and this same dominant force proceeds from a conscious¬ 
ness still more anterior which has caused the activity of the organ. 
Thus these two, etc. 

"J Having thus explained that the dominant force-of the organ 
and consciousness are beings (bhdva) of the cause (hetu) and 
of the fruit (phala), the author, now, in order to explain that the 
dominant force and consciousness are reciprocally mutual causes 
and this without commencement in time, says : Sometime, etc. 

" The translation of this passage is done according to Para- 
martha. According to Vinitadeva, French translators have done 
thus : Sometime, in [the mind which possesses! the form of this 
[object] it is the dominant force [which is produced]. 

“b Then at this moment, the cause and its fruit arising recipro¬ 
cally in an uninterrupted continuity, one says that the time is 
without commencement. 
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from or identical with one another as one may,w like. 

Thus 58 the interior object [which is not different from consci¬ 

ousness] is endowed with two factors, [image and cause] and 

therefore it is logically concluded that consciousness [alone] 

is transformed into [external] object (visaya). 

The treatise on the examination of the object composed 

by Acarya Dinnaga is complete. 

The opponent asks : Are the dominant force of the organ 
and that of the object different from the consciousness or not ? If 
they are different, there is only difference in denominations, but the 
object is the same ; because [at this moment] one admits (pratijTia) 
an organ and a perceivable object ('alambana) apart from con¬ 
sciousness. If they are not different, one could not say that this 
dominant force is the organ and that this dominant force is the 
object. 

The author replies: The dominant forces are the proper 
nature (atman) of differentiations {vis'esa) of a stage (avastha) 
and they exist conventionally (samvrtya) ; therefore, relying upon 
the mundane designation {laukikavyavahara) one could, as he likes, 
say that [sometime] consciousness on the one hand and [the 
organ and the object] on the other are of different nature (anyatva) 
and [sometime] of non-different nature (ananyatva). See addi¬ 
tional notes. 

For, thus, some things which exist conventionally are in certain 
case designated by different denominations ; for example, one says 
“ the perfume of the sandalwood ” [now, the perfume is not the 
same thing as the sandalwood] and in some other case they are 
designated by non different [denominations] ; for example, one says 
“ the vase is in such matter ”, etc, [now, the vase could not exist 
beyond the matter which constitutes]. 

“ Thus, having demonstrated that the perceivable object 
(ialambana) is truly interior, the author in conclusion, says the 
following. 

8 



ENGLISH TRANSLATION OF DHARMA- 

PALA’S COMMENTARY ON THE 

ALAMBANAPARlKSA 

In order to light up the wisdom 

In the vicious-and-dull-minded men, and 

In order to let them extirpate their evils who spoke, 

I pay homage to Him and investigate the [true] 

meaning [of the text]. 

Some philosophers accept the external things 

as object-causes of the consciousness of the 

eye and others. 

The fruit of investigation comprises the rejection 

of what is rejectable and the adoption of what is worth 

adopting ; therefore the cause for both is set forth here. 

The word 1 “ others ” includes the five-fold conscious¬ 

ness which arises having the support of material objects 

and the senses as accepted by other schools of philosophy. 

They conceive that the senses are directed each to an 

[invariable external] real object. But the conscious¬ 

ness born of the mind [as the sixth organ] is not to be 

accepted as correct; for, it is not directed to an 

1 Read in the Sanskrit text p. 21, lines 7—9, 
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invariable real object, but to an object which is only 

conventionally true, for example, the chariot2 and the 

like. Though it may be permitted that the mental 

consciousness is conditioned by a real object endowed 

with parts 3 (avayavin) ; yet it grasps also an object 

which is not its own and which lacks a form similar 

to one reflected in consciousness. But for the con¬ 

sciousness of the eye and others, there is well-known 

separate object invariably associated with each of the 

senses. No such fixity of object is arrived at in the 

case of mental consciousness. 

Moreover, the Truth in its essence is to be realised 

inwardly by a knowledge born of the repeated practice 

of trance, and never becomes the object of the dis¬ 

criminative thought (tarka — manas) ; and again it ap¬ 

pears as though it is perceivable, yet it shines as object 

only of a supreme knowledge born of contemplating 

what is heard and what is thought out, [and not at all 

of the mental consciousness]. Thus the object of the 

mental consciousness becomes absolutely non-existent. 

For, this object can be no capable of being condition- 

cause at the moment of its origination ;4 nor can it be 

so in the past and future moments, because the things 

of past and future are non-entities just like the uncom¬ 

posite elements of existence, [ether, etc]. For this 

3 Cf, Tattvas. pan. p. 206; Nyayavartika, p. 80—1 where 
different explanations are given for rathddivat. 

3 Read in the Sanskrit text p. 21, line 11, aqfq 

4 Read in the Sanskrit text p. 22, line, 4 for I 
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reason, the word “ others ” is said to include the body 

of five sorts of consciousness. 

Then, if [you say that] the mental consciousness 

owes its existence to what is brought home by the sensual 

consciousness ;5 how is that also possible ? It cannot 

take place either in the same moment as the sensual 

consciousness or in the immediate next moment. It 

is not possible in the immediate next moment, be¬ 

cause the object like the colour, etc., has already been 

vanished away in the immediate next moment. Nor 

does the object of the present moment become condi¬ 

tion to it, because it has been grasped by sensual 

consciousness. 

[If you say that] the mental consciousness grasps 

naturally the external object of its own accord, then 

there will be no possibility of existence of the blind or 

deaf,0 etc. [To accept] a sense faculty other than the 

eye, etc. is contradictory to the inferential knowledge. 

The denial of extra material object [which may suit to 

the mental consciousness being gladly admitted, why 

should we entertain a bias for the mental consciousness 

alone ? To the visual and other consciousness material 

things serving as supporting causes become bases.7 

[But to the mental consciousness there is no such thing 

as basis.) What is short of basis, has by nature no 

5 Read in the text, p. 22, line, 6, Sf^fMtraifKWTSii 1 

Whole discussion below, of. II, 239—244. 

b Cf. Tattvas. pan. p. 825 ; Nyayabindutika. p. 10. 

7 Read in the Sanskrit text, p. 22, line 12, 
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function to perform, and therefore is to be non-existent; 

[e.g. ether]. So also is the case with the mind. 

[Though] the object (ulambana) may be [proved 

by] the perceptive knowledge, yet, since it consists in 

the nature of being grasped “ (grtfhyasvabhdva), it is 

absolutely unreal. So we consider it right to reject 

the nature of its being object (ulambanatu) and thereby 

the nature of its being basis (Utfryayatcl). However, the 

force (s'akti) which constitutes the sense faculty and 

which acts simultaneously [with consciousness] will 

imagin it to exist. 

An external thing, etc. 

It is perceived that there is some object other than 

this [consciousness]. This [consciousness] makes known 

[to us] something opposite [to itself]. That something 

is called object since it is [as it were] capable of being 

grasped by an entity other than itself. 

How could one say that something (e.g. perception) 

depends upon mere collocations (sUmagri) ? For, the 

collocation is not properly a substance. [If one argues 

that we should accept that principle in accordance with 

the Tathagata’s teaching in respect of the two-fold 

Truth, failing which] the Tathagata’s Truth will be 

far amiss from correctly understood. This argument 

goes by itself against the reasonings preceding and 

* Cf. Nyayavartika, p. 521 where some anumana is referred 

to thus : q Ftrwfafrw faq^r; JESUIT I dTcWfor p. 656 : 

m wirnre—f^ra° i 

9 This seems to be a reference to the Madhyamika’s stand¬ 
point. Cf. etc., in the Bhavasankranti sutra, $11. 
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succeding. But, for my own part; where is [the possi¬ 

bility of] incurring such a fallacy ? For, I have accepted 

that it depends upon a substance (dravya) as well as 

collocation (sumagri). Now it follows that even if 

some other objection is raised, that also may be taken 

to be answered. 

“ They postulate the subtle atom ” 

Though the subtle atom perishes as soon as it 

appears, yet two substances serve as a cause, but not 

collocation [of atoms]. For example, things, colour 

and others, though they are simultaneously present 

before the senses, become objects [only of their 

respective senses] without any confusion on account of 

the fact that the faculty of grasping a particular object 

is fixedly assigned to each sense. All substances are 

perishing, yet the double lu atom which is capable of 

existing [at the time of grasping] serves as the object- 

cause. 

“ Because the atom serves as cause for that.” 

The word “ that ” means the consciousness of the 

eye, etc. It arises on a contact [of the sense-organ] 

with the object constituted of parts. So say some 

[Acaryas] : Among the causes, that which acts as the 

productive cause becomes its actual object.11 

10 Contrast the Tattvasarigrahapan. p. 55 : | 

Bhavaviveka calls 2 atoms as a dravya v. Ui, Vais'esika philos¬ 
ophy, p. 131. 

11 Read in the Sanskrit text p. 23, line 14: g 3ntr5f^iTr4: 

1 Cf. S'lokavartika, p. 285 : 3?CT^pNt- 

55**Rc*m I 
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“ Or some others postulate the aggregate 

of atoms ” 

The advocates of this doctrine say that the aggre¬ 

gate formed of atoms serves as the actual object of 

consciousness. 

“ Because consciousness arises represent¬ 

ing the image of the aggregate of atoms.” 

The aggregate is believed to be the actual object 

of consciousness, since it is born of the aggregate 

[and endowed with its image]. It is as somebody says : 

“ A thing whose form is represented in a consciousness 

is really its object.”13 Both these disputants say: 

[Here the following thesis is intended to be formulated : 

consciousness has an aggregate thing as its object ; 

because it is endowed with the form of that aggregate 

object]. Now, if [the idealist objects that] this reason is 

invalid and cannot be formulated as such ; for, it lacks 

an appropriate example just as the second reason which 

could prove the validity of the first one does. [Moreover, 

says the idealist, the reason is not recognised by us ; 

because we do not accept that the image represented in 

consciousness pertains to an external aggregate thing, 

nor do we consider real the aggregate apart from its parts 

i.e. atoms. Therefore we do not have anything external 

corresponding to the gross form found in consciousness. 

We may now, answer that] the general quality of atoms 

(parainauusanmnyalaksana) while acting as actual 

u We may conveniently read in Sanskrit p. 23, line 20, 
, etc. Cf. Pramanavartika: m gfefareKT 

cCTT I) Vrtti: l 
A 
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object of consciousness will cause a gross form to 

appear in it. But if you assume that there is no 

external thing which may serve as a cause to conscious¬ 

ness13 ; [then] there is a fault of the subject of your 

thesis being contradicted in its own character. So also 

is your probandum {dharma = sadhyadharma) unknown 

to us.14 If you say that what has been recognised by the 

opponent as an accepted fact, can only be formulated as 

an appropriate example, then the same is also to be 

applied in respect of Probandum [you cannot prove 

by means of inference a thing which is impossible to 

prove]. 

However, one whose mind is bent on supreme 

pramana, says : By what reason the two reasons, source 

of dispute can be made valid, that reason is not to be 

found because of lack of example which is recognised 

both by us. Hence in what manner may the repre¬ 

sentation of the image in consciousness be established 

as valid reason ?1S 

“ Though atoms serve as causes,” etc. 

as accepted [by the advocates of atoms, that is, some of 

the early Buddhists and Jains]. The atom by itself 

cannot serve as the cause of the consciousness for the 

reason that it is not perceived and hence non-existent; 

13 Vijtlanam Svaihs'alambanaTh is the thesis of the Vijnana- 
vadin. This view has been much criticised by Kumarila and 
Udyotakara ; (S'lokavartika and N. Vartika with Tika and N. Sutra 
IV, 2, 26). 

14 Read in Sanskrit p 24, line 4 : qfJfil: | 

13 Read in Sanskrit: rRRfiRsfrl: 1 
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yet the body of atoms does so. However, they become 

objects mutually unconnected.16 

“ Like the senses ”. 

Just as a sense-faculty, though it serves as a basis 

of the association of consciousness, never becomes its 

object; because it does not bear the image of the sense- 

faculty ; so also atoms. What do not possess the image 

of consciousness are not considered to be its objects. 

Therefore it is said : 

[25] “ That is the object ” 

“ The form of its own ” means the image of 

consciousness itself. “ Consciousness grasps ” means 

it determines.17 

How is it known that consciousness grasps only the 

form of its own ? 

“ Because it arises in that form.” 

This refers to the mind, [the preceding moment of 

consciousness]. Consciousness arises in a form which 

resembles the mind. When there is a mutual correspon¬ 

dence or co-ordination {s&rupya) between the conscious¬ 

ness and the object-image, then we call it grasping 

of the object by consciousness.18 In fact, for you, there 

is no object grasped beyond consciousness. How could 

you, then, explain the causality of the object non¬ 

existent apart from consciousness for rising up of its 

ll> According to Kasmlra Vaibhasikas and Bhadanta Vasu- 
bandhu atoms never get combined, (na sprs'anti), see. Additional 
Notes below. 

17 Read in Sanskrit: 1 ftqfeh | 

ls Cf. Pramanavar. vrtti, p. 230 : | 

9 
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consciousness ? Yet there is already in the preceding 

moment the object-image. When this object-image is 

brought home in the self of consciousness just like an 

image in the mirror, it is considered that the conscious¬ 

ness has grasped its object, [and also that the latter has 

produced the former]. The self of the double atom 

does not represent the image reflected upon conscious¬ 

ness. If it does so, then we may consider the atom 

also to be its object. 

“ Like the sense organ ” 

Though it serves as the cause, it becomes no object. 

If you accept that whichever is cause, is object, then the 

sense-faculty also could possibly become object. [It is 

also not possible to argue that mere causality is not crite¬ 

rion for its being object of consciousness, but a causal ele¬ 

ment which is endowed with the image felt in conscious¬ 

ness is so ; because] it has already been stated that the 

reason, the possession of the image in consciousness 

suffers a fallacy of its being not established. Thus we 

have to concede that the mind, i.e. the preceding mo¬ 

ment of consciousness serves not merely as cause [of the 

following moment of consciousness], but it appears 

both as the sense-faculty as well the image of the object. 

If you establish as the cause what has been 

stated above, i.e., atoms19; then, atoms being the cause, 

how does it follow that the same becomes object ? 

[If you say that the causality and objectivity are 

mutually concomitant and found invariably together] 

19 Read in Sanskrit p. 25, line 16 : qRROTij^ etc. 
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then, the sense-faculty being the cause, that also 

will become object. [Because the sense-faculty 

never becomes object of any consciousness] the said 

concomitance incurs [26] a fallacy of inconclusiveness. 

Such being your proposition, we establish 20 this : 

“ Because atoms do not possess the form 

reflected in consciousness,” etc. 

Why is this sentence ? It purports to establish our 

own proposition. One cannot consider one’s proposition 

to be established by merely criticising other’s thesis. 

In order to formulate his own proposition, (Acarya says 

thus:) thesis : atoms do not become objects of consci¬ 

ousness ; reason : because they do not manifest the form 

found in their consciousness ; example: like a sense- 

faculty. 

If the above phrase indicates that this is the reason 

for this proposition, it would follow that the author of the 

S'ustra having first set forth his opponent’s proposition, 

propounds his own one which goes in agreement with 

his opponent’s. And now the author, having paid his 

attention to the refutation of the opponent’s proposition, 

would exhibit many defects upon it and set it aside 

ultimately. [In arguing thus] the thesis which never 

varies that (i.e. reason) will be asserted. Other thesis 

which always varies [the reason] will be dissented. 

At the outset the opponent raises an objection 

(dusana) [to the above proposition] pointing out to its 

inconclusive reasoning. How false a syllogism you 

s0 Read in Sanskrit p. 26, line 1 : I l] 
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have formulated ! Even the ordinary folk says that 

the reason which is found separated from and 

never associated with the object to be proved 

(<ssdhya) is not at all a reason, but such reason gives 

rise to the doubt as to the existence of the object to be 

proved. Therefore you should formulate some other 

syllogism. Your reason “ The atoms do not possess 

the form reflected in consciousness ” may sometimes 

exist in the atoms whose innate natures are undeter¬ 

mined. But the resolve is not correct that conscious¬ 

ness always arises in co-ordination with the image [of 

the object]. Therefore there is no room for your deter¬ 

mination that the atoms do not possess the form reflect¬ 

ed in consciousness. It ought to be stated on the other 

hand, that they are of indeterminate natures. However, 

this much is certain that what produces consciousness 

does not become its object just like the atom of sense- 

faculty. There are well-known other different causes 

which produce the visual consciousness ; none of them 

makes known to us the innate natures of atoms, because 

consciousness never exhibits their forms. 

What has been stated in respect of the sensual 

consciousness may also be equally applied to the other 

types of consciousness. The sense-faculty given above 

as example is in fact stated with a view of particulari- 

sation (■pradars'an&rtham} and other example may also 

be obtained by way of implication (arthtfftatti). Thus 

the statement of the above reason also becomes useless. 

[27] [The author replies :] The atom, though it func¬ 

tions as cause, becomes no actual object of consciousness, 
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and with this intention the above statement was made. 

It is so lest the sound and other atoms should cause 

to raise up the consciousness of other sense-organ. 

Someone says : In the self of consciousness the gross 

form is not perceived ; hence it is not object of itself21 

just like the atom of the sense-faculty. Because the 

theory that the image of consciousness is due to the bring¬ 

ing home of the real object-image upon consciousness 

is not reasonable, the saying that no gross-form is 

perceived as appertaining to consciousness is very ap¬ 

propriate.2' 

Thus we have spoken that 

“ atoms are not objects of consciousness.” 

The reason for this is that they do not possess the 

form [that is experienced in consciousness] and that the 

hypothesis that they are its objects is not well proved 

by any means of knowledge (pramUna). 

If so, [the opponent says,] then, let the aggregate 

of atoms be its object. [That could not be possible.] 

If you, [says the author,] desire to prove your proposi¬ 

tion on the ground that all things spoken of (in the 

world) are established (as real); [then, I may reply 

that] your reason is not an established one; this 

will be a true logic. 

“ Though the aggregate possesses the image 

of consciousness 

21 Cf. PramSnav. vrtti, II, 211 : cRJTTSTq *1 3 

22 It is not clear what the author has replied in regard to the 
fallacy of reason that has been pointed out by the opponent. 
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And it may become object; yet it does not act as 

its cause. For, 

“ consciousness does not arise from the aggregate.” 

Aggregate-consciousness bears a form (similar to) 

the aggregate. But it does not produce consciousness. 

How can this be the cause for it ? Since it has no 

characteristic of an object (tflambanalaksana), it could 

not (be proved to) exist. As regards the nature of what 

has been previously spoken of, i.e., atom, it lacks the 

form felt in consciousness. What is, then, char¬ 

acterised as object ? 

“ Every object which necessarily produces the 

consciousness possessed of the image similar 

to itself (i.e., the object), is said to be its proper 

object ”. 

[28] In accordance with [the process of arising of] 

the object-consciousness, [we say that] what is a produc¬ 

tive cause of consciousness, that is only its object. Some¬ 

body says : Every object necessarily is the cause of 

the mind and mental elements. This object having 

produced [consciousness] is spoken of as if it was really 

grasped [by its consciousness] and then it was always 

designated as its actual object. What object possesses 

the two-fold characteristic (i.e., causality and form) that 

becomes object. When there arises the fact of produc¬ 

tion, [the talk of it as] object (ftlambana) also arises. 

It is said in the scripture : When this fact arises, (or 

exists), this (other) fact also arises. This formula re¬ 

fers to the theory of dependent causation. 
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Since what is the productive cause for that con¬ 

sciousness is a condition for production, we assume 

that this is a thing [to serve] as object. At the first 

sight of a thing only the thing-in-itself (svalaksana) is 

perceived and nothing more; so we do not call the 

more (i.e., generality) as object (alambana). 

“ The aggregate of atoms does not produce 

consciousness ; because it is not an entity in 

substance 

The aggregate is not a real entity ; because it 

cannot be described either as different from or as one 

with its constituents. Whichever is nonentity has pos¬ 

sibly no efficiency of producing any result. 

“ Like the double moon ”. 

The second moon does not cause to raise up the 

consciousness of the second moon [as it does not exist 

in substance]. If so, what is the cause of representing 

that image [in consciousness] ? 

“ Because of the defect of the senses ”. 

When the eye has its sight disturbed by cataract 

and other diseases, then the appearance of the double 

moon appears and that, too, not as a real entity. 

[29] “ The double moon-cognition has not 

an object, though the image of the double moon 

is reflected in it ”. 

The double moon does not become object of its con¬ 

sciousness though the latter is endowed with the image 

of the double moon ; because this does not produce 

consciousness. 
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“ Similarly the aggregate, as it does not 

exist in substance, does not act as cause for 

its consciousness 

Since it is not a real entity just like the double 

moon, it proves certain that the aggregate is not at all 

the cause. Hence 

“ It does not become object.” 

Here again the word “ the double moon ” is re¬ 

peated. The example of the double moon, it is to be 

understood, shows the reason, the possession of the 

image [by consciousness] to be an inconclusive one. The 

existence of an object for every consciousness can also be 

achieved through a common logic ; hence your proposi¬ 

tion involves the defect of contradiction. [This argu¬ 

ment is not valid; for] the visual consciousness arises 

through the eye (only), but neither through the aggre¬ 

gate such as a patch of blue, etc. nor through the atom ; 

since the consciousness is not produced by both of them 

just like the consciousness born of the senses other the 

eye. This example is acceptable to all. So nothing 

else is to be mentioned. 

The example, “ the double moon ” does not exist 

in substance, hence that, having the nature of uncausal 

object, proves the same (i.e. absence of the cause 

for the aggregate-consciousness). Though the double 

moon-consciousness is endowed with the image of the 

double moon, there is no real object [corresponding to 

it] . The expression also happens even in the absence 

of its causal object. 
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If you ask me : Well, there exists no second moon ; 

how does one directly perceive the two images of the 

moon ? Let me explain this. Because of some potent 

force {s'akti) laid down within consciousness, it appears 

as though it is the consciousness endowed with the 

image of the second moon. Just as a man, while asleep, 

dreams that he actually sees many objects, and also 

imagines in dream that he discharges so many false 

acts ; so also he imagines another moon upon the single 

moon. 

[30] Some philosophers 'J say : When the eye-consci¬ 

ousness happens to exist simultaneously [with its nlam- 

bana] and since it has been criticised that both these 

under such circumstances, arise in order, i.e. one after the 

other, immediately after these two images, a mental 

thought arises murmuring: ‘ I perceive the second moon.' 

Some others say : It is due to a mistake in num¬ 

ber [of the two instead of one] in the moon, that mis¬ 

take, too, happens out of the defect in the organ of the 

sight. If you do not admit the proposition of an external 

object, then the vision of gross form will be merely a 

perversive thought. 

[The author says: ] Mental consciousness does not 

arise immediately after the eye-consciousness and its 

alambana coming into exisience [as you previously 

stated], but it does so only simultaneously and depend¬ 

ing upon the images of these two. Then, [asks the op¬ 

ponent,] how does an understanding arise that I see the 

23 See Pramanavartika, II, 294 . HPW ( = WT^TW:) I 

See Prakaranapancika, p. 38, verses 58—60. 

10 
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double moon ? [The author replies : If you stick to your 

view,] tell me : why does not the cognition arise of the 

double sound at a time immediately after the sound- 

object and its consciousness being present ? It is also 

impossible to assume that the mental consciousness 

arises successively in the case of a man who possesses the 

organ of the eye in a sound condition. Tell me, on what 

basis, are accomplished many and different things : the 

material objects, senses, their consciousness and their 

cognizable varieties [without intervention of the mental 

consciousness] ? [So we must accept that there also arises 

simultaneously the mental consciousness by virtue of 

which we are able to congnize many and varied things.] 

One who says that I perceive the single moon as 

double and accepts that there is the external object 

apart from consciousness, how will that man also 

explain the mistake in number causing the delusion 

of the double moon to arise ? [That is to say, he 

must also resort to the aid of mental consciousness to 

explain it satisfactorily.] 

“ As both atoms and their aggregates are de¬ 

fective in one or other respect, they are not real 

objects of consciousness.” 

The alambana consists in two parts, viz. repre¬ 

sentation of its own image and causality for its con¬ 

sciousness. The atom lacks in the first part, i.e. its 

image is not represented in consciousness, and the 

aggregate is devoid of the second part, i.e., causality. 

Thus these two defects as have been discussed, point 
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out to the identity between the object and its con¬ 

sciousness. 

[31] “ Some Acaryas hold that the combined 

form of atoms (sancitctknra) is the cause of 

consciousness 

In each atom there exists the combined form. That 

alone is perceived as the gross form in proportion to 

the number of atoms. That combined form, too, is 

real and produces the consciousness of the form of its 

self; because it exists in substance. 

“ It becomes the actual object ” ; 

because it fulfils the said two conditions. This (com¬ 

bined form) is already an accomplished fact. Hence 

no question arises whether it is the same as the atom 

itself or not so. 

“ All things are possessed of many forms ”. 

These atoms themselves are regarded as possessed 

of atomic form as well as combined form. How can a 

single element be described to possess two forms ? All 

things which are collocations of material elements are 

considered to be of four great elements, earth, etc. as 

their essence, and have many forms. They are naturally 

possessed of distinct forces [each]. [For example,] 

the image of the blue and other colours existing in a 

substance-element and the same existing in a sense- 

organ are known to be quite different [from each other]. 

In the atom, among many forms “ there also exists the 

combined form.” 
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Only this form becomes object of the conscious¬ 

ness of the eye, etc. So it becomes 

“ the direct object of perception 

If so, why do you not say that cognition of atoms is 

possessed of combined form ? [You admit that] the atom 

is of combined form. Why do you not likewise admit 

that its cognition is also of the combined form ? Why 

do you only say : 

“ There exists the combined form in the atom ” 

[32] This sentence, having the nature of a sentence 

formulated to that effect, shows as well that their cogni¬ 

tions are possessed of the combined form of atoms. If 

so, binary atom has the form of binary atom, how has 

it combined form ? Only the aggregates of different 

atoms are admitted in this system of thought; and 

these aggregates themselves constitute the combined 

forms. It is for this reason that they are not [con¬ 

sidered to be] existent in substance. This point has 

already been mentioned ; why is it repeated again ? 

With some other motive it is done so. [That motive is 

his :] Though the substance-elements are each different 

in their nature, yet it is to be understood that this 

combined form is related to their mere collocation. 

When we analyse it, no more exists the combined form. 

Moreover, though all things are regarded only as the 

aggregates of atoms, still each thing has a relative differ¬ 

ence, and we may perceive it in each substance. However, 

the scriptural passage like “ What is material element,, 

blue, (etc.), that is the earth element {prthtvidlmtu) ” 
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is to be interpreted as a sentence intended to demon¬ 

strate the Truth. . . .25 

If so, how is it that atoms are not perceived by 

senses ? and how are they perceived only by the knowl¬ 

edge of Tathata, Suchness ? [The opponent continues :] 

“ The atomic form becomes no object of 

the [sensual] consciousness 

This does not become object of the sensual con¬ 

sciousness ; hence it is beyond the senses. The object 

which does not fall within the operation of senses, 

ought to be cognized only by the knowledge penetrating 

into Suchness. What is the argument for such an as¬ 

sumption ? It is simply this: the atomic form never 

comes within the range of direct perception ; 

“ just like its solidity and other attributes.” 

Blue and other colours 

“ though really existent in atoms, do not 

become objects of the visual and other con¬ 

sciousness.” 

[33] Because the powers of senses are related to 

particular objects [only, not to all]. 

“ So also atomic form.” 

This is not contradicted, but consented to by both 

parties. The opponent objects : Let the atomic form ap¬ 

pear as perceptible and not solidity, because they, 

both differ one from the other in nature. We reply : 

That property [of atoms] is accepted as 'probans 

1" Since the exact Sanskrit equivalent of the Chinese expression,. 
chi chih is not ascertainable, the passage, . . . 59'fl[Rs- 

is left untranslated. 
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which is common to all ten bases formed by the materi¬ 

al elements ; hence no fallacy of exclusion of reason 

from the safiaksadr&tUnta. Therefore this formulation 

[of syllogism] is in no way defective.26 

“ [Different] perceptions of pot, cup, etc., 

will be identical ” 

for you who hold thus, (that is, the things are 

mere aggregates of atoms). For, consciousness does 

not differ as its object does not differ ; and the sensual 

consciousness assumes its form in accordance with the 

object lying ahead (or in front). The opponent asks : 

How do you know that there is no difference in the 

object of consciousness ? The author answers : 

“ There exists no distinction among the 

many atoms of pot, cup, etc.” [though the 

number “ many ” may vary in each case]. 

This sentence means this: Though the atoms in 

their combined forms become objects of our cognition, 

yet, while the self-nature of the pot, etc., being cogniz¬ 

ed, there exists even among the many aggregates of 

atoms, no such character that can distinguish one aggre¬ 

gate of atoms from the other21. Because we do not admit 

[as real] the combined form distinct in each aggregate, 

apart from their own real [atomic] forms, the sensual 

consciousness that has arisen depending upon that form 

will be identical. It is thereby settled that only the 

26 The prayoga may be like this : feflfflfew: I sig- 

rTTi 33K3 gfprfnfm: i mi 

Read in the Sanskrit text, p. 33, 1. 13 above. 
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self-nature of atoms is object (ulambana). And in 

the undifferentiated form of atoms, there exists no ele¬ 

ment that causes to produce some discriminating and 

reinvestigating thought [regarding the differentiated 

gross form, such as pot, etc.]; for, such thought will be 

a separate one, just as a thought springing up from 

a blue patch, etc. [That being the case, the dis¬ 

criminating thought of gross form, pot, etc., will 

arise only when there is present the causal element. 

That causal element being absent, our idea of gross 

form is baseless.] 

“ If [the opponent says that] the perception 

differs on account of differences in the forms 

[of the pot, etc.].” 

[34] Here “the form” means the image that dis¬ 

tinguishes itself in each case. The pot and cup are 

distinguishable in their forms by virtue of their different 

parts, neck, belly and bottom, etc., and our cognitions 

differ on that account. 

The author replies : It is quite true, 

“ but the [different forms] do not exist in 

substance.” 

No atoms constituting the object cognized by the 

sensual consciousness, are varied [in their size]. Though 

the aggregates of atoms are true empirically, yet they, 

being closely analysed, do not fall within the cognizance 

of senses. [There remain as real only atoms, and never 

the aggregates.] The [real] objects of cognition (i.e. 

atoms) which are identical in form, cannot, properly 
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speaking, become causes for different forms of cog¬ 

nitions. 

[The opponent asks:] How do you know that 

there exists no distinction in form among the atoms ? 

[The author replies :] 

“Because the atoms are absolutely identical 

in their dimension 

All objects are constituted of parts and these parts 

necessarily admit of distinction of forms. The proper 

nature of atoms, however, is devoid of any part and 

very subtle. Therefore how can we assign to it any 

distinction of form ? 

“ Though the pot, cup, etc., are (apparently) 

varied objects, there exists absolutely no dis¬ 

tinction in their atomic nature.” 

For, anything destitute of parts, neither increases 

nor decreases. 

[35] “ We therefore understand that there 

is no reality ” 

in the aggregates of atoms. 

Everything composed of parts, has a form which 

is attributed to it, and not real of its own ; and as such 

it does not fall within the domain of senses. Thus the 

opinion has been above criticised after a careful study 

that the aggregates of atoms tend to show their different 

real forms. Therefore [different] cognitions of pot, cup, 

etc., are, in fact, destitute of real objects different [in 

form] just as the feelings of happiness and misery are. 

Thus [it is clear that] atoms do not distinguish objects. 
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Nor can the form [perceived by our senses] be pro¬ 

per nature of that object. 

Or 

“ If the distinction in parts is inferred (lit. 

spoken of) on account of the distinction in 

forms.” 

This sentence intends to show that the proposi¬ 

tion that nothing that is non-differentiated [in its 

nature] becomes object incurs a logical fallacy called 

siddhasadhana, proving of what is already well-known. 

The opponents hold that the atom is in fact a thing 

which is not distinguishable in its nature, yet the 

different cognitions happen on account of differences 

in forms. We also admit that the atom is an undistin- 

guishable object. Therefore this proposition incurs the 

fallacy of siddhasadhana "K. 

The sentence, “ Because the atoms are absolutely 

identical in their dimension ” shows the conclusion to 

be invalid that the difference in substances, (i.e., com¬ 

ponent parts, atoms) causes difference in objects [com¬ 

posed of substances]. 

Or, it makes clear that the cognitions of the pot 

and cup, etc., do not bear the images of atoms ; hence 

the atoms are not their actual objects in as much as they 

are not objects of other cognitions; by “other cog¬ 

nitions ” is meant either mental consciousness or one 

born of other senses ; for, a condition of some blue patch 

being present, the cognition (born thereof) does not 

ss This retort of the siddhasadhancidosa is not convincing as it 
stands in the text of the Chinese version. 

11 
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bear the image of some yellow patch. Though the 

qualities of atoms are many, they cannot be different¬ 

iated one another in any way ; but the sensual cogni¬ 

tions, however, are distinguishable one another in their 

forms; therefore the forms felt in the cognitions are not 

of the atoms. ’1’ 

[36] Or, we may take that the following idea is in¬ 

tended in the verse : An objection that the atoms are dis¬ 

tinguishable by themselves has been put forth and ans¬ 

wered in order. If the aggregates of atoms are regarded 

as having forms other than that of atoms, then it is 

logically to be established that those forms of the aggre¬ 

gates are not real. There is also some other reasoning, 

to be mentioned here thus : 

“ If those atoms are removed one by one, 

the perceptions of the pot, etc., do not arise.” 

Things, that we speak of, like the pot, etc., are 

not real things just like senct, army and other aggre¬ 

gates, so they do not exist in substance. The following 

is another mode of reasoning: 

“ What objects are not found separated from 

what objects, that former objects are not differ¬ 

entiated from that [latter] objects. [Aggregates 

are not found separated from atoms, so the aggre¬ 

gates are not to be differentiated from atoms].” 

The distinguished form [experienced in cognising 

the pot, etc.,] is other than the one [pertaining to atoms] - 

'J Read in the Sanskrit text, p. 35, 1. 17 : sr^sftf 3thf- 

sm , , etc. 
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because that cognition experiences the forms of the ob¬ 

jects like the pot, etc. This inference contradicts the 

real state of things. For example, when the sound- 

object is present, no cognition of a blue patch would 

arise in us. However, although it may be admitted 

that the aggregate is grasped and some other thing 

is experienced ; yet it is absolutely impossible to prove 

that there is distinction among the forms of atoms. 

“[It is the object] which exists internally 

[in knowledge itself] as a knowable aspect.” 

This line establishes what the actual object of 

consciousness is according to the author. If, in general 

analysis [of a cognition], there is no object [being re¬ 

garded as one separate from consciousness]; then it 

evolves lokavirodha, contradiction with the world—a de¬ 

fect for one’s own proposition. For, the scriptures state 

four conditions [for rising up a consciousness]. 

The word “ internally ” shows that there is no ob¬ 

ject-cause apart from the inner consciousness. [37] The 

word “knowable aspect” shows that the thing in the form 

of object is consciousness-product (yijnanaparinUma). 

Thus the idea of the external that exists in consciousness 

is grasped as an external object. Now the contradiction 

with the experience of world comes in; for, men of the 

world all accept the objects as externally existing. There¬ 

fore the author says “ as if it exists externally.” The 

real object, however, does not exist apart from con¬ 

sciousness. Its knowable aspect 

“ appears to us as if it exists externally.” 
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The expression “ I see the object externally ” is- 

based upon wrong belief just as the visual consciousness, 

of the hair-like thing in the sky, etc. 

“ Though the external things are denied.” 

The external thing does not exist in reality, because- 

it is not experienced as such. If we examine it very care¬ 

fully with reasoning, we do not experience it externally 

and in its own invariable essence. Though the opponent 

may admit [a thing] characterised as external and ex¬ 

isting in substance, yet it cannot become the object- 

cause of consciousness. Nor is the form of atoms 

experienced; because the atoms possess no forms, 

[experienced in our cognitions], 

“ [That grithyams'a'] which appears to us as 

though existent externally, serves as the actual 

object-cause.” 

Because [that alone] possesses the form of that (i.e.r 

object). [To prove the above the following syllogism is 

formulated.] Whatever thing possesses whatever form, 

that thing is identical with that form ; for example, 

the causality is possessed of its own form, [i.e., the 

nature of being cause ; that causality is not distinct 

from the nature of being cause]. 

Again the author shows some distinct character of 

the actual object (ulamband) when he says: 

“ Because consciousness is the essence of 

that [i.e., object],” etc. 

[38] It is clear that the external thing which is an 

illusion, does not exist as an object. The form of an 
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object follows only in comformity with our mental 

imagination ; and it is not real ; for, if that which is 

imagined is separated from consciousness; there is 

nothing left in the external. 

“ The forms of the experienced objects do 

not originally exist apart from consciousness.” 

Hence it is called “ the knowable in its essence 

existing internally ”, The word “internally ” indicates 

that the knowable does not exist beyond consciousness. 

The knowable, [externally] non-existent by its nature is 

regarded as existent internally. 

“ It also arises from that.” 

A part of consciousness may arise, sometime from 

itself, because the seventy-fifth element (i.e. conscious¬ 

ness) has a special character. Since no consciousness 

arises in separation from its object (jneya), that part 

[of consciousness] (i.e. the knowable aspect) is produced 

by consciousness itself, and we need not admit a fifth 

cause for it. 

“ Because (consciousness) is endowed with 

two parts (i.e. image and cause).” 

It is clear that it is the actual object and to be 

shown as a proof [for our proposition] because of its 

being decisive argument '" (i.e. its double nature). This 

object of double characteristic alone is considered to be 

probans (sadhana). What is the external thing other 

than [this object], that is not to be regarded as condi¬ 

tion-cause for consciousness; [for example] things 

Omit the word “ 3?%fl ” in the Sanskrit text, p. 38, 1. 11. 
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•experienced in dream-thought [cannot at all serve as its 

causes],31 What is said to be of a double character, 

becomes a single proof (ekam mdhanam) ; thus only 

consciousness {i.e. its knowable aspect) is endowed with 

the image of object, and also gives rise to another 

consciousness. Therefore a part of consciousness be¬ 

comes a single proof (ekam pramcinam) on account of 

its discharging these two functions. 

Now, though 

what exists internally in consciousness is 

admitted [as condition-cause] ; 

[39] since it has been examined that the external 

things are of unreal character, there can be no other real 

character thereof. The object is experienced only in 

pursuance of our mental habitual imagination. But 

the image of object is immanent in consciousness itself, 

and that alone will be logically correct. [The oppo¬ 

nent asks :] 

“ How can a part of consciousness and 

appearing simultaneously be a condition [to 

consciousness itself]?” 

[Author replies :] The knowable aspect (gruh- 

yams'a), as it does not exist without consciousness, 

gives rise to another consciousness. 

[The opponent continues:] Now, [you have] a 

fallacy called self-affecting (svartipavirodha 3‘) ; since 

31 Here prayoga may be thus: ftilR RTSHSPiFn* I I 

33 335333. 3 eft. 3tT3RRfI I 331 33I33HTS3: I 

32 I 
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it is yet only a part of consciousness just like its part 

that grasps. [When it becomes as being grasped,] it 

cannot at the same time serve as a cause. [We always 

experience that] consciousness arises as being dis¬ 

coloured by the forms of the external things. The 

image-part of consciousness springs up simultaneously 

with consciousness; it cannot act as cause for the 

latter; because no two things simultaneously arising 

act mutually as cause and effect; for example, a pair 

of horns of a cow. Moreover, we do not say that an 

object is co-existent with its self which is no other than 

that object. For, the term ‘ co-existence ’ denotes some 

connection between two distinct objects. But you do 

not admit that there is an object distinct from con¬ 

sciousness. Therefore how can you call such an object 

co-existent ? 

[The author replies :] It is true. But, as different 

images [in consciousness] are [experienced], we describe 

them [as if they are] distinct [from consciousness], 

WTe assume that consciousness is possessed of distinc¬ 

tions [in itself] for the reason that there exists the 

divergence between the perceptible part and image-part 

[of consciousness]. 

[The opponent continues:] If it is so; then, the 

nature of being condition-cause (pratyayatva) will [as 

you assume] constitute what is grasped (grnhya).M No 

object of assumed character could be regarded as 

possessing the self-substance. Now such an object 

■“ See Partbasarathimis'ra, S'lokavartikavyakhya, p. 309; 

VR3T I (V. Additional Notes, last page.) 
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becomes something other than the condition-cause 

indeed. 

[The author answers :] This is not contradictory 

[to our experience]. [The preceding moment of] con¬ 

sciousness, as it has been grasped as a distinct object, 

is accepted as a condition-cause just like its disappear¬ 

ance of immediate preceding moment (samanantara- 

nirodha) a condition-cause. The moment a consciousness 

of homogeneous character (sabhUga) disappears, the 

same consciousness is regarded as cause into four ways/4 

31 Four causes are: hetu, alambana, samanantara and 
adhipati. 
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nan. gi. rnam. par. s'es. pa. ni. don. du. snan. ba. 

dan I de. las. skyes. pa. yin. pas I chos. hid. gnis. dan. 

Idan. pahi. phyir. nan. na. yod. pa. kho. na. dmigs. 

pahi. rkyen. yin. no II 

re. zhig. de. Itar. snan. ba. hid. yin. la. reg. na I 

dehi. phyogs. gcig. po. lhan. cig. skyes. pa. go. ji. Itar. 

rkyen. yin. zhe. na I 

gcig. chaliah. mi. hkhrul. phyir. na. rkyen I 

lhan. cig. par. gyur. du. zin. kyah. hkhrul. ba. med. 

pahi. phyir. gzhan. las. skyes. pahi. rkyen. du. hgyur. 

te I hdi. Itar. gtan. tshigs. pa. dag. ni. yod. pa. daii. 

med. pa. dag. gi. de. dan. Idan. pa. hid. ni. rgyu. dan. 

hbras. bu. rgyu. dan. Idan. pahi. rim. gis. skye. ba. 

dag. gi. yah. mtshan. hid. yin. par. smraho II 
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yari. na. 

mis. pa. hjog. phyir. rim. gyis. yin I 

rim. gyis. kyan. yin. te ! don. du. snan. ba. de. ni. ran. 

-dan. mthun. pahi. hbras. bu. skyed. par. byed. pahi. 

nus. pa. rnam. par. s'es. pahi. rten. can. byed. pas. mi. 

hgal. lo li 

gal. te. ho. na. nan. gi. gzugs. kho. na. dmigs. pahi. 

rkyen. yin. na I ji. Itar. de. dan. mig. la. brten. nas. mig. 

gi. rnam. par. s'es. pa. skye. zhe. na I 

lhan. cig. byed. dbah nus. pa. yi I 

no. bo. gah. yin. dbah. pohan. yin II 7 II 

dbah. po. ni. rah. gi. hbras. bu. las. nus. pahi. ho. bo. 

hid. du. rjes. su. dpag. gi. hbyuh. ba. las. gyur. pa. hid. 

du. ni. ma. yin. no II 

de. yah. rnam. rig. la. mi. hgal I 

nus. pa. ni. rnam. par. s'es. pa. la. yod. kyan. run I bstan. 

tu. med. pahi. rah. gi. ho. bo. la. yod. kyan. run. ste. 

hbras. bu. bskyed. pa. la. khyad. par. med. do II 

de. Itar. yul. gyi. ho. bo. dan I 

nus. pa. plian. tshun. rgyu. can. dah I 

thog. ma. med. dus. hjug. yin II 8 II 

mig. ces. bya. bahi. nus. pa. dah I nan. gi. gzugs. la. 

brten. nas. rnam. par. s'es. pa. don. du. snan. ba. dmigs. 

kyis. ma. phye. ba. skyeho I hdi. gnis. kyan. phan. tshun. 

gyi. rgyu. can. dah I thog. ma. med. pahi. dus. pa yin. 

te I res. hgah. ni. nus. pa. yons. su. smin. pa. las. rnam. 

par. s'es. pa. ni. yul. gyi. rnam. pa. hid. du. hbyuh. la. 

res. hgah. ni. dehi. rnam. pa. la. nus. paho H rnam. par. 
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s'es. pa. dan. de. gnis. gzhan. nid. dan I gzhan. ma. yin. 

pa. nid. du. ci. dgar. brjod. par. byaho II 

de. ltar. na. nan. gi. dmigs. pa. ni. chos. nid. gnis. 

dan. ldan. pahi. phyir. yul. nid. du. hthod. do II 

Dmigs. pa. brtag. pahi. hgrel. pa. slob. dpon. phyogs. 

kyi. glan pos. mdzad. pa. rdzogs. so II 



ADDITIONAL NOTES 

Page 3, line 1. Trims'ikabhasya ed. S. Levi, 

p. 21. JTERT fWT 3?Rf3[ai (=3^iaf^)q i Mad. vrtti ed. L. V. Poussin 

p. 364, 7. Alambaua stands for alambanapraiyaya—So explain 

the Chinese translators, Paramartha and HiuanTsang. It may also 

be clear from Dharmapala's comment, pp. 21-22 above. Alambana- 

pratya is explained by Candrakirti : 3c'4?ITTTsft wf Sfd 

d dF4 l Mad. vrtti, p. 77, 2. (Cf. S'alistamba 

Sutra: Wfd I Ibid. pp. 567, 9.) 

I JfsnsftJfffTcSSSRR iHW^SI^Pr: I Madhya- 

makavatara (Sanskrit text) pp. 12, 2. Another interpretation is 

also given by him : ftrV^dl %§d 

3n*5RT%d 3?qgf% d atreRR'WJ: l Ibid. p. 12, 7. According 

to this interpretation alambaua is an element (dharma) by support 

of which a consciousness arises, that is to say, a supporting element 

in the process of cognition is alambaua. S. Yamaguchi and 

H. Meyer, on the authority of the Abhidharmakos'a of Vasubandhu 

(chaps. I and II, p. 307, 11. 5-6) and of the Trims'ikabhasya of 

Sthiramati, p. 21 (ftfira d?- (= few) fetrct 

) translate everywhere the term alambana as perceivable 

object”. And Yas'omitra’s comment makes the point clearer: 

ddd faflTifR d^W dd3? 3?I«5RR '•Add. I F^dT^fcfd PP- 1, 18, 17. 

P. 3, 1. 1. Dharmapala comments that the five-fold 

consciousness is meant here. Hiuan Tsang follows him. But, 

according to Paramartha six-fold consciousness is meant there with 

addition of tnanovijnana. Vinitadeva is said to agree with Para* 

martha here. 
13 
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P. 3, 1. 2. Omit in the Sanskrit text the word “ HFfpq ” after 

P. 3,11. 1—3. Vasubandhu in his Vims'ikaand its bhasya, speaks 

of three different opinions on the external things : (1) The first 

opinion is that the object of our cognition is one (eka), i.e. one whole 

(avayavin); (2) the second one is that it is many, i.e. atoms, and (3) 

the third view is: it is the collocation of atoms (sahghata). The 

first opinion is held by Vais'esikas. The holders of other two views 

are not named there (see Appendix A, p. 105 below). According to 

the commentary of Vinitadeva on the Vims'akaprakarapa as recorded 

by the French translators, the second opinion, that is referred to by 

Dirinaga as the first, is that the numerous atoms exist allowing 

amongst themselves some intermediate space=rcfMf. phra. rab. 

plirag. can. de. gnas. da. ma. The third one that is referred to by D. 

as the second, affirms that the atoms exist without any intermediate 

space amongst themselves = rdul. phra. rab. de. dag. bar. med.par. 

gnas ; that is to say, these atoms which have reciprocal support are 

united/urn. tlisun. bltos. pa. daft. bcas. pahi. rdul. phra. rab. 

de. dag. nid. hdns. pa (French trans., p. 48, n. 3). 

Again Vasubandhu in his Kos'a, says that it is the Kas'mira 

Vaibhasikas who hold that the atoms exist with some interspace and 

in close vicinity, (fiFrRf: but do not get combined, and that 

Bhadanta [Vasubandhu] asserts that the atoms exist without any 

interspace, and due to this, they are called “ combined ” (nirantaratve 

tu sprsta samjtla). Compare Tattvasangraba with Panjika, p. 197 : 

%HT: I dl-WT II ... . 

I See again on p. 552 : 

Bhadanta-S'ubhagupta’s view : fiqglSl 

PSJ55 ffrl JTR9T fits FT I But there is no real combination of atoms 

{spars'o na asti). See Abh. Kos'a, Tib. text, pp. 82-3). Both these 

schools seem to hold that the atoms are direct objects of our cog¬ 

nition. Therefore Ditinaga might have included both these opinions 

in the first of the two. He might have meant by the theory 

of saiighata the Vais'esikas’ opinion. This may be clear from 
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Vinitadeva’s comment p. 47 above. It may also be pointed out here 

that Kamalas'ila has recorded three views on the atomic theory 

(see his Panjika, p. 556, 8, and my paper “ S'ankara on Buddhist Idea¬ 

lism,” published in the Journal of S. V. Oriental Institute, Vol. I, 

part 2, p. 82.) Jainas are also credited with the opinion that the atoms 

are direct objects of our perception. (See note 6 on p. 4 above}. 

P. 3, 1. 4. A long note has been put on the word “ vijnapti ” by 

S. Yamaguchi and II. Meyer. 

P. 3,1. 8. According to the Chinese translations, we may read in 

Sanskrit : Fflcl: tHFd:, etc. 

P. 4, 1. 1. We may read in the Sanskrits 

^Id. (bs'ad. pas. so) for 4cl: 3 . . . 3^4% I According to Vinitadeva 

pratyaya is meant niiuittapratyaya, see French trans. p. 52, 1. 7. 

Ibid., and p. 43, 2. Dharmapala also here refers to the Agama, 

ii etc. 

P. 4, 1. 9. I Dharmapala does not give any indication 

as to who were the advocates of this opinion. Vinitadeva says that 

this is the opinion of Vagbhata and others—which is not confirmed 

in Taranatha’s Geschichtc des Bitddhismus (pp. 311-313). Kouechi, 

the commentator on the Siddhi of Hiuan Tsang presents this third 

thesis as that of Sanghabhadra, (see La Siddhi, p. 45, and Fren. 

Trans, p. 52. n. 11). 1 have already pointed out that Bhadanta 

S'ubhagupta might be a representative of this view in later period (see 

note 4, on p. 4 above). The earlier Buddhists, Sarvastivadins may 

also be said to have held this opinion. Cf. Tattvasarigraha, p. 197 : 

4FT faiW 1 . . . <WI 

?o43T4: I cp. Ibid., p. 552, S'abhagupta’s view: 

4OTI^TllfTS3?f^!lHT •OTtfmdl Z[ni<jqg5t FW4T %PTt F4fa I 

Observe Vinitadeva’s comment below: FfeUTF: = t 

P. 4, 1. 9. = sgrub pa. Hiuan Tsang translates it as 

pratyaya. But Paramartha explains thus : 3I<JT4: I 

see p. 13 above. Vinitadeva comments 4hus : hdus. pahi. mam. 

pa. mam. par. s’cs. pahi. rgyu Hid. hgyur. ro : the state of 
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combination becomes as the cause of the consciousness. (See Fren. 

Trans, p. 52, n. 12). 

P. 4, 1. 9. Vinitadeva says that the state of combination is 

here the gross form, saTicitakara = stlmlakara. See La Siddhi, 

p. 45. (Fren. trans., p. 53, n. 13). 

P. 4, 1. 12 ver. 3 a-b. According to Vinitadeva this is the 

statement of the opponent. Dharmapala also seems to have 

meant the same. So we may supply before this the following : 

gfcrrarc: h I Fuel, « See Dharmapala’s 

comment here. But Paramartha and Hiuan Tsang interpret that 

this is the refutation of the above view by the author. 

P. 5, 1. 3 ver. 4 c-d. Hiuan Tsang introduces this line thus : 

P. 5, 1. 6. Note Paramartha and Hiuan Tsang have much 

simplified this sentence. See p. 14 above. 

P. 5, 1. 15. See Paramartha and Hiuan Tsang for clearer 

interpretation of the passage. 

Ver. 5 c-d. cp. Nyaya Sutra, IV, 2, 25 : p^T W4TRT 

P. 5, 1. 17. According to Vinitadeva, the nature which is 

capable of being perceived is the characteristic of the object, that is 

to say, the knowable aspect (grahyabhaga). (Fren. Trans.) See 

Dharmapala’s comment : RiUra: fpHqftoJTfl: faTtraFtmf 

I see p. 36. 

P. 6, 1. 1. Here Paramartha’s version agrees with Dharma¬ 

pala’s comment. 

Ver 7 a-b : quoted by Parthasarathi Mis'ra in him comment 

on S'lokavartika, pp. 311, 312 : 

P. 6, 1. 8. There are 4 pratyayas, (1) hetu, (2) samautara, 

(3) alambana, (4) adhipati. Abhidh-kos'avyakhya, p. 18, 22. These 

are well explained in the Madhyamakavrtti, p. 77. 

P, 6, 1. 9. The following is the Tibetan text: Yod. pa. dan. 

med. pa. dag. gi. de. dag. Idan. pa. “bid. ni. rgyu. dan. ttbms bu. 
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rgyu. dan. Idan. pahi. rim. gyis. skye. ba. dag. gi. yafi. mtshan. Tiid. 

yin. pa., lit.: Slfor «5$r<nq. I 

Both Paramartha and Hiuan Tsang are not very helpful in inter¬ 

preting this quotation. 

P. 6, 1. 13. This is a quotation from a Sutra. See e.g. S'alis- 

tamba Sutra: .Madhya. 

vrtti, p. 567, 8 and p. 6, with notes thereon by Prof. Poussin. 

P. 7, 1. 1. This view is much criticised by Candrakirti. See 

his Madh. Avatara, my restored Sanskrit text with Bhasya, VI, 

62 ff. and 57-9. 

P. 7, 1. 4. According to Dirinaga, the nature of the organ 

is inexplicable. So he seems to have anticipated all criticisms 

levelled by Candrakirti against his view that the sense-organs are 

some forces (s'akti). 

P. 7, 1. 7. Cp. S'lokavartika, S'unyavada, ver. 17 : 

% | 

P. 7, 1. 9. “ The consciousness which appears as though it 

is the external object, but it arises undifferentiated ” is explained 

in the commentary of Vinitadeva thus : ma. hes. patii. don. gyi. 

mam. pa. can. gyi, main. par. s'es. ^xr consciousness possessing 

the characteristics of the object riot differentiated. That is, accord¬ 

ing to the doctrine of those who affirm the external object, the 

consciousness arises depending upon the object substantially dif¬ 

ferentiated. But the school of Vijnaptimatrata does not accept 

the object substantially differentiated. 

Vinitadeva, after having given another explanation on the 

bahyarthajTiana, says : 

“ Other [school] asserts : It is the consciousness which appears 

as an inexpressible object. Vinitadeva refutes this assertion in 

these terms : “ But, in this case, there is every necessity to say 

“ inexpressible ”. For, all the proper characteristics are inexpressible. 

Therefore, if the perception which appears as these proper charac¬ 

teristics, arises, what arises in reality ? (sic). If one says : “ one could 

not assert that the perception arises in possessing the characteristic 
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of the object ”, then, is it that which is not expressible, because there 

is nothing, or because it is there justly the proper characteristic ? In 

all cases, if it is so (l) because there is nothing, this not logic, for 

one could express the very non-existence. For example, one could 

express the horns of a rabbit, etc. If it is so (2) because it is justly 

the proper characteristic, we have just refuted this [proposition, in 

saying : all the proper characteristics are inexpressible]. 

What Paramartha translates on this subject by : louan che pu 

ko yen chi hsiang (= ) is justly this last 

doctrine which Vinitadeva has just refuted.” (Fren. trans.) Partha- 

sarathi Mis'ra has ably presented the standpoint of the Vijnanavadins 

that the object, blue, etc. is not different from its consciousness, see 

his comment on S'lokavartika, p. 274. 

P. 7, 1. 11, and p. 54. 1. 12. After “ different ” and “non 

different ” Paramartha adds “ inexpressible ” pn ko chouo, ana- 

bhilapya, (or anirvdcya). One could not find this word either 

in the Tibetan text or in the text of Hiuan Tsang. But, if one 

takes account of the phrase of Vinitadeva one could explain 

why “ inexpressible ” finds its way in the text of Paramartha. 

Vinitadeva in his commentary, says : (gal. te. dnos. kyi. tshul. 

dpyad. na. ni. dehi. tshe. nits. pa. mams. gnas. skabs. kyi. khyad. 

par. gyi. bdag. Tiid. yin. pas. kun. rdzob. tit. yod. pahi. phyir. 

mam. par. s'es. pa, las. gzhan. aid. dam. gzhan. ma. yin. pa. aid. 

du. brjod. par. bya. ba. ma. yin. no.) “ If one examines tran¬ 

scendency (paramdrthena) the proper nature [of dominant forces], 

they are then inexpressible whether they are or not of a nature differ¬ 

ent from consciousness. For, being the proper nature of a character¬ 

istic of a stage of forces (s'akti), they exist but conventionally” 

(s'akttnam avasthdvis’esatmakatvena samvrtisattvdt). This ex¬ 

planation signifies : things being not capable of existing in proper 

nature, one could not give them any designations “ different ” or 

“ non different ”, but one could simply call them “ different ” 

or “non different” when'they are considered as conventional 

things.” 
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This is justly the principal doctrine of Nagarjuna; for, in the 

opinion of Paramartha, one finds always the trace of the ideas of 

Nagarjuna rather than in that of Hiuan Tsang. Thus the thesis 

of a conception “ inexpressible ” will not be accidental, but rather 

fundamental. (Fren. trans.) 

French translators have taken the Tibetan word. “ gnas skabs ’> 

to be 11 avjkus'a ” and therefore rendered “ lieu determine.” But 

the exact Sanskrit equivalent will be here “ avastha “stage ” 

or “ condition.” 

P. 39, 1. 13. Piffled; cf. Parthasarathi Mis'ra’s 

comment on Slokavar. p. 309 : p>R°IcpilP qpcii PIUcPT I 

P. 42, 1. 2. “ Consciousness grasps the form of its own ” : cf. 

Ibid., p. 325 : P fasiq I fRWIcfR: qppif I 

P. 50. n. 37, horns of the right and left of the ox, etc. cp. 

Ibid., p. 310. I 

P. 50, n. 40. Cf. Ibid., p. 310. ver. 153. TgbWlfpcimTsi I 

P. 54, 1. 6. Undifferentiated from the perceivable object, cf. 

Ibid., p. 325: q^p*fl?ft55 -1 fqsiq • 1- 12. Ibid., p. 342 ver. 255. 

PP. 56-57 (pp. 22-23). Compare the crittcism of the sixth 

sense, manas as accepted by Earlier Buddhists and Naiyayikas, 

etc. with the verse : 

fj sitf PI PPt I 

m ii 

Cited from Dirinaga by Vacaspati Mis'ra in his Nyayavar- 

tatparyatika, p. 97. 

It is to be understood that the Vijnanavadins deny only the 

material character of the manas as accepted by Realists, but do 

not deny it as such. Note Yas'omitra’s Comm. : Pi’ITPRPSH'I cj P3- 

HPNig: I {Abh. KoS'avyo. p 40, 1. 24). As to 

the opinion of the Earlier Buddhists, the same authority remarks : 

rUSRsffal 31 Pi S/FtaUJ FPlfpflPPra'lfT'SP Tvqpfo I fqSRl 

?fd poipfffT I an^PPIdlPpl f?t %PT UTflfaadq I STlftsr 5% q 311? 1 

I {Ibid.). 
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According to the Vaibhasika-Sautrantikas, manas is defined 

by Vasubhandhu as below : 

qsmqfssqq qra^sar^i pwi: n 

Abh. Kos'a, I, 17. 

Santaraksita also explains it in the same manner : 

I 

aft f? II 
«\ 

Tattvas. p. 209, ver. 631. 

Speaking of the manas, Prof. Th. Stcherbatsky writes : 

Yogacara-Sautrantikas do not admit manas as 6th organ. 

The Older Hinayanists reckon 6 organs of senses, 5 outer senses 

and one inner sense. The Realists, Naiyayikas, Mimamsakas and 

Sankhyas characterise mind as a 6th organ. The Madhyamikas 

and Vedantins also do the same. (Buddh. Logic. II, p. 318, n. 9). 

P. 57, 1. 15 and p. 22, 1. 1. ) Cf. Vasubandhu’s 

Vims'ikabhasya, ed. S. Levi, p. 11. I WA g*T: 9T S&T 

jftfR I fspfcw: II 

P. 58, n. 5. Tattvas. panjika, p. 825 : ^qfq gqftqqn | 

ft dF-f ?5ITrI?5^wrmit?oi53IMdsfPrI I I 

Cp. Nyayabindutikatippani, p. 27, 1. 1. 

P. 61, last line. There are two views regarding sanghata 

(=paramat)usanianyalaksana), viz. one is held by Kas'mira 

Vaibhasikas, and the other probably by other Vaibhasikas. In his 

Kos'abhasya, Vasubandhu has clearly expressed the former’s view 

thus: ^^[Ivrrfq^r] 3ng: i [qwr#] q i.w: 

I ftp'll f? lOTFTq: l . . . . ffR?^ flTfet 

[3?pit'T:rfq] i 3tfq ^ mm: i (Abhi. 
Kos'a, Tib. text, p. 82.) 

a. Cf. gqrarpg fPpjf% 5% 1 His Vims'ika 

bhasya, p. 7, 1. 10., and p. 106 below. 
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This sahghata is, for them, different from atoms (v. Yas'o- 

mitra’s comment: mi l p. 89, 1. 20). 

Other Vaibhasikas, on the other hand, maintain that the aggre¬ 

gates are not different from atoms : q q <TWT5J«rte%qqrar: | q nq qqfq 

I mi | (Abh. Kos'a, Tib. p. 83, !. 15). aj; 1WFJJIT qsjrq: 

*1 "3 I (Vims'ika bhasya, p. 7, 1. 11 and p. 106 below). 

According to Dharmakirti, Dirinaga pleads for the external 

reality from the standpoint of the latter Vaibhasikas. This will 

be clear from the following extracts : 

sfci: i 

fqqwfaigsrsjRi n smorarf^raiRi, n, 194. 

sfrt: I 573 ^fell^RR: qs-3%mPiT ?fq fepa: I ‘ 

RR. rr pwritni ’ (swRqg^t) 1 mi?, I 

fl HWH II Ibid., 195. 

1% I BtTTT: qfeRC-TR: [qw] fqsrqp.Rl SrqT3f | nq fg 

faifilTigxfil: nqi'gTpi^aqrTfqRlfqjp I 

it fq^Tqy 1 

suqgq; qiqiaqnlRT 11 ibid., 1%. 

lf%: i 37*1-77 q q fTft^qqTfT'RW'n) fq^rq:.i q f| qeafTq^'r 

?mi: i feg nfeir qq i . . . . qq.ftqq qwpft urcqqTfqqqig. qiqiFqq^rc 

qfirtmqisq’qrafqqq URg^ q-qqrfqqr i q g qifn'jqfqfcTiniJTFqfqqqq. , 

Exactly this same opinion is expressed by the opponents in 

saying “ the general quality of atoms ”, etc.. 

P. 61, n. 12. qq gfeaf^IT-KT, etc. Pramanavar. II, 224, p. 73, 

1. 3. The holders of this view may be some of the Vaibhasikas 

who maintain that the single atoms are net objects of our cognition, 

but their generality (sumanya- scmcita) does so. Cf. the above 

■ extracts from Pramanavar. and vrtti thereon. 

M 
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P. 85, 1. 10. ( = p. 39, 1. 9). This objection, according to Nya- 

yavinis'caya of Akalaiika, has been made by Bhadanta Subha- 

gupta; see S'ubhagupta’s passage cited by Akalarika : ¥1^0 

Ah f%i?T f;f%T i faster cral n 
(Nyayavinis'caya, Akalankatraya, pp. 159-60). 

P. 85, n. 33. The idea is well expressed by Dharmakirti in 

this verse : 

faiRCTS m iTTglfilfcT % I 

JfNir: slIfiraPOT^JTq. II 

Pramanavartika, II, 247. 

This verse is often quoted by other writers : Vacaspatimis'ra ; 

N. ■ Tatparyatika, p. 101; Parthasarathimis'ra: S'lok. Comment, 

p. 283 and Advayavajrasangraha, p. 17. 



APPENDIX 

A 

VASUBANDHU’S CRITICISM OF 

THE EXTERNAL THINGS 

[The following is the extract from Vasubandhu’s 

Virhs'ika with bhasya, ed. S. Levi. Vasubandhu, the 

earlier champion ot the Vijnanavada school, criticises, 

there, in his own way, the views of those who hold the 

external things to be real. I have reproduced the 

particular portion of Vasubandhu’s arguments in favour 

of his thesis, vijnaptimdtratd, reality of only conscious¬ 

ness and nothing else, to facilitate comparison with 

Dinnaga’s method of argument.] 

d d ETFT: 1 

d ^ H d^dT PGdfd 11 ? ? || 

?fd ddfd i qgsHTH.qididdd ^qifd%R}dT fqqq. 

TO., qT qqpqqfq^q i cjt 

*T*dT"p: I d?dT dT d Ed WFId: I d dTddT mm ddTd | 

3Tdd%*dtSTOTddfd^q*d dTddcddfTO. I dEdddiE q*dTCTRT 
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| RN H ^fcTT I qRRRTTTIJt^ 5?% 

1 ffl«TfcT I WM ?f I *ITO t 

TCjR 3TIT^Jn?R*nift: ^^TrfT1 I 

f^WT: qfft: Tlfa w#: 

qim smftfa 1 w ^ ^f: 1 

WT ^H?51^Tf?qo?: ^TT^T^: 11 \\ II 

3T«f q qefa>R H TT WR | RT 

*RR^5TRRt3: fq°5: TRT3*TR: *RR lWR[T]3*rf^TW ^ 

?1R: RR | *N f| 'WFR: ?RRR, f*TR*RRR. I 

JTT ^q ftwflW: I ®RR* 3$5*P% ^ q^WftoT: I 

3 ^ USSR: | q: TRTORT TRTR *T TT I 

qRTWRflqft cRRRsfR TT: | 

#jr fft ^ i 

q cRRTR ^ frrvRR u u II 

1 Cf. Abhidharmakos'abhasya (Tib.), p. 83, 17—19; and 
Vyakhya, p. 89 : qRFqqftfasqfa sn^WT I qSRFlV 

I etc. m BFFR I d falW. qWTSJ:, fa*IRT- 

^qqfqrT i qrq*rfR?L i %^gf?a iwfwi: i faw 
f? garawniRf qs?R% i % qofeifoi i *rewrffarcr fire- 

’^rsfH. i %qf w Rqfcj gi?<Ki®irefq safaq^r 

qfa: srffarara n 

3 Abh. Kos'abhasya (Tib.), p. 82, 19 : gRRtt: C-pfR ! 

Vyakhya, p. 89, 7. 
3 Ibid., p. 89, 20. 
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m sfaTefT aMjajp* if I sf tiff WTOFfi fttf- 

^ ft«raftft i srsrai^Tft ft mm 
i <wt? «R*n^ ?M * ftv‘ift i qft, «rc- 

TTTorr: ?aft 2fft qj \ 

ftwTFT^t «R*IT% <R*fo*i f 55^ t 

spft ft q^TOlf: Ifft.^Tm ^^wnn fft ftmTjftt 

*?fcf m rf^qq^r 'Rinoiftqrtf 1 

swissft W IT 

3T1T *TCft ST^TeN: I *T ff eWRl: J^ftsftr ^Tcftf ?f 

| 3ITO»TO wM iiqff q?qTafl: <R*TT«RTftT 3 ft ftwTTST- 

%% '^m 1 ?r ff nftiift nw: gpnftsftr araismsn^sn- 

SIST qftlT?: ! 3R?ft =f fflplft flsfai *WTsft^Tt*ft: 

q^n^tTT^: ^Tlft^rf^ | ftftq ft”f«T H V,m 

left *f q^jnohfrfer 1 ft m «R*ngwitswf: ft”? *w f 

WTTfH I sfaTT? i 

3fsft ^ ft^5f ? || ? y || 

qft SfPT: q^T^: ft”? f”*ft Sf ? fft ft 5 

*?lft 1 #ftsiqfft*q n;q: 1 qTfn'g: *nt? fft 11 ftsTW 

f^rai, ^oikj ^qift qft sr qftft«ft 1 ft 3^1! 

=q§*rftftqqft sffaTft^ 1 i *mftf 1 qgug^ftfsri ftqft 
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Sf^^r gfa 3rfi: I 

tr^Hl q ^qatfagircfTl ZZJWA | 

^T^T =R STT I! ^ II 

qfq q]cf?fi}f^35i 414$ 4SJRT f^TC: 4^ jN 35*^ I 

fRR | qfRTfRR'4: I 4RfR 44- 

| ^cif^TJifq =$ %%<n r?4ftr gqqvf «?t^ i q t| 

4$q a^Ttff 5ff0T^T5f501^ grFR' I fqfc'3?RR 4T4$*R f^^fsT- 

^ si^^5f lf%fj w?t^, q|q m qtqmfqfcf sraM^N 

|6^ | ^ cfj 4^$ cn^rre. q q qraq-cRi^ cRip*- 

ilfonq * I*iii^l«Jim^oi q ^Tlg I 

qfq ^Of^T^q $^4$ qpqqT | 3^15^^ qWl’JSlt 

-4?: $sqfeq: | 4 4 ffcqft I STOW 

ra^ fq^raRR qqtftfq n 

qrnoiq^nqfiqfq qiffc^q qi fqRR4 I 4R1T^ R4T°TTqT RR$i 

qrnii uf?5FRq^«t $4144 |T5«^ R^ftft ! 

RR^igfe RJnCt m\ 

fiHTtqs^rfrT qqqq ^TTqqq i 

4T =q qgi qgi i 

q 4tS>if ?5R4 cf?4 RRSIR $4 434 II ^ II 

W.J q 41 R?qygf^,(4)4RT% %i 4 R^RR I 4gT 4 

•4TSqf £344 I 44Tfq?T^4R RR^gTg. qgfq^HR =4 4gl 144^- 
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i 5 ftfmm fN*rc*i 

cT?T^t froa^r rt?q 3T ii 

5n*rg»ip «i&r fcwra*rtg*^r 'm^w i 

?W SpN*^ cffg'TC*? *T<TT?: SI3RJ3 I 

3T3»jglWPk*T Wof wflfci I 9W3 I 

3^ m\ a^WTflT f^tTH: 

f^n^afJT «WwfaWT ^§%HT^FT cPWIJ 

9Roi SEI: t 

aat fk %& ^fcRfafSPT apfcWlI* 57nftfaf#T$T 

ffcf sr ^sgcqRwdgw: fa«ifci u nfc m 
rf^T STWatefo I cT%I 3T$: 

^PIWI^ I *T %f I 3W5T fffl ^fpfefsq: 

fttfsffiT I I "WR I 

*w sPwiwr ^wi^rsifefci 11 ? ^ n 

TTcf f^fij^T^T^I^lft^T qgm <3fo: *OT |^T- 

Wl arapRasTO «wtwwto1cI I *rcr 3 erafcwa?- 

^^ftR’KWgHgWTglf^ ^ I 3?T 

faWWTC aWl^T^tHl HPH*PfcT || 

1 See Mahayanasutralahkara XIV, 43 with Bhasya. 
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B 

STHIRAMATI ON THE EXTERNAL THINGS 

[The following extract is from the Bhasya (pp. 16-17) 

of Sthiramati on Vasubandhu’s Trirhs'ika, ed. S. Levi. 

Sthiramati is well-known to be one of the champions 

of the Agamanusari Vijnanavada school. It will be 

seen from the extract below, that he has put forth for 

his view the arguments which are almost similar to 

those of his two predecessors, Vasubandhu and 

Dihnaga.] 

Tddl dfedfe fddldEdTdkFgddd I 

dl|dt ^dTdTdfelddddfe md*dR5«RSKdd ?cdd d 

diRORddfe dddRfflfedldTTEfeqTRdWTE 1 d d tff^ddddd- 

dlfeldl^ fed I dddddTd[ 3lfe ^Tfen^RfeldT- 

dTdTd I ddTTfedd dlidldd fefH dfedTdiEid^ I d d 

ERIFld Ed dT%dTEEdI3*ddd, dldfORlTE ®fddlTTRdIT I d 

HdfelTdElTd: dfefTdWdT dW^d! dife[Wferd: I <RdT<r 

^TdfetdE dflldT srfq dldlEdT ddl^ddd, 11 dfe 1 

EfTTCRngRdfe^SdtTfe: I dfd^g q*dRT^dT fffe- 

jttut: i dqidfq dfefe^^idTTfedididT^ Edd^dffe- 

dlSRdE 'dd!E?.d?d dl l dTE d dRIMd Ed q*EEfejT feld^d 

feftddfot 1 Ed dfd dTSd T%Td d d IdTd I 

qrdlojdldddl^Fdld I d dEdTddRRd feldET 3RdTd5ld 

ifdddt 3^dd 1 'dfddd^ld I d d q^dTdd: EEdTfed dddldd: 
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t *r q^ioit 3 ^?Tci t <ra«r fqsfRqd q^iortw^- 

^wq?3 i trq qrai^hiiqi^ T%mqEtTTE3^ | 

fqfffqfRq? f^qq^ i %<?nq%fq ffirfrai ^[^nj^ie^R- 

%FFffiTT: i i q =q qqqpTT q&nq3Hq;T: i 

^q^TqTq^TqTqRTqi^ ^q^Tq^iqi fqfTOifq qqi^R^qvf- 

cq^ * qqtfq?Tqq^^T^^fr%qg^ n 

c 

YOGACARAS’ CLASSIFICATION OF 

PHENOMENA (DHARMAS) 

inrai!Rra«nl^nTg^m. 

Mahayanas'atadharmavidyamukhain 

[The following is the Sanskrit translation of a trea¬ 

tise above named from the Chinese version of Hiuan 

* Nanjio No. 1213. Shanghai ed. Vol. marked lai, part 10, 

fol. 1 la. 
15 
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Tsang. It is attributed to Bodhisattva Vasubandhu. 

It will be clear from the perusal of the treatise that it 

is merely a catalogue of a hundred dharmas into which 

the Yogacaras have classified the things external as 

well as internal as against the Vaibhasikas who have put 

them into seventy-five items. A detailed account of 

the classification of dharmas made by Vaibhasikas is 

given by Prof. Th. Stcherbatsky in his Central Con¬ 

ception of Buddhism ; Appendix.] 

wf i £rcmi i [a*] % i 
f% ftrprqq I qepjfri: \ %I- 

SR I 

spwfeigsR: 3fSRR^ RRft I \ , ? 

2 5II0IFI5[R^. y RlT%Rib, A wwfa- 
fR^, s fTRTf%5TTRq . o JR9BRR9 (=f^H *RU), £ 131139- 

faf Hftfa 1 

TgdWRTWR: RfTfag RUrfJ: I 

1 See Mah. Siitralarikara, XI, 37. Prakaranaryavaca s'astra. 
as quoted by Prof. Tucci ; v his article, The Idealistic School 
in Buddhism, p. 8, published in the Dacca University Bulletin, 
No. XII. 

‘The Vaibhasikas_do not accept the last two types of consci¬ 
ousness, mamma and Alayavijnana, and bring the other types under 
one group, vijnana, counted as one dharma. 

' According to the Vaibhasikas Cetasikadharmas are only 46 : 
(l)CittamahabhTnnikah 10, (2) Kits'alantahabhuuiikadharmah 10, 
(3) Kles'amahabhumikadharmah 6, (4) Akus'alamahabliumika- 
dharmah 2, (5) Upakles'a-(paritta) bhumikadharmah 10, (6) 
Aniyatabhumikadharnuili 8: Total 46. 
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?. dhm: m 5 

5. qsa 5 

3. $5I3T ir^T?5T 11 

V. i^I: 42 6 

'A. 34|?n fefcl: 20 

£. 3TR«TrlT«J^R: ffcl I 4 

Total 51 

(?) 4U fllw:8— ? R *4&, 3 ^JTT, 

V flfl, 'A %rT=TT 1 

(=0 4^4 ? 05?:, 4 aiftmtaj:, 3. «lfcf:, 

V IWlfa:, 'A *Tf%: I 

(3) 4^51 ? «35T, =? 3. it:, » 

^4441, 'A a^:, 2 3%;. o '4%:. 2 sjsrfl*:, «, 3PR1?:, 

? o 34^11, ? ? 3if|^i | 

(V) 42 I^IT:6—? *FT:, < Rffa:, '4 4T4:, 2 %:, 

’A ftfateT, s 7 f4'+4T?fs: I 

;! These are mentioned by Yasubandhu in his Trims'ika, vers. 
3 c-dand explained by Sthiramati in his Bhasya thereon. 

'Trims'ika, ver. 10 b-c; Bhasya. pp. 25-6. It may be noted 
that this group and the previous one are put under one class, 
ciHawaiiabhuinikah by the Vaibhasikas. 

" Trims'ika, ver. 10d-ll<r-c ; Bhasya, pp. 26-28. The Vaibhasikas 
omit amoha in this group. 

"Trim, ver, Ilc-12«; Bhasya p. 28-9. The Vaibhasikas count 
them thus : 1. moba, 2. pramada, 3. kausidya, 4. as'raddha, 5. stya- 
na, 6. auddhatya which are, omitting moba, counted amongst 
20 upakles'as by Yogacaras. 

r Lit. Sthiramati explains it as paTica satkdya- 

dr stay ah. 
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<$) ffafowmv'—l R ^TTf:, 3 sp^f:, 

SWJ:, ^ Jim, R *1?:, 'S 5113*1*1, ^ f^ft^TT, R 

^ \ 9311%^^, ^ R ^q^^F, \ \ l V 

^ RUT?:, ?R «, ^ 333:, S^T 

?R aWR^*?, Ro fq^q: I 

(S) ^TRfsfaRtTT:10—'< ft33., R \ T4fTfi: 

V f^RF: I 

*H3$: F$faoT^BWKTpfi: — \ 3g:, R «fai , 

\ RFR, « FT|T, ’A 5H3:, R S3**, vs> 515?:, C *FR:, R 

RF:, ?o m:, U “W I 

^faig^qgrfi^R^: FSft<R ^iflsTfclfqR:— 

\ qifH:, R \ ft^FTRTOFFlT, # i^Tf?:, ^ 3Rif?- 

8 Tririi. ver. 126—13; Bhasya, pp. 30-31. The Vaibhasikas 
accept only the first ten upakles'as of this group. 

8 These two dharmas (ahrikhya and anapatrdpya) are put by 
the Vaibhasikas under akus’dlamahabhuniikadarma. 

10 Trim.’ver. 14; Bhasya, pp. 31-33. These are, for the Vai¬ 
bhasikas the first four of 8 aniyatabhumikadhavmdh. The other 
four aniy. dharmah, raga, dvesa, mana, and vicikitsd are counted 
by Yogacaras amongst 6 kles'as. Some of the kles'a and upakle- 
S'a groups are mentioned in the Dhammadayadasutta (Majjhima, 
I, 3, p. 15) : lobha, dosa, kodha, upanaha, makkha, paldsa, issd, 
maccheram, maya, satheyyam, thambha, saratnbha, mana, ati- 
tnana, mada, pamada. These are again, mentioned as upakles'a 
of the mind in the Vatthupamasutta (Maj. I, 7, p. 36f.) 

11 This is avijilapti for the Vaibhasikas. 
12 According to the Vaibhasikas they are only 14, viz. Nos. 

1-3, 5-14 : thus 13 in the above list of Yogacaras and aprapti being 
added, 14 dharmas are counted. 

13 Chinese has tning-hen which means literally “ life-hatred ”. 
I think the character hen is a mistake for ken, source ; so I have 
taken both ming-ken to mean jivitendriya or simply jtvita, the 7th 
dharma in the Vaibhasikas’ list. 
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2 fMtaWWfa:, vs <T *IW^R:, °. q?- 

O \ \ arrfa:, \ \ 3RT, \ \ faft:, Sfft- 

•3EIT, VJ. flff^I: or \ \ <3jn#T: or *WT«RT- 

?v3 sifoPI:, \£ \% WM:, Ro ^T: or %, 

5 l $T3:, W?TT, «T*Pft or M' or fa%T: | 

<w4tafcpw$: «^0T 14qf|'q:—\ airaRI:, 
R \ srafrwwftfa:, » aRsfafrf:, ^ ^T- 
Wraftfa:, 2, 3*R!T I 

3xR %Tt*4 —R gS^lCTq, < '1§- 

I 

J7ST?lT^rw4f^7T5?3il. 

1. Cittadharmilh 8 

2. CetasikadharmTth 51 

3. Rupadharmah 11 

4. Cittaviprayukiasamskdradharmdh 24 

5. Asamskrtadharmcth 6 

Total 100 

14 The Vaibhasikas admit only the first 3 asarhkrtas. 

u The Vaibhasikas do not admit dharmanairatniya ; dharmas 
for them are real entities. Nairatmya means " lf<^f?'-1ci9Ji^r'=riET^vn=r ” 

and not 4<?T^^^t*?r=r ” • see Mah. Sutralankara, XI, 47. 

One may refer to S. Yamakami Sogan ; System of Buddhist 
Thought, pp. 217-229 for a clear exposition in English of all the 
terms mentioned in this treatise. 
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D 

CLASSIFICATION OF PHENOMENA 

(DHARMAS) ACCORDING TO 

THE SAUTRANTIKAS 

[It is already known that the Sautrantikas as 

against the Vaibhasikas, reduced the number of 

Dharmas to forty-three. But how they have worked 

it out actually is not as yet known either from the 

Sanskrit, Chinese or Tibetan source. However, some 

hints as to the method of their classification of things 

are found in the Sivajnanasidhiyar, (second part, 

parapaksa) and commentary thereon. The Sidhiyar, a 

polemical treatise in Tamil on S'aiva philosophy was 

composed by Arunandi Sivacaryar, a great S'aivait 

scholar of South India, who flourished in 1275-1325 a.d. 

The relevant portion of the section, SautrUntikamata1 2 

of the Sidhiyar is given below with the commentary 

which supplements the text with a very valuable neces¬ 

sary information on the subject.] 

Text: There are only two pramanas, pratyaksa" 

and anumUna. The momentary knowledge and the 

knowable are their objects. These objects get divided 

1 This Section is studied and translated in full by the present 
writer and published in the Journal of the Sri Venkatesvara Oriental 
Institute, Tirupati, Vol. I, part 2, pp. 176-191. 

2 The commentator, Jnanaprakas'ar in explainning pratyaksa,. 
quotes Dharmakirti: I It is divided into four : idri- 

yapratyaksa m'anasapr. yogapr. and svasamvedauapr. See Nyaya- 
bindu, I. 4-11. 
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into four, viz. rupa, amp a, nirvana and vyavahara. 

Each one of these four objects is again divided into 

two, and therefore they become eight in all, (ver. 3). 

Two kinds of rupa are: upudanarupa and upci- 

daya-rupa. 

Two kinds of amp a are: citta and karman. 

Two kinds of nirvana are : sopadhis’esanir. and 

nirupadhis'esanirvana. 

Two kinds of vyavahara are: sad. and asadvyava- 

liUra, (ver. 4). 

Four upadunarupas are: earth, water, fire and air. 

Four upadayariipas are: hardness, attraction, mo¬ 

tion and heat. 

Riipa is what is produced from the combination of 

the above eight elements (4 upudanar. and 4 upudctyar). 

Citta is that which cognizes a thing cognizable 

through the senses. 

Karman is to discriminate what is good and what 

is bad, (ver. 5). 

Commentary : The author intends to bring all the 

five groups of elements of the Buddhists indicated in 

this verse No. 5. Of these five groups, rupa includes 

eight elements, four upadanariipas and four upadaya- 

rTipas; vedana three, hits'ala, alms'aid and kns'ala- 

kustalct; samjnct six, five sense organs3 and one citta; 

■' This is partly in harmony with Yos'omitra’s comment: 

h l ngffgwtfe I 513^ 3 fRT I f% cifif I 

sfeqifa Star 
^Uf»f I p. 24-25. See . My paper on Sarvastivada in Safikara- 

■bhdsya, publ. in the Jour, of Orien. Research, Madras, Vol. XI, p. 28. 
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vijnmia six, vijnanas corresponding to the six above and 

samskara twenty, ten good acts and ten bad acts.4 

Thus they work out forty-three in all. So says their 

Scripture: 

sriLu^esieu iLj^su^Lpsir jpiCoGupclzsT luirjy^irsm, 

Qiniri-Liq-iiJ (yjjS.uQuir $irjpi Qfrtustnai lB^uprsi,, 

slLis^iu u^^s/B^iEjasssiipfijlssfljb uiw^LDirSd;, 

Q@iri.Lu- ibit/du{Lpssip)jpiamflsy a/r(o6sr. 

“ It is the siddhanta of the scriptures of the Buddhists 

that the forty-three [dharmas] which are momentary 

are counted in five skandhas which are built up of eight 

rupas, three vedanas, six jnanas, their corresponding six 

sarhjnas and twenty sariiskaras.” 

[It may be noted that the asamskrta elements, 

abas'd, etc. which are not real entities for the Sautran- 

tikas, are not counted in the above list.] 

4 These ten good and ten bad acts are the same as das'a kus'alas 
and das'akus'alas divided into three, vacika, k&yika and manasika. 
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atra^Ra? 32 

?fc??q.(sif^R a 4\fa#.) VII, 10, 

24, 25 

—qwrgqg. 26, 27 
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—fq?RWi fq^tqrq-Rcq 35 

—28 

—sr%: afa^qar 23, 33 
34 
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16 
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#nq> (fqqq) 109 

39 
sraRq (= sjcssccr) 39 

Jirskt (= 313) I, 36, 39 

28 
107 

m 22 32 

a«rarcH 32 
crawa 23 

24, 25, 
27, 29 

3R3«I 32 
107, 111 

SST?S —) 24, 29 
II, 4, 28, 29, 

(*RT*fc) 30 
23 

fRf^qHTR (sfcsta?—) 109 

6 

33 
27 

q$T( = 36 
qsRHfaq^R ( = fqiTR) 38 

q*qsj 26 
qffltg («msrr4) 3, (^fftra) 35, 

(wt^) 35, (fsR«pra) 34, (ara- 
<sej) 32, (sqftRTfar-qvrrq) 26. 
—24, (3T* 

) 24, 

—q;ra 24, (ft iQ6 

qrftmos^ 5 

fqu^ (=Pff?T) 106, 107 

aftrera 107 
a4i3Pg?q^i 28 

g<3Sj 108 
99f3f (^jfqq) 36, 39 
OTFI (3???pp) 26; {*&) 38 

Rqtn 32 
qf^RlRrf^ 22 

srfefc VI, 37 
qfi?R 31 
qfI5I55^0I 37 
qrgjqp^ (fasqr) 38, 39 
snsn4 (Mt—) 110 

mri 38 
*ws (r qafcm.) 20-21, 25 

—far* 108,109, ill, (qi- 

fik—) 30 

RTf^21 
fqrfe 107, 

—sqfafe 108 

36, 37 

a^fiflW (us—) 109 
^fefiMq;37 

(fg) 24 
qrc^qrarc 33 

rnfaqia 108 

%nqR°iw 36 

fqfenfa 31 

fqqq (= ftHR’Ft) 3 
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fWJWFf 109 

ffa (f|) 38 

ill 

wrfw 117, n., —106 

Bftfi VII, VIII. 7 

26 

(m—) 39 

afra 27, («rTWf*f) 3, 102-3 ; 

z&m) 28, (efict) 33, 

(af?ra5R) 36, 106 

mv 32 

afire 110 

aftrarerc III, 31, 32, 33 

aarefaiire 39 

agg^ffc lio 
agaa^fada (mi—) 39 

afore (alffo) 31, 32 

a§ VII, 39 

araa (fgsrarc) 38 

awft 23 

to 27 

fasaraa 35 

grei-.re^aaa 35 

ga (sarea) 29 

ga 17, 36 

Staifare. 36 

asg5?fa 30 

c-aw 109 

aafo ^gjrea 36 

crenret aar 108 

Fwreewm. (aai—) 38 

aaafaur 26 

(= ftssfcg) 39 

aaa^i 28 

to fore^s—) 24 

%39f55 17 
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(atom-object-theory) 41, 60, 106 
(atom-generality-object theory) 

61-62, 103 
avayavin 57 
alambana, (-dvibhaga, 45n. 16 ; 

-laksana 68; -ta 59; (ex¬ 
planation of—) 95 

alayavijTiana 5In,42 
as’raya 53 n.49 ; -tci 59 
avedha 54 n.52 
BhavasahkrantisTitra 59 n. 

BHAVAVIVEKA 60 n. 
buddhivis’esa 46 n.20 
Buddhist 62 
CANDRAKIRTI 95, 99 
causality 82 
cause, mutual- 54; -inference 

52 n.48 
characteristic, two-fold- (of ob¬ 

ject) 68 
chariot (as example) 57 
cittacaitta 43 n.9 
cohesion, samyoga 47 n.29 
concomitant, mutually— 64 
condidition (-simultaneous) 50, 

84; (-in succession) 51 n. 
42 ; two- 73 

consciousness, —of the hair-like 
thing 82 ; five-fold— 56 ; sen¬ 
sual- 76 

contradictory, not— 53 n.49 
co-ordination 63, 66 
dependent causation 68 
Dhammadayadasutta 114, n 
DHARMAPALA 95, 97, 98 
DHARMAKIRTI 103-4 
digbhag (of atoms) 47 n.23 
D1NNAGA 96, 99, 101, 103, 

105, 110 
dravyatah 43 n.ll 
elements, great- 44 n. 14 
externally, “ as if it exists— ” 81 
force, s’akti, 51 
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form (dkdra), 42 ; -attributed 
78; atomic— 45, 75; com¬ 
bined—(saTicifakdra) 44 n. 14; 
(sallcitakdva-object- theory 
and its refutation) 44, 45 n.19, 
73-74; gross—67, 73 ; (distinc¬ 
tion in-) 46-47, 79; many- 
44, 73 ; undifferentiated- 77 

“ form ” 77 ; —(due to imagina¬ 
tion) 83 

grahyabhdga 49 n. 33, 50 n.37 
grahyatiis'a 82, 84 
grahyasvabhava 59 
happiness, feeling of— 78 
HIUEN TSANG 95, 97, 100, 

112 
image, (-immanent in cons.) 84 
“ internally ” 81, 83 
1-TSING 21 
Jains 62, 97 
JNANAPRAKAS’A 116 n. 
KAMALASILA 97 
“ knowable aspect ”81 
KUMARILA 62, n. 
LEVI, SYLVAIN 95, 105, 110 
lokavirodha 81 
Madhyamakavrtti 98 
Madhyamakavatar a (Sanskrit 

text) 95, 99 
Madhyamika 59 n., 102 
Mahayanasutralaiikara 109 n., 

112 n., 115 n. 
41 many ” 76 
MEYAR, HENRY 42, 49, 54, 

95, 101 
mind (not the 6th sense) 55-58; 

(as sense and object) 64, (opi¬ 
nion on-) 101-102 

mirror, image in— 64 
misery, feeling of— 78 
modolities, two— 54 n.44 
moon, double— 43, 69-71 ; 

(viejvvs) 71-72 
NA GARJUNA, doctrine of—101 

Naiyayika 50, 101 
Nyayabindu (BB.) 58 n. 
Nyaybindutlkdtippani (BB.)102 
Nydyavdrtika (Chawk.) 57, n., 

59, n. 
Nyayav. tdtpavyatlkd (Chawk.) 

104 
Nyayavinis'caya (Sindh Jain 

Series) 104 
Nydyasutra 98 
object (explained) 43,n.7 ; -cause 

41 ff.; -image 67 
objection (dusana) 65 
parts, two— (of alambana) 72, 

(of cons.) 83 
PARAMARTHA 54 n. 55, 95, 

97-101 
pariniandalya 46 n. 21 
PARTHASARATHI Ml SRA 

85, n., 98, 100, 101, 104 
POUSSIN, L.V. 95, 99 
pradcivs'anarthatn 66 
PrakavanapaTicikd (Chawk.) 

71, n. 
Pvakcirandryavacasastra 112,n. 
pramdna, ekam—81 
Pramdnavartika (Rahula’s ed.) 

58, n., 61, n., 67, n., 71 n., 103, 
104 

pratijTia 55 n. 57 
pratyaya 85 
reason (inconclusive) 65, 70 ; 

(its exclusion) 76; 
(not established) 67 

reinvestigating 77 
resolve 66 
sabhhdga 86 
sahakurin 51 n.42 
S’akti (= sense-faculty) 52,53, 

59, —mat 53 n. 49 
samanantaranirodha 86 
samvrtya 55 n.57 
SANGHABHADRA 97 
Sdukhya 102 
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saticitakara, v. form 
S'ANTARAKSITA 102 
sandal wood 55, n. 57 
sapaksadrstanta 76 
sddhana 83, 84 
sadhyadharma 62 
sdmagn 59 
sdmdnya ( — saTicita) 103 
sdrupya 63, 66 

Sarvastivadin 52 n.46, 97 
S'astra 43 n.9; author of—65 
scripture 81 
send, army 80 
senses, passim ; power of—75, 

(explained) 52 
siddhasddhana 79 
SivajTidnasiddhiydr 116 
Sautrantika 116 
SUBHAGUPTA 96, 104 
Slokavdrtika (Chawk.) 60, n., 

85 n., 99—101 
solidity (kathinatd) 45, 75 
sound-object 81 
STCHERBATSKY, Th. 102, 

112 
STHIRAMATI 95, 113 n. 

—on the external thing 110 

svalaksana 69 
svarupavirodha 84 
svasamvedana 53 n. 49 
syllogism 66, 82, formulation of 

—76 
TARANATHA 97 
taimirika 49 n. 33 
tarka 57 
tathatd, suchness 75 
Tathagata 59 
Tattvasangraha (GOS.) 57, n., 

58, n., 60, n„ 96, 97, 102 

thesis (formulated) 65 
thing, (external-), passim 

(of great elements) 73 
(of distinct force) 73 
different views on—) 961 

Vasubandhu’s criticism of— 
105-9. Sthiramati on—110-111 

Trims’ikdbhasya 95 ; Extract 
from—110 

TUCC1, G. 112, n. 
VAC ASP AT I MISRA 104 
VAGBHATA 44 n. 13, 97 
Vaibhasika 112; Kasmira-—63, 

n.. 96, 102 
Vaibhasika-Sautrantika 102 
Vais'esika 47 nn. 27-28 ; (re¬ 

futed) 48 n. 29, 96, 103 
vasana 49 n. 35, 54 
VASUBANDHU 95, 96, 102, 

105-112, (Bhadanta-) 63, n.,98 
Vatthupama Suita 114. n 
Vims'ikabhasya 96, 102, 103; 

Extract from—105-9 
VijTidnaparinaina 81 
VijSanavadin 62, n., 101, 110 
VIN1TADEVA 49n.36; 54 n. 

55, 95-99. (His criticism of 
other school) 100 

visayakarata 54 
Vedantin 102 
vyavahdra 43 n. 9 
UDYOTAKARA 62, n. 
UI, H. 60 
YAMAGUCHl, SUSUMA 42, 

40 ^4 95 ini 

YAMAKAMI SOGEN 115, n. 
YASOMITRA 95, 101, 103, 

117, n. 
Yogacara-Sautrantika 102 



TIBETAN INDEX 

(With Authorised Skt. Equivalent) 

(Figures refer to verses) 

kyan, apica 6 
rkyen, pratyaya 7 
gari, yat 6 
rgyu, karana 1 
ci. dgar, yathestam, vrtti ad 7 
gcig. chahan, ekamso’pi (Origi¬ 

nal : saha) 7 
de. ni, sah, vrtti ad 7 
de hi, tasyah 1 
de hi. rkyen. nid . . . yin phyir. 

ro, tatpratyayataya 6 
der. mi. snari. phyir, atadabha- 

taya 1 
don, artha 6 
don. du. snan. ba, arthavabhasa, 

vrtti ad 7 
hdus. pahi. rnarh. pa, sancita- 

kara 3 
rdul. phran, anu (Original: 

sah) 1 
nan. gi, antah 6 
nus. pa, s'aktim, vrtti ad 1 
nus. pa. hjog. phyir, s'aktyarpa- 

nat 7 
rnam. par. s'es. pahi. rten can, 

vijnanadharam, vrtti ad 7 
rnam. pa. s'es. ho. bohi phyir, 

vijnanarupatvat 6 

snan . . yin. te, avabhasate 6 
pbyi. rol. Itar, bahirvat 6 
phra. rab. rdul, anu (Orig. : gra- 

hyams'a) 1 
byed. pas, karotiti. vrtti ad 7 
dban. po. bzhin, aksavat 1 
dban. pohi. rnam. par. rig, indri- 

yavijnapti. 1 
hbras. bu. skyed. par. byed. 

pahi, karyotpadaka (Orig. : 
—utpattaye) vrtti ad 7 

mi. hkhrul. phyir. ro, avyabhi- 
cantvat 7 

mi. hgol. lo, avirodha, vrtti 
ad 7 

mod. kyi, yadyapi 1 
zlum. po, parimandalya, vrtti 

ad td. 
yan. lag. gcig. ma. tshan, ekariga- 

vaikalya, vrtti ad- 2 c. d. 
yul, visaya 1 
rah. dan. mthun. pahi, svanu- 

rupa. vrtti ad 7 
rim. gyis, kramat 7,—kyari, kra- 

menapi, vrtti ad 7 
s'es. byahi. ho. bo, jneyarupa 6 
sra. nid. la. sogs. bzhin, kathi- 

natadivat 3 
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