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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-
sankranti-sutra and Nagarjuna's Bhavasankranti sas-
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 Bhavasazn-
kranti-siitra received at the hands of the scholars, we
are now issuing the second of the series, the Alambana-
pariksa 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 Vinitadeva 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
B
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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. Itis
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 MURT],
7th April, 1942. Honorary Director.



PREFACE

THE Alambanapariksa is one of the smaller treatises
on the selected subjects composed by Acarya Dinnaga,
the father of medizval Indian logic. The treatise, as its
title denotes, starts an enquiry about the true nature of
the alambana, 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 a@lambana,
as it appears to us, is unreal and that consciousness
alone is real—a dogma which has been held by his
predecessors, Asapiga 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 Sankaracarya, two
great thinkers and up-holders of the Brahmanical tradi-
tion and culture. According to Yogacaras, 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 grahyabhaga, knowable aspect, and
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the same is regarded as the object-cause (alambana-
pratyaya). The opponent asks: *‘ How can a part of
consciousness and appearing simultaneously be a condi-
tion to the consciousness itself ?”’ Dinndaga answers
this question in two ways. The first answer is: - It is,
though simultaneous, a condition, because it is associat-
ed invariably with consciousness : ggg ssafu=iRearq qe.
The second answer is: It becomes also a condition in
succession by transmitting the force (s'akts) : ZFeadona
warq || (Alam. pariksa, 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 Diinaga in
these verses :

TR Sl |
ATARTETIRGE PRATEREFASA |l etc.
T T ARAWGR FHAMSEAA WG | etc.

(Slokavartika, Sunyavada, 150-158 and 158-167).
Similarly Sankaracarya! also has, in his Bhasya on
the Brahmasitras, summarized and demolished the
whole structure of Dinnaga’s arguments found in the
present work; and in doing so he quotes this line:
ag=agaed g afeazawiad | (Alam. par. 6 a-b) in the course
of setting forth his own siddhanta. Similar criticisms

"See my paper on ‘‘Sankaracirya 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, (Nyaya-
vartika), Vacaspatimisra (N. tatparyatika) and Salika-
natha (Prakaranapaiicika) 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 Vinitadeva 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 Vinitadeva, 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 vrfti 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
Vinitadeva’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.! 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, 1
refrain from publishing any Chinese portion or word-
index in Chinese of the work.

'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.



p:4%

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
Dinnaga are narrated by the Chinese traveller, Hiuen
Tsang:

“Above twenty /i 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 (= Dinnaga) Pusa composed a Yin-ming-
lun or a treatise on logic. The pilgrim then relates
about the circumstances connected the production of
this Sastra 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 Sastra 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, Mafijus'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 Yogacarabhiimisastra,
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. I, pp. 209-10).

We learn from the above extract that Dinnaga
composed his Yin-ming-lun, probably the Pramana- .
samuccayain 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. Havingreceived 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 Vijfiana-
vada and in logic. He composed the commentary on
the Abhidharmakosa, the commentary on the Gunapar-
yantastotra, the Alambanapariksa and other frag-
mentary works, 100 in number. But as these treatises
were mere fragments (without any system), he resolved
to compose the Pramanasamuccaya. And it is stated
that he composed it being induced by Mafijusri 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 Pramanasamuc-
<caya.” (v.Ober Miller’s translation, History of Bud-
dhism, part II, pp. 149-50).

The following accounts of his life are given by
Thomas Watters from the Tibetan Channels, viz.,
from Taranatha :.

“ He was born in Sirhha-vaktra, a suburb of Kafici
_ 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 Hinayana Buddhists, but

c*
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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 Saila in
Odiviga, sojourned in N3alanda, where he disputed
successfully with several defenders of various schools
and afterwards returned to Odivisa. 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, Mafijus'i
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 Brahe
min family in a suburb of Kafici, 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
Nzlanda and studied with him the logic and Vijfiana-
vada. He composed there several smaller treatises
such as commentary on the Abhidharmakosa, the
Alambanapariksa, Nyayamukha and others. After
retirement from Nzlanda, he settled in a cave on
Bhora Saila 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 ¢. 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 \atter is said to be a resident of Badaritittha (v.
Visuddhimaggatika, colophon) which is simply stated
in the Sasanavamsa 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 Kafici 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 thes¢ two Dharmapalas in a separate paper entitled
“On Dharmapala” published in the Journal of Sri
Venkatesvara Oriental Institute, Tirupati, (Vol. 1I,
part 2, p. 347 ff.). The following accounts of the life
of the present Dharmapala are narrated by the Chinese
traveller :



XX

“The capital (Kafici) 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 % 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 :
Sabdavidyasamyuktasastra in 25,000 slokas; a com-
mentary on the Satasastravaipulya; on the Vidya-
matrasiddhi ; and on Nyayadvaratarkasastra (= Nya-
yamukha of Dinnaga). The first of the above four
works seems to be the same as the commentary on
Bhartrhari’s treatise called pesi-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 Vyakarana.
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This commentary and the commentary on Nyayamukha
are not now available. Nanjio’s Catalogue mentions
four works in his credit : (1) Alambanapariksavyakhya
No. 1174, (2) Vidyamatrasiddhi No. 1197, (3) Sata-
sastravaipulyavyakhya No. 1198, (4) Vidyamatrasiddhi-
sastra 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 Dharmakirti 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 Pramana-
varttka of Dharmakirti (v. pp. 61, 67). It is not
certain whether the former quotes from the latter or
they both cite them from a common source.! This.
Dharmapala seems to be the same as the teacher of
Silabhadra who received Hiuen Tsang at Nalanda in:
635 A.D. (v. Takakusu, Record of the Bud. Religion by
I-tsing, XIV). Prof. H. Ui has, however, fixed 539-70;
A.D. as Dharmapala’s palmy days on the authority of
Kwechi’s commentary on the Vijnaptimatratasiddhi
which is reported to have stated that Dharmapala died
in the 32nd year of his age and was one year younger

! Instances are not lacking to make us believe that Dharma-
kirti’s Pramanavartika contains quotation from some earlier works ;
e.g., the verses 3{reqfq afq at@ar, 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 Silabhadra. This Silabhadra, 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. Vaisesika 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. Tattvasangraha, 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 Silapalita,” . . . (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 Nialanda
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 Difnndaga 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



Substitute the following for the verse 7a-b on page 2, line 5
;and p. 6,11. 7and 11:

AT AR §% JFATONG FAT |

(cited by Parthasarathi Mis'ra in his comment
on S'lokavartika, pp. 311 and 312.)



ATSFIATUAT
EIEICIESSIET
W FagEAETRA:

¢, TANCZARRTIE: (SHUE:) R 94 |
HAZTATAT AT AT @ g () W

. TITATET 9 A€ O gAY f59esad |
U4 TrEgasd A g% qfen |

3. A aRgarRRiEssta e F9a0)
HOATRRY A TR Fisariaed ||

Y, VAZZITARET afq @ar afq: |
AFRAZTRIAT , e g z=raen ||

* Fanjur (Narthan), Mdo, ce, (XCV) No. 4.
' This verse is quoted in the Tattvasangrahapafijika (GOS.)
p. 582. The reading ¢ 3ig: ? given within bracket is according to

the Tibetan version.
* This line being put literally, may read thus: *faq afqEa

qraAfaesf |\
* Lit, fygfa-erd.



] TSATGET

%, TAORITTAY &, Azedsia aa: g 1 |
AOAT TER f SRR 1l

§. TgaaTET g TRITIE |
qisqt Tty 1° 1)

9. A TATSATIE FFqoERAo’ [41] |
FEFIRTIEIRE Afwed [aq] sfzag

¢. a1 Tty AT feTeTy |
TSRS FREATTRgH ||

SATAA TS EARTEAT ATSHIGATIHFETRET GATAT

* The two quarters 4d and 5a form one idea, and they may be
put literally thus : &: sl z=qafy aTfea SAMONWEN . ‘

* This may literally read thus: s 9ReER qEM@aRga:. The
reading ‘ fAgard’ is adopted from the Tibetan version of the
Vrtti.

® This verse is quoted in the Tattvas. pafi. p. 582. Mr. S. Yama-
guchi suggests in Tib. 6b the reading ‘de’ for ‘te’ relying upon
Vinitadeva’s commentary (Tib.). It is also supported by the
Sanskrit original. The first half of this verse is cited by Slarikara
in his Bhasya ad 11, 2, 28, with the reading ‘aq’ for g’

" =gcig. cha han. So reads S. Yamaguchi’s edition of the Tib,
version. But the Xylograph reads gcig. nahan=usysfy.

* =gfaarE=sraRtaR=mi (ma) hkhrul.

® This quarter is cited in the Tattvasan. pafl. p. 582 along with
the prose passage of the Vitti thus : %19 a1 FRITIHAMA, etc.



yeEaraaEe:
EIISIEET TP
an: gaggAfuETRa:

3 aguRsAeesEd aEeiseiiesta | 99 T -
Afed WANE ; TFROEE [FIE] | G919 A1 SRFEE
AT, | @ a&q

qaﬁﬁaaﬁaﬁn’rm: (=oa:) FWO 9 |
VAT JEAT A1gaAfgEq: 9 g (gﬁ) "2

(3 TR AT 1 A T
ﬁma {ra | T @y [Ra) ﬁmha | aamzam

. QAT | ‘FTAUE: GEHROA | Qg T QAL AGaq |
e AUEEEIIETE | guaeg dgMEsly (g, are-
H]qd | 43:)

* Tanjur (Narthan), Mdo, ce (XCV) No. 5. The Tibetan version
has been edited by Mr. Susumu Yamaguchi with French translation
in the Journal Asiatique T. CCXIV,.No 1 (1929).

' hdus. pa.

* Lit.-®R0 S1d .

* This sentence may also read thus : R AchRUEAS d agrra:
&g,



® HTSAATAT
M@  JEARET

Ay @ENRThETEa queEd 3999 | 4
g U9 QAT I | G A |

FHAETR {59759 |

sfegaaseard, furaaane aamasiy 4 qer fawasha |
93 4uM: AANSATIT ABROEN_ATEaT4, |

ud qrEgaEa 7 I AfeE: | R
W FoUARy FEish: AEETE, THRAEEAE || 8
a9« afamRiEesta fFe F=9' |

galsal agER:’ o 99 FAMRIERU gAY TOAA |,
qasaefa afgamTAaieERoE:© )

AR A fagaed: FfemafzEa o 2o

* Representative of this view in later periods seems to be
Bhadanta Subhagupta ; cf. Tattvas. pafi. p. 551 : agfgar 11"61\1'(‘-'1%]?%
fimafa AR fagraE Rsw@agiarE i 70 WeRagWIRT—
GeAFIAEAT EaraesAoTfed @va: (Read w1@wa) | ARl awAITAIRH-
gfqaraan | ‘

® =rpam. pa. du. ma. can. yin. pas. So reads S. Yamaguchi’s
edition. But the Xylograph reads simply ‘ yin pas .

® Cf. the opinion of Sumati, a Digambara, cited in the Tattvas.
pafi. p. 554 : AMATIfARNTRAT aagTalT geargeaEam fyEaT: qwE; |
o amd agd afefdeR deme ) aadwER Pemmastrefata
saEfEr: wamE; |



AT b
a0 Ffemarfs famaaf @ aigegfafie:) ‘o
AU ||
wWgEErREd afy @ afy: |
FEATREEAY ageaft 4 Fisf fRmisha |
ATHRATEIAA

afg #ra@ saEmn: fEefe, 39 gefidmogaty-
- {q 1 zfy | segEiReeRmERa |

arfa g ZeagEn 1oy |
QHMTHZTNTEI 4,

WATY FEAT-aRcafy qrRAmeed ¥q) Arha |
’ wgAsha aq: @ f2 |
aFERAE:  Safeeafta 9 g wamy | sRam
g3fqa=a uq |}
AU afER f& agmg@lRgag 1w |
geaey aniaEEArTA (o] qmifyaq  w@afes
AT | a1 A Zfgagdiar A fRiRfigarad |
azeaEt g AR |
s

" Lit. svicageq:
* =zlum. po.

* More lit. @rafeafa seasfl ; or arafeua smadsh.



& HTSFTTOT
FrEadisfEme SraeEa IRGEaNEATEETIY: |

[ERIGIR IR RRR T i TR

ARETE e el s I wanga-
fafaefiem: sraagaesasaT: |

af AERFHIAE T AT | FY aIFIA: GEEA:
T |
THIF: FEANSHAE ,

geaIslt  weafEmg CweawEe Sed waf )
ANCIFEG @AIG: | FAO AEAFARGEGHA:  WETIEagaT
s ® fafa || e

TFAO  FAO (47 |

FANTY QsaiamE: ' agwesEiaed afs FgEER
R |y aff eei@aeEsawaa: | w9 aq [ed)
TggeRa vgfimee [3f) |

9 Or. 814 FFATER.

" —=gglq . cf. Vrtti ad 2a.

* Lit. S eATd, e

® Cf. Nyayasiitra, IV, 1, 49 : THRIRGIREAFAaRIET SEATIR-
 SYITRAA -

" The passage, 19l . . . 3AfA4: is quoted in the Tattvas.
pafi. p. 582. The pafijika cites this passage omitting the words
#A0 97 in the quarter b of the verse 7.

" Xylograph reads €9marg—, rad. snas. ba—.

' ran, gi. gzugs.



ATSAAGT ®
aeFIRaaafy afwed [@q] sfaa’ e 1 v |l
3P A TR 7 g M |
a1 Miwsr fge:

Vafwg fage awg | afadEr @ st arg Fl-
‘Eﬁﬁ q e )

wd FasTE |
gaddsTIRES afeararaRg® | < |l

et A UerEEE Rgematanin
AFFARAUTIAI | 28 gAAN SATRFENERARIFE |
FAIfaq fagmed afwafowe Reamrar afq | sarfa=
dEmREfs:’’ | fAgE @ 9 SWEsERaE-aRT 9 ade-
geaaW | ERRaeEd | sagafafiean e saed ||

TATETEARTEAT HTSHATNRII: FHTAT

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

" =nus. pa. ni. Xylograph omits it.

" Or. €389=ran. gi. 1io. bo. la.

¥ =naf. gi. gzugs.

=de. hi. rnam. pahi. nus. po.
" Better reading will be swafdgnd. Cf. vrtti ad 6¢-d.

2

20






PARAMARTHA’'S CHINESE VERSION

EELEANRRIERRUIC

0. Fugeqd oy gfad [fAFH:] FROM SEEIET
s fama: | |

R. fagfh: dammn wE@fy 7 FEEE | GERISEET:
fywgaq | ma gt aEml q fea )

3. ¥fugafa) ouE: §9a qeEamTif v Rea-
fia, R qEWEE | AUEed gEa 9 s TS e
fVERTEr |

. wufdvaaq, ag1 faghefuan [@e ] | qamed
gafy a1 fagfafdenr (@@ | S@RAE: SR | o@
JFEQ T q: | |

W, SUEA dEAINEE | 9, gRee, ReafE
Aifear | aeT fean seREm |

! Chén=dust. dirt, This character is also used for f§§9. 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 #f&Aar of the Tibetan. So ‘chén’ is, I think, a

mistake for ‘ chien '=

9



10 TSI
&~ afdvaed afigarenE Rgfifeg: feeaf
fagFer TamRaET @ RAgFaeaaTa: |
o. IqRATAE Fwq [s@a:] feafy | Ao .
gfeaaafd | Rdfafufad—aesaafefiEn ofed wafd |

¢. fogmemfen:® | sraraRgs afeRAefam
AN RHEAANATLT |

* There are two kinds of sense organs, sthiila and suksma,
The latter seems to be meant here,

s,



PARAMARTHA’S CHINESE
VERSION

1 EA LN R ERR B L]

2. ¥ Ffudq efigafa ag-
el awmd adie
o sfi | 4 weuafa
Ay a1 fma ) REER-
gar | WAEgE a1 fav-
79| agEERFEEEEE |

fr zfa feegm: | ‘ag
faafagmET | agaom: | a0
aga  fgEgsfy | qEwE
fo w=ad | oy Hagf |

HsuAN CHUANG’s CHINESE
VERSION

HTTATITH T

. Fua Fgulmmim-
AT TR T
WA a1 el T
i | fagmsaEEn | g-
gd a1 gefea | JEEEA-
T RN | I9FAfq
1 I | FEE |

EWALEICRICICH
FROATT AT |
SHEINERICITICICH
JgrEead |
ATEEIITAA I FETFR-
IERIFTTFRIT: | Tega-
T4 SARFIA WAy | e
T T | SR
A FGEW: AFTAHRA-
11



12 ATHHTTOT

PARAMARTHA’S CHINESE
VERSION

PRCEE L G GO CEICE
FROM | gRfEIaq | T
fem: ‘T{HTEJ |

R. 1 WATTEGHI
fama: @ | aTEgTd &EE-
g | FEf G GEEN-
gy | BEE T aEEEd |
gerrq ag@isft T fm |
F@ | fEEq, EHRH-
fAgasaR  fma awE
FeATd | @@ R R awea
fFFafarEaET | ey
v | Agsag=an f§uEad |
dgfiaagRitaaa fgamamfa-
gEafa | A [ F=EI
fEFaEe FAANSIEI |
agaIsAEd | WA, fEm
g Ay agrar 7 fagE-
T | FEEEfTa: —gE,

HsuaAN CHUANG’S CHINESE
VERSION

IEASTH: AT Jrosaae |
G | TG FTFR-
A | T wEEy-
uffegmes aesaT |

2. GgW: THEFEE-
AR G 9A9: |

AESATTET
fadftaaegaa

wuIfagm: qafy ereEH-.
frad | agfigrdEar ag-
@A | a9 5ET |
dgfmaeefydiaargaq | o
geAdl AR, | @
agaaguikkgEm g
4 vafy) o| a| gl
AEIaTEaTa iy RS-
faFat | o wa T ge |



TSFATATI 13

PARAMARTHA’S CHINESE
VERSION

a1 fgEmE | g Aeew-

SICH

3. fumEraEt agfed | om-
g: @fEan EEEmEanE G-
FRETAT: | AF, AW G41-
AW: | FEAM | AHERI:
FAGRAF: | A FA@: GAI:
WATEEIAA | G AT
WAEEH  F SRAFR:
(2] sfegral faw: fF )
| emaR A R -
aIfaq | T At F1iEa-
HAnggaat: | & T F°4-
gl @ AgafEagEImE: |
qgufagEE  AETE, |
WATERIAET [SIFR] 299 |

HsuaN CHUANG'S CHINESE
- VERSION

3. Faq gefa waEAl
yA% dgTENn: afed |
THFEN:  gIgEed: | e
WANFHAFERGggAFRT  9-
A% AfAAIFER: | AR
55999, 9% [a-] SERM
frEieaEs 3 T=-
ERICICIEIEC R R
gfa | azfa 9 g9 | T

SIESIEIHEICETIECT

JgaffREe |
gAASH ATFEI
HUTHFRTGATAT ||

YT FlAEER:  J9f
e, aguikfagEEi ga3-
WS | AT e |
SGURATEY REHFRWET |



14 . AT

PARAMARTHA’S CHINESE

VERSION -

Q. FAW | qgTIREAH]
@A) AfY fagmsEE: | a3
¢ fagd 4 f@a) gae-
qeggfimaagER | afg
ggfu eERAE fagmER
A | gEfEugata T A |
HEANEIUCIGESIRGICRERICH
foard | 2fd 1wl 9 gsad |
FATY | ARATFHEEL F21(E-
qgfteeEafda: 4 g ‘aEn-
gegafda: |

HsuaN CHUANG’S CHINESE
VERSION

suIREEmE  afaERshy
IRANT | aE asuT ST
FRAAT AT |

9. AU TAFEAHROGTHT-
RIEEIEATCI A C it M 8
FeRY |

FEIETRAR:
agedt erfia & |
AFHTAZR AT
AFHNHGATEAAT |

TR AE AR TSI -
@AY FgY oRuY A1 &l-
T FHWON AfRF=T @& |
SR AR EREAFERIENTL
e I T 9T I |
fNamEnde: Fe geRug-
fedisfa | 7 g @@y |
SJaeda qTe ATESTY -
FRT 2 |



S ISR C ] 15

PARMARTHA’'S CHINESE

VERSION

W, “SUEART  AFET-
1 | IETRATATISHTO JeqT-
favged  [@a] feEd |
qET GEMEAEIERT A a6-
g | [feeg) asfeesa: |
FZIfRugeis GFCATENT T3-
=77 |

Ul IRER FIETERE-
FRATEAR: | 29y Gghaat
e [aR1fY) geAmRETH
q amfy | SwEEe 39 =
rafeafgistad | wan a=-
favafagaraean wEfamaEa
gAU: | SR AUEgTa-
wEl 9 Rghsas | g
gl a4 RgEamE |

§&. U1 3 & 9a) faw |
srafivaeyd afgagavmad | o9
fgmfe fg=ad | Tl
FEAIsfEaE, swafdTE a-

3 .

HsuaN CHUANG’s CHINESE
VERSION

W, SOSATOETAR
ATHRAZ: qFFAE |

AT W
agfgamfaaa )

T gzgER AR FRAmEr-
qmRafET fad | ofiEme-
wegn AT | G FEd
fafvarsr: ggfien a gea9
zfa | fafvamr: 97 @®-
Ao wsA  (9d) d%
fefigda @sad | a e
R wEe agferasad |
SEAT ATFNG : GIfaa-a139 |
7 @rfeaq geaed: | GEATRIE-
figdmEETsan 9 9@
&q1f% gdiggau=ar qu=d |

§&. 99 JEEHEIAT: Ga-
o1 AIRA | A9 G9AT AT |
RIIECEES W



16 TSR

PARAMARTHA’S CHINESE
VERSION

S CIENIEE IR ELRE
fiFen: madd | wd fawew
97 IRAAT qAT AIATED |
49y A3y =@ AW fFEe-
qAqEd: | 9F  fRFeEs-
@ AT S
FAT | 35 fage, seafda-
wd wafy® ewafdrareEd gfd
qigagead | aeAEeaETa
M A |

o, gBTd | FafREE fa-
T wafd gdig¥a gwa |
srafiviisd RRARE 0
F& SAA:  FAASIATID
w1 I | deE-
gaa: faeafa | gfa | sresaa-
geaasd gvafy SIfgam™Eme. |
gaq gfd | FEIA THER
Sqasfy eFastiae aAt-ace
aead | SafafarEr’ [
FrafE | goad | FA

HsuaAN CHUANG’s CHINESE
VERSION

Fed: &Y dfeaganTEaT

fages @ |
aZTFHR fagmadt

fagAsEsRE  TAvIIAT ||
qrEafimn gaed | qurefa
9ed: &4 AfefqvaTHRRATIE-
qEAeTEAEa: | Agaf-
fige JEEREE gaad ad
SgTd A Iy aRgAgHINA-
TIGIHT |

o, sARsafdraTER: fagr-
aeferh: | RgEsRosEa:
4 wafq |

EEIRNERRIC

FEY FROGIT: |

Raiefor a1 g7

FeBHATN_ ||
fmaEn  REm @gafie-
A gm:éisﬁ -
FROGAT: | FAFIFHT A1 |
9% 9 wEEad wafy |



AT

PARAMARTHA’S CHINESE
VERSION

A[A:  FATSTSATSITEIH_ |
I=qd | ¥ 94 I 9mE
%eq | %S @ @l
iyt T g R wEM-
¢ A | ReaweE A
ga7 | RAIReE  wEE-
gdl | % FAdwaenfa’’ &gl
UET | FEATEAAT  RGHS-
&0 |

&Y a1 KA HAT AT-
sesqeaq (&) faeafa| fan-
FR A FAO STF IAT-
M | FAGEIIHTIARAT
frgmaTIgaEaf |

gsad | Agsafann g
I SAFTHROG | F4
g3 ATEAEsa | @R |
JgETE St AgRTEEa-
aq | 2y T | 34T | F-
mEFIRafFERTFEIgead |

17

HsuAN CHUANG’s CHINESE
VERSION

FIISTAARY [] FEFROAE
T |

@9 a1 g3 fagEEmR
qaIfgFFgEA  Wad  g9-
g™ AEEIFE RS-
dongaRafy | gy gwaf-
41q |

afy gafagrfe Faea-a:
&4 qdfi S/ | F9 eead
IJgafs: s@q 3 |



18 HTSTAATOT

PARAMARTHA’S CHINESE
VERSION

A | gfegd fEeEwT
=AY | wfwlReEeTy |
JeERd ¥ FROAIFHE |
wFAa=siefaeed  f&g-
Id | 9 AGRERIGEIA |

¢. a1 afwfEgmea «f3-
g1 | @1 Ffelge a8d
fagmfawsmr | afadzd
g&aeqd | F91 A1 9
fafegd waar wiftm fafegas
AXRARAE  GqH | qa: R
¥ | fwlEvEEraE-
A SEAFIRE | @
afsw v ETaatas we-
feg@@ar smesa: | Ifeg-
AT HAT  Siegn=g-
fdvasrs gdtar dgfad -
FEAfERTRT | 9 W
ARG AATRFET 99
89 | FA | FAE ARE-
aRaw g R

HsuaN CHUANG’S CHINESE
VERSION

¢. o™ afwsai
gfeganfi gsa=d |

HIRAEERE i)
fwER-aggHt ||

fagAmevEaET IR zfe-
gaedifa | aq Fad ;fw: «
g TmEafafa | o@ g2 faem
qfwRaIfn  AgeEifegan
ARAEE | [3dRE] T IRE-
faegd | afeRTmresr-
Az, fagmafed) saafd
a1 | sfwdzfy [ar] | aEena
REDEICIC I IR EICCIRLl
Tt 3R Fadang-
AR | FeSWIEd qEA-
R SR ERATRGE |



AT 19

PARAMARTHA’s CHINESE
VERSION

qEad | FEIE RTETERRET-
aresfe:  fasafa | fagmE-
gwafie a1 swafie ar «ifq-
=i ar | wa wafivn alg-
afyfaean fag@an= wE: ||

E 1AL ICR DR Ta L |

* Lit. gfg,

* Lit. 397 a&T%o,

* The chinese text has a nega-
tive particle ‘wu, just before
.these two words. It is to be
omitted to make the sense more
correct.

” No cdse sign in Chinese

* Lit. fa.

* Lit. sgeafa.

" Or—sigesaard -
" Lit. ge3qAi,

* Cf. Madhyamakavrtti, ed. L.

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

thereon.

®q arsfy g gfa Qw0

HsuaN CHUANG’s CHINESE

VERSION

guife | @1 afse: afarwamEn
fage  agwafeamafn «@-
agafa | gaife srafdeas-
qiftt ga: qrEEa R as-
fParawrdafa | zhgafa
[Tea)eugd fagmR faanfad
Ife’* adegeaam | © faEr-
TAMAETHER CEEa9AT
Zegaq=aT faqui arfaad |l

HTSEAATITTAT T

' Lit. oarfa SfRz.
* Lit. syrergaEafiagdo.
* =ou=bowl.

2 To put more literally this
phrase : o&93%. famA« & A+gg,

991 W% Al AZTo.,



CORRECTIONS AND ALTERATIONS

IN THE COMMENTARY OF DHARMAPALA

Page 21 line 7-9 Read o @(fXg9d wdwd ®4{27194-

2

23

2

24

11

12

14

20

s fRafagE dugrfa |

R ICIIE e RICEERIEEE B RE LR
ECcl

GGG for @daa)

sfezafammgaard aqifagag

JgaRATEET seAEEacaT: 9
Aaad wafqg |

@ S@EaE: 4 53y g
IqRFLY: M |

aq fage agwngs . . .

gffo: @Eafaea: g | aa
THATTAI G | \

JETFERANT 27 W39 |

@Rl @WEN I=aY | e
fasfiad |

afy aNwAT FRoi . . .

FAT I AT for FEATA | |

JqIIH: G Uq . . .

qug ... FaRgy |

AR | oqr T geqme: . . |

AT agAsf wfdeg, zfza-

. FagFERg At

“) waq



MRS TEAT
EIEICELLICE D)

gHawt Ayt sdlafig Qe faesdm A swa’ |
(] sow swrme: adead |

Jguffagami [ .. . ] Fewafa | 2

A EEAIRAA ARE OHES | q LA
[@ fgwiaes = RW: 98W@WA | a7 @y a’fd | aq
& Igaifa egfufgmifa (vafa) 2 ® sewafa
[@q] @Em zfi | w arfy Cuwkge segmeafy zfy
afquaed | S|l ANREE 9 Z99 | uRraEEmET ER-
(4] @Ffsaea@aangumE, | F9fy anfagE fet g sdia
aEra’ | [@lY) ReEEmrfdamafraafy gaify | agafk-
fasaea aifyarma: *afagr fava: ewre® fag: | g T

*This commentary has been rendered into Sanskrit from the
Chinese version of I-Ching.

' Lit. gfz.

* Lit. nfgg a<:

* =fearEagTE R,

! Lit. 9@&9aq .

° Or sifyemit fawg: faga (or fafs IwET), etc.

¢ Lit. s3x1:=fang.



22 HTSFATIOAT

WA AN | fRE SIESE IRt aReneEn
g Afifigare R [Avd]  AATAANEAISEAFEAAT-
fua: | g ANRFEesETEisa-aaaE: el | e -
FFAAAAHIATAT], | TAANATATA: JRACTAT AGeFaad |
FRIMTRAT TERFAFAGAEF |

aft zfezafmmudd a3 aay fasmifa | 2fa 39 ) aefd
F99 | AaRFRARFEEIRE | G A1 | ST
figg@@ | 9 a1 J0AM [AeFEA] 9@ | gheafgmyE-
gEM | EAREE @6 aEeeeEwE(Ed ] | 9 af-
TR @ | AgAEEat T gfgarae | afmed-
fOFTET ZPEE | a9 ANREEE A gWEE | FgaRk-
gl wuarfiea eEmRafa | AqEmRaTaETE |
qAISAE:  ®ARVITTAY | 99 VRO W | agesad
Vel | AEEEEd Ad-aReEiaan | agieeEdar-
fRAT @a% @AM | 49 9 aIEEaIRREO | -
Freahrelfed awafcafa’® | snfy g

T 2 |

" Or sqaedT.
S Lit. sRTEEEEA,
® tsun-huai, to preserve and cherish.
*© Lit. &=ascq 1.
1 it. sqEfed.
" pen=root, #3, etc.
* The translation (qgTew . , . F299fq) is tentative.



HTSAATORITATEAT - 23
wagafiRwRal-Rwefd gad | aq el gwmE-
afy | sETREE QsataEETERET, 98 5 I |
g=ad gudfi sy | A f awsht @ g9 |
(7afS) auvaed go¥d 3fi | a4 & QEiedieeesd |
qq g 1 e | g awelE s 3N wiEsEn |
Ay fafyd @m | oSt amsh R |
qeATY] a1 Fewafa | 2R
Fafy WAT: GUETNTARES) 28: | AT g 9
7 ag: | 291 SRR ThEAT adwAiEaT S @ |
zhgazh: gfifEeEE | AusR g5 awEad gAUFHEE
faeafy |
SEAUCHEALE

aE TGORATAE SRR | afy SFaqardars-
AEY | qUNIE: | QoA fAEWE SRy danad-
i |

qeagd a1 | I |
agn%ﬁr Jafed | ITANTEARERERAIS AN |
SRR IEAEER | g )

T TRYMSATa. FEf @ ety
TaE Fd | 'aq W aaERTs, e fm i ) @

Y Lit. qf¥ :

4



24 ATFEATOIT

3 aRA wRg: | FEFRTwARGAAT | RgATRETEARE-
fa o FREFQl AN I | WANEWFASHIATEEE
gamafd | 7 9 Ryma aftge sam | g afy (]
=AM | [a21) afin] @egufRd:’® @ | a9 sghad
gfaeiq | g 3¢ Wed a4 q39 TR | gfd AT
- zfy Iq 1 aAsf sEmeEEE ) 3fa | qATTEAAERe @ |
RS ¥gEd 992G AREd | aMRUfigEErRaTEY 4T
w9 BG: | 99 39 997 IETHRANTRGNA | |

W9 99 @AEE Rl sgafasad | amH-
fefwfadae waafa: swifaan |

iy wRom’ | 2fa |

JAEATE | L AGISATIESRT AERAT AR
FROM | FFY WAEEE S A FAeE
STl ST |

agER[fAag@]WEE | 3 |
EATAER TIARE |
shgafagaea @[ feg: wgaq i
a7 zfzd RymafETsERaR 1 afma: | afifs-
AFREN | 997 WARM |- SaZFRl a4 afgean 3fa aq
HE |
15 Lit. faeRe:

% Kar. 1, a-b.
¥ Lit. Afq@dEe



HTSFATTOATSTEAT 25
q fawr ganfg

q @UA 990 SWENEER gamEafaiod | #9 99-
SECRal

ARG IS IDEC G @

TERAY 999, | aEREEY RgWaRi | (7] 2 e
w0l Y AFTETAEAgEAT | AQ REE R R
FEa: AEMERERIE Tq: | Gy ST 9 AR |
g qaraft g freage | 333 afgeaseIsad aaad |
gIuFEed § REFIHR TG | 39 WAIOR e e )

FROAY ZF |
AT FROMEE, |

sgaa g |

FROA S AT | AR FWORNT A @RI |
ehgaafl wEEAW A @I | AAERIRERA R EaI:
A% T A% WAl | 91 T AN T I FROGAT S |
ghgaadl AEIAIHRIANY | FIHAAT FO G99ty | da
A FWOEE  FEREAEd | gfmaenf [FRoe) afa

 Lit, g9

® Lit. qQIHREd.
* Lit. Igqgaeona,
" = fagrraty

" = TR



26 AT

[aad @] FERstaERT: ey | gadeq | [aah
T 1]

IR 3 |

fradifiga | QORI | 7 ROEEEERAR
@ Ry | aRgEEmREETREE 4 e carEgar-
g | gfu sfawgaEfl 3999 | R 28 adgaEaaa, a@-
FN: U8 WERA” WA A4 fmgafe gfa w8 a
WARAY A qFEA g agAd ARfRe | awka:
g @) | SNTIRGE: WoE: SEAREE |
| @ W AAFFGIEATER | gy @
FOAM | SEAS agfeq | AfaER  eifqaawamatafa |
99 GREAAFA_ | JEAM A ST A | oW adE
AfTRIEWREY WAY FIIE & | a9ER REmEsdi
FFAIROH, | JEUTEE W8 FEd faRorcrEmEs 3R |
sfiRaETEaaAtaT | G e ifRaRATE
gfd %8 Wafd | Al RymwwfaRer: agligmanmta
g9°0 q O GOAIIRERUSATIE: | SGTERE | 3R
fagEaq RTErain aenfy | sgaged awga: SeRand |
TEFAFRATAIGRAT ANA | 38 FROQET q999fY Sar-
| 3 |

® Lit. geamaficr
* or qTEHTH,
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T FROEARASH TETar |  aeiea | e
TSRIREARANE: A1 52 RRSHRoTty a1 gafafy | w8
R | fAFAeT EEuAdgaAeH T Ao | $REIRATE
I | fagm ReamRUarEir aEwRaT | 3 aEaa
599 U7 TEEIRTE: |
g A WA0E A | gfa wREE | a6 areen-
TFERAT FAOERgIETEEE 3 | ‘
aff dar RS | SwWEAET @M AR qa-
wNd sty (63 wfegar &g g@d Aamtt |

AR RIS 36y |
AT WA | T FROEH |
TRIFRIGTH 7 FEa°® | 2y |

EHAIERE EIAfEgEE | T 9 [duw:) g a9
A | FAE AT | ASIISGUARTG ARATETT: |
qatwed g aqrmRANIsRig: | a1 39 Amreaaeand |

galsd: qEAMEsd RRAgaRadfy gead
gfa

* Lit. §47 or @&y,

® Lit. 5039 ~qrgaeaq,

7 Lit. RO

* = JqTET 7 qed. |, Kar. 2, a.
® Lit. SFEEHde
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,, fmafmaga @ @ w9 %: @ e | H-
qTE: | ARSI FRO gFa IO | U9 THRGE 991-
s 3T wEE | CComRmeRd snewEaREa
ArEAE | 'l ffeea, sgrgwTeTE waf | qs-
I FAWREEAE: | WRH % | oRad, @iy 24 Waf 2
gdfaagaaAqET SIfEe | 3fy |

AfgRAaferugafasEy 2R @b agesaars: awa: |
AIGUGIS | TRAAFARG SATETAN=AT |

doiat S, *gArma | 2 |

| @ G954 | q GOTRA CEERIAnATRE-
AQI | T A=A Iqarafraaie: dwEny
fam“ | fa |
- wn B 1 Gdeeafeeees: | & af
TEIRRIfIATEFHOA_ |
shaadweaa | 2 |
731 FgRitad ffRaveassEs | 7 shaadsean
Breftwfy 7 g 79w )

® 1t ﬂ%ﬁl’é
* More lit. qa9: faﬁamqwﬂ AT AEFN SyreeEd AT naf%r

® Kar. 2. b.

® Lit. SO wes¥Te
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frz[gaa]e agwRsh A ae faisia |
gfa

fgargaq | afjTFe SETHERIHASH AFUEEAT T
g fyma sneaEd |

‘9gd GaT: FAAISETIT AT 9 FR-
o | 2

AgeAA f3+Ead | a8 TRATHEROATS: |
qresaTq | 2 |

ffaegaq @S | fEFeEERa’° AEERRARASIT-
M 34 | REwee AaEfigad fvEey | 9g: saa
gy | T dfeiead gy a1 | W feEE, -
fzafigmad | 99 TEF: G969a: | SIS A |
- fgaeEREraE AgsIE @ AHNOE] WS 97 aMafy
gfa J99 | AMFE GERAESH T 8 Bvaiska | aged e
wEOH Mg wafy | Rdeas) TiRe swnEngd @l
way 3f =R ) awr | SaER R qetm
[l fBed gaed | ‘H%TT‘QEﬁ fmam em=fy |
gar feamifenfn i srgseafa | (wd) aa'i earwﬂw
934 |
* Add here in the Chinese text the character ju “as”

* fang = &1 or W12
* Lit. a1,
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Fhrg: | TgfiREa: dduey siEmEeEgIong 3
anFe RAY | fRuEReaSs aaifgE wafy sggd
TR | |

o HfMIE | [CRAA] @d9ERd W @edieEd: |
gfegaasear | afk aweng J=sfi | a1 egeiimeE-
aE @R Bl T R Sglitmesmeraat aefEe
T | THRROR GEMATHR Sl Sadd | w9 agnaadiay
Fggd TR | FRIRTETARTEEaRTR sagaue
TEEIOE: FA A O | @A AT s
greaeEd | & fafve sufzafmmedaat@e s wm
feafa | & W fgur gugmanty 3 931 RgmfaRs
god wftifa | arsfy f T g FFEgaTn deATfaedT |

| ot e’ | |
WATY: GOl W UHIRAFAId FNETEE-
gfwaere |
| afgea® 9 g’ | THEHIATEAE |

WERARNTE  SARFAT AITEIRASTAT | /AN
vawased | fydava st | aafReRagd a‘rqga

g 3¢ At ||

¥ Kar. 2. e.
* Kar. 2. d.

® Te. fAgETHAY:
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afgaERiEsty ¥ 8
WA FA% afsaErisRa | @ ma wy@fea: EEi
WIEATEA RN 9GS | g T FgEd | WA
afEaEn: AmRRTASas: g9
H@HT #1q | .
AT g INAEATAE | @ 9 9§ f4g w3 3@
fa ‘feord f afgarER: wamRa % ar a qun 2R
| gaisat agrm 5f |
@ TAOESOETER: afSaEme w@iEan | w99% agg
FNFR APAY | TFFR: GINEL SIEgIAEA: IEAIR-

IIEARIFT: | 7 e Pifieakegsen | dAeantar:
gonad! ghgaad! = fafe: sdia: | asft agwRy qmwﬁ

sftg afgad: |
T SR R
sagE |
7939 | aﬁzﬁ fagd afsamrsffs % ae ) @
afgaEr: | % A R afsaEefii | 39 @
oramsafia afEamr i |

“ Lit. agfeq
“ Kar. 3, a-b.

¥ Lit. sim@medr or sprafysar 9«‘5?1% |
“ Lit. 5o
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3¢ ITINT TEANTAE 99 SEAAE RFE -
afgamrfEE | o 99 9% 'GIEREE | FEE
afgaEREd | wmueAETEr  fafimr caeseEEar | 9
g afgaEi A geddsd: i qaad SefEd |- e
I | SRATARE | gk RfEeisl sEAE:
agrREEfatiE Zfa gQ@Tsaq | fife=T F¥9 dfEER T
fasad | frm 79l qdwEn @AVETEIEED | @l -
FE EQAERTAAfia | Caaaeg aaam: | 791 7 ‘e
Fafifarg: |° Ty awEed A | g awf
' HAITE (7) T AR TR SATAATE AN | Gaeds
fafsea FaIsd feasaagi: | a1 39 w4 ewoEr fgaze |
F9 a1 JTEIIATIAAHAZLAT: WATE: |

soawRY 7 fagae: | gf |

amfufzasifygefiva zafafes. | sfifead: 39
qEaEIfEE: | F1 99dRE: | 9 R gosa: wEaTER) @ |

wfgaarag |
797 HfgFafiaay |

SERCICII
Frgazft a Igulzfagfafea: |

¥ =zau%e

© = gfiaeg

* Chi, extremely ; chih, (R. 155) empty. This means also “ red ”
A,
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gfgaah: afafaaaar |
TIARTY |

q gIEEAREN: | A7 AUMig T FaT | @aEE-
@A | 34 | ARFARAEGTEERT  qget: efiFa: |
ud g8 JITIZE | qUEgE: |

gzgvarfeafafify |
v R 9 A 7 fevan ghaaafs: |
aar gat’ |

faga:** efamd g | sfaﬂaa Rafifaangaa
anmiiama | ¥4 g RFfifen T fad gfy

9 grEEA agy WA ARk |

W AR | 39fY qEeE: afsarERe fvar vata |
At g TEIREETIFRFS 5T 49RY SRR | 37
EFAFRE, AR FPFAvafFaEREagaesg | aadi fieear
HE-CIERIRUE R IEA IR G EIIIEEC 16 B (e o i ot o
freafa | @ 99: QIMRRNER SaTRAE Sa: | S
R | 391 ey wdied |

HPERAGIZE I=4 I |

¥ Kar. 4 a-b.
* More lit. €afaqd fageaagra .
“ Kar. 4 c.
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AR AgFAH (399 |

gawEal dREERfafiama |
fanaaa faamafefu fafwangads |

g 3599 |
1 G
Afrzafagfieefier qmwar e wafa | gafy =9
gard: @lga: | it 9 @ qana (soE) ffene: gfaa

fagfufaaishia | 7 gwfaefes:’’ Afafmameg s
599 | F4 FET QAT ATHRAT A |

RGNS PARECACICIGHE!

af gzl w\ETEl TEENaAY STRRNE: dwafy |
Wi a%d g fAianfaasaa | FANenERag vig

AR FAAFAEN @A a6
qrfea |

THFEGEIRT STAAGITNEIG |

* Lit, wad, *

3 Kar. 4d.

* Lit. afqRefaes: s9q,
* Kar. 5a.

* Or z=ufaRvy,
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o) g
a1
q aegwtEisia | zfy

gamaafy ARfiaER AfgafmEne | o qEg
WEIRNE 8911 AFRIGTRAFIN A wWier gitan
gfa | o azmvaRgsa 7 ReasaeEafvas: | ga-
TEGEAA | T A WAWE A RFANIEL | ERE A
afyrasad | ‘

AFRATIZIATIE S2AT I |

@ % A afidvasg favar wafs ofa ssgfie g
amaq | 9 f A | awnpaegaistiEfisa: | qunfy
AFRIITZE: gfa | aeARfeE zfy wmify deam ) o
fagamaq | omEOEEEERSY e [aEd]) awEe:
s e Clafafg seRafy | ww a1 @ ARy )
FEREARIZIRIEAT  @AmaFEWEE AT (o8-
qp:] agEAfagEeE | AW a1 wRARzafagE ar seafmE-
gead | fionad faEREEE | R ) wAanET ey
Afasfl ghgafigam fdvwra @i a|q avasi-

* Kar. 5b.

" Then follows another interpretation (Chinese Editor).
7 Lit. 3999 ,

* Lit. sifafgafaaaqy .
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gafafe dfaeafa | €% awoEl fRAeaEd a1 s g
gfeaw®eaq | 3f§ @9 AAEER: IR | AR A
geafafa ~nagraq | wd FAEfeAs: gufas: | CCwgEi
TfgR A | ‘ '

*°ag1 o [oma:) affeas aq1 aqggEAE |

aaifgaq =92ifRasd. 9 2599 | &l ge9Q) Tiftd | 2§
T AR AT —
[a1fq) [7)zsafadinfa & afiq ) q [@f)
agaERHIf Zf |

FAAFR(AAT: AF@FRAT: TRk aq-
faega’' | au Fsgwt afy A deafgifa | Al o
Jad WA 2T 3 g% | Auify aenEst REmiseif
TR g, ||

[7q] **eradasad |

zfa ua oeETER G | AR, amEaa) fumE
AT | I AHERT: @O QN | gy agiEaEi
FATFEHAT | I Q33 [{FF a1 snesad andifa
ggRIEY | 3A9d gt AgEefom feamns) vai
* See Paramartha’s version, vrtti ad Kar. 5.

* = oAl aReER agragEfgaTd . 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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o [9599R) | 99 BT TEfEe ATadT ey qaq |
ABRAE: T7: 9agad | AfFFH 2 dnd Rvaea aRSE-
fafq | (@) s=ad aR&Rf ! @ fAgE faar aifg | e
AT —

*qfazawrEd |

- e emefy aeAmfefed, adameaEE oA
FaraaaTfa Fregafagae |

FEEisfAaaEsy |

FEEl aegal A | sigdiaEe | T & g fER
foragwamd afy: gdftad | 7afy awewd agEa fy 3
wigdfa | auft 9 [aq] RFmeEd vy | samraEn
T ATIFRISIATET |

TAFRATIN A [ FAZARTSATAT: |

FRFRIFAN | qQ°° [43-] AHRIE aq q39 | 397
FROAIR: EHRES: |

g fARTEEd 2Ry | A9E |
e agERa<aifeny

* Kar. 6b.

* This sentence will literally read: #fg stiFNgweara ad ada |
791 FROQIF: CAFERFHRA, .

® = famragycar,, etc. Kar. 6¢c-d.
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fpand aaed  fmaga aedfy weg | AaafE
fAsFRISTaqY | ad: affd Rgmgwad akaifa

afgmamRy g B aar aifka |

39 FFAYIRIRRATETT | WA sazmeal AR fa
aredify a2fy | agf: faa afmwEnsa: o |

aq A 7 |

g W SEd ad [Ta] FwAifE | gEafaaEea
afgwa’” | ¥4 fm e awdaa: | @ am feE-
stfag: | 9 939 [gorasfaa) I=ad |

sagafafiean |

g wwad, Amgwan | (09 aud iatf
[qEq | 38 AEROTER CC¥EART amd AR | AR fafis
[, afgema 9 T@EEg AR, (A0 @gEEt
IR | ANGEEERRE awd afd | fAgE agmrag
qAfTEASEEE | I g 7 g ww ok e Reafy

"oregeady ofa @S

" In the Chinese text (Nankin Ed.) we have to rcad mo “ plan ™
for shui “ who”, as in the page 3b, line last.

¥ = fagres.

* Or fafwena, yu-pieh.

* Lit. fe% or 34,

70 —_ W .

" More lit. § SFGU%, etc. °
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TSR frearEERe wfaara aika’? T |
Futfaged fava Fad | fwawreg Swaad] A afsafy |

Fd q3FiA: qEAE:’’ gaT: |

marme fagE faar swEE o wwim @i
wafd | @ el awefRed: | gawRsEmeE |
ARFFAT | a & ag1 swgkar 9 fq=afy | g 3o
TRERGE 9900 | @ AR fREesEE: | 9 gar
AREHIEA: FEBOWEISRA | @1 yEga | Py 9 aehiE
T UFFS HEEdd [TIA) | GEmeREd qEnEn |
T fag@fasn Feaseig=ad | o=@ g 4 qesaata-
B0 | GANIE | AU ERFRUGSR 9q e A
fagead | earaERREANRISER aq fge afdd gy
7999 | Cs@aENd AW R | A fRFked ag AR, |
a1 o fae9q ATATTq | WA | MR-
W wad I a3ENaE | 39T SRRl | awmRET
e a3 g Sgfaa: gad: gaa ey’ )

" bliumi, i ‘“earth” is probably an error for anya, ta,
“ another ” as has been noted by the Chinese Editor.

" Or Ggae. :

" Lit. Ggaqdld qaused qcagwgsad.,

" Lit. y@I&IqE,

" Here ends the Chinese text. The Chinese Editor notes that
the commentary on remaining portion of the text is not known.
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ENGLISH TRANSLATION OF THE
ALAMBANAPARIKSA

WITH éOPIOUS 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 (alambana) 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 (vijfiapts) 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.



42 ALAMBANAPARIKSA |

[As regards the nature of] the' object, [declares the
~author,] consciousness grasps only the form of its own;
because it arises in that form *. Though® the atoms are causes
of consciousness, they do not possess the form reflected in
consciousness just like the sense-organs.' Therefore they
cannot become its actual objects (alambana).

Though® 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.

What ° 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.

' [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.

®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 ?

* 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.

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

°[The opponent asks:] When one understands that [the re-
presentation] is not produced by this aggregate, why could not
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object” (dlambana) of the consciousness ; because ® that alone
is spoken of [in the S'astra] as the productive cause of con-
sciousness.” But the aggregates of atoms are not so (i.e. do
not give rise to consciousness) ;

2b. ' 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 (@lambana) ? 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 (@lambana).

*The following is reply to the question : Why is that which
- produces [consciousness] only the perceivable object ?

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

" This is reply to the question : Why is nof 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 (j%@na) 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.”

.3a-b. "Some [acaryas] hold that the combined
form of atoms (sancitakara) is the cause of con-
sciousness.

All" things are possessed of many forms; they are
perceived in one or other form of many.” Even in atoms,
therefore, there exists the aspect which produces the con-
sciousness possessed of the combined form .

¥ That is, (1) when, for the thesis of atoms, though there is
causality (hetutva), there is no form (@kara), 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
(b@hyartha), viz., Vagbhata, etc.

“ What does it matter what exists in atoms, they all exist
substantially (dratyatas). Therefore, since they exist substantially,
the state of combination (sancitakara) is capable of being itself the
cause of knowledge (vijfiana). 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 (caturmahabhtita) and since these latter
possess the characters of colour, of odour, etc., there is what
possesses several characters. Just 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.

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

* 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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3c-d. The" 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 identical *°.

Though the atoms of a pot are greater in number and
that of a cup [less], there exists no distinction whatever
amengst the atoms ™.

produces the perception manifesting itself as if it is a combination.
It is, one asserts, the two parts of the perceivable objects (alamba-
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.

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

"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].

¥ The author, wishing to refute the third proposition, asks :
What state of combination do you want to assert in the atoms ?,
[and he adds:] In all cases, it is well-known that the vase and cup,
etc., are combinations [of atoms]l. 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 size ® (pari-
mandalya).

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

The author replies: The distinction in the perception (buddh:-
vises'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.

*' The difference is not found any longer in what is called the
exiguous sphericity ( parimandalya) of atoms. ‘

* 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.

® 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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5b. Therefore™ 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* 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 * 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,] * 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 ?

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

¥ Because they are extended.

* Because they are not extended.

* According to the Vaidesikas, the vase, [cup], etc. are substan-
tially existent. If the Vaivesika asks: How do you know that
what are called vase, [cup], etc. exist by convention ? The author
replies the following.

*[The Vaislesika 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 Vaislesika replies :] If one excludes entirely the atoms one
after another, the cohesion (samypoga) which produces (Grambha)

7
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It is*, therefore, rationally deduced that the objects of differ-
ent sensual cognitions do not exist externally.

6a-c. It* 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.

Though ® the external things are denied, what exists
internally in knowledge itself [i.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 (1) 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 (avayavin)
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 [svariiperia] 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).

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

* 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.

* 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 (alambanapratyaya) [to con-
sciousness *].

6c-d. Because ™ consciousness is the essence [of
the external object] and that [object essence of which
is consciousness] acts as the condition [to conscious-
ness].” ’

The internal consciousness appears as [manifold external]
object (artha) and also arises from that [objective aspect of
its own*]. 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 (alambanapratyaya) 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

* 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., [reall. 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
(@lambana).

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

® And also because, thanks to the maturity of impregnations
vasana=perfume) frequently repeated of the blue, yellow, etc., the
perception (jfigna) 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 consciousness * [itself] ?

7a. [Though® the external object] is only a part
[of the internal consciousness,] it is a condition (pratyaya)
[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
(naiydyika) say as below : The possession of existence (bhdva)
[by existence] and of non-existence (abhava) [by non-exist-
ence| is the characteristic sign of successive productions of
the cause and result, [this result] possessing the cause.”

% [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 (@lambana) appears as an appear-
ance designed (dessinée) by the character of what is perceivable
(jfieyakara), this perceivable object will be what appears at the
same time as a part of this [appearancel. 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 (grahyabhaga) would produce the knowable
aspect (grahyabh&ga); 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].

®[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. :

“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," .
7b. It becomes condition also in succession by

transmitting the force ** (s'akts).

It ® is also possible successively that the objective ap-
pearance of consciousness (arthziv_abkdsa), in order to give
rise to a result homogeneous with itself, makes the force
(sakti) seated in the [store-house] consciousness, and it is
not contradictory * [to the reasoning].

“ Having thus explained that the existence (bhava) 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
Alayavijfiana. 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 7 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].

“The opponent says: If the dominant force (s:ak#) produces
. the perception (ji@na), the dominant force will be precisely the
object (visaya), while the precedent knowable aspect will not be the
object. [The author replies the following.] :

“ 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 -

3
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[The opponent says:] If only the self of conscious-
ness constitutes the object-condition ; how shoild we explain
[the saying that] the visual consciousness arises depending
upon the eye and [form ® (rigpa) | ?

[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].

The ¥ sense-organs are inferred from [the nature of] their
results to be only the forces of consciousness, but never
constituted of matters.”

which is born of the dominant force, is also product of the knowable
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.

“ 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 ?

“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 (sakti) which
one believes as the organ itself and which acts simultaneously
[with the object (visaya)l is precisely the organ. Therefore, for us,
just as the form is interior, the eye also is an interior proper being.

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

® For, one could infer merely some cause in considering the
result, but one could not infer the genus (visesa) 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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8a. That force is not contradictory to the con-
sciousness.”

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” the objective aspect (visayarupa)
[of consciousness] and the force (sakts) [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.

“The opponent says: The dominant force (s’akti) depends on
the possessor of that force (saktimat); for, without basis (@dhara),
the dominant force is not capable to exist. The possessor of the
force (s'aktimat) is one of the organs; now this [organ] itself has
been constituted by the elements.

The author answers: If one considers #he representation
(vijfiapti) of consciousness, [the conception] of one basis for the
dominant force is not contradictory. This being admitted, if one
basis is necessary, the consciousness (vijfi@na) itself is capable of
being this basis (@svaya) ; for, in the consciousness, there is a proper
being which knows the object (visaya) and [at the same timeﬁa
proper being which knows itself (svasamvedana).

* 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 producel. [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 (anirdesya) (that is to say in the organ).

" The author replies : There is no any difference in the produc-
tion of the fruit; for, in all manner (sarvatha), to see the form, [to
hear the sound,] etc. are simply productions of the dominant force.

”[The opponent asks:] 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 (sakti) called eye, and the
interior form (antah ripa) arises the consciousness which
appears as though it is the external object, but it arises un-
differentiated from the perceivable object. These* two act
mutually conditioned without beginning in time (anadikila).
Sometime * when the force [called vasand] gets matured,
consciousness is transformed into a form of object (visaya-
karatd) 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 (Gvedha) of the organ, and this previous consciousness
arises from the dominant force of the organ still more anterior.
Thus, etc.

* The opponent asks: Then wherefrom does this dominaqf '
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.

* Having thus explained that the dominant force of the organ
and consciousness are beings (bh@va) 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].

% 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? like.
Thus* 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 (pratijng)
an organ and a perceivable object (Glambana) 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 (@tman) of differentiations (visesa) of a stage (avasthad)
and they exist conventionally (samvrtyd); therefore, relying upon
the mundane designation (laukikavyavahz’zm) 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 (enyatva)
_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
43 . . 12 3

the vase is in such matter ”, etc. [now, the vase could not exist
beyond the matter which constitutes].

* Thus, having demonstrated that the perceivable objéct
(alambana) is truly interior, the author in conclusion, says the
following.

8



ENGLISH TRANSLATION OF DHARMA-
PALA’S COMMENTARY ON THE
ALAMBANAPARIKSA

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' “ 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

'Read in the Sanskrit text p. 21, lines 7—9, g anfRaa+
qwERd SferammaRfaafiar aeEhi o
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invariable real object, but to an object which is only
conventionally true, for example, the chariot’ and the
like. Though it may be permitted that the mental
consciousness is conditioned by a real object endowed
with parts® (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 (farka=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 ;* 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

* Cf. Tattvas. pafi. p. 206; Nyayavartika, p. 80—1 where
different explanations are given for rathadivat.

‘ Read in the Sanskrit text p. 21, line 11, 2gf§ affygrwaafs-
IgIIAREaR |
‘IRead in the Sanskrit text p.‘22, line, 4 Gﬂegﬁqﬂ for EqgTaY 1
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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 ; ° 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,’ 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.’
[But to the mental consciousness there is no such thing
as basis.) What is short of basis, has by nature no

*Read in the text, p. 22, line, 6, gfezafamrargawrsd anfagmy |
Whole discussion below, cf. gamEmREaf, 11, 239—244.

® Cf. Tattvas. pafi. p. 825 ; Nyayabindutika. p. 10. _

"Read in the Sanskrit text, p. 22, line 12, aeguffagmamt
SIATHIIIT: T, qaH Aaf |
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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 (alambana) may be [proved
by] the perceptive knowledge, yet, since it consists in
the nature of being grasped® (grahyasvabhava), it is
absolutely unreal. So we consider it right to reject
the nature of its being object (alambanata) and thereby
the nature of its being basis (@s'ryayata). However, the
force (s'akts) 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]l. 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 collocation® (s@magri) ? 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 anumafia’is referred
to thus: 7 faaeafaRsnr fawar: omecaa 3garfaa  arcegdar p. 656
o fagrard) eugy gAATE—A fade |

® This seems to be a reference to the Madhyamika’s stand-
point. Cf, §a=7 i{iﬁ, etc., in the Bhavasankranti sttra, $ 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 (samagri). 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 ' 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."

9 Contrast the Tattvasangrahapafi. p. 55 ZIUHIGLATAN: |

Bhavaviveka calls 2 atoms as a dravya v. Ui, Vaidesika philos-

ophy, p. 131.
" Read in the Sanskrit text p. 23, line 14: 4§ snrEEAY: 9:

seady figed ScRARg: | Cf. Slokavartika, p. 285 : Seaaedar-
FFH, | ' |
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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.”™ 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
(paramanusamanyalaksana) while acting as actual

" We may conveniently read in Sanskrit p. 23, line 20,
74, BgH IXFGEH, etc. Cf. Pramanavartika: a9 gREAQIHMT
qEqr EFIEE=AA 1 Vitti : ARMGAR 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-
ness®; [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.* 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
pramanpa, 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 ?*

“ Though atoms serve as causes,” etc.
as accepted [by the advocates of atoms, that is, sotne 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 ;

_ B Vijnanam Svamsalambanam is the thesis of the Vijfiana-
vadin. This view has been much criticised by Kumarila and
Udyotakara ; (Slokavartika and N. Vartika with Tika and N. Stitra
1V, 2, 26). ,

. " Read in Sanskrit p 24, line 4 : aff§o: eagaRAAIAT:91a 1 @1
qHIIAAS REH |

% Read in Sanskrit : QEIHRIIT: igz'ﬁq B
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yet the body of atoms does so. However, they become
objects mutually unconnected."
‘ 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.”

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 (sarupya) between the conscious-
ness and the object-image, then we call it grasping
of the object by consciousness.® 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

® According to Kasmira Vaibhasikas and Bhadanta Vasu-
bandhu atoms never get combined, (na sprsanti), see. Additional
Notes below.
¥ Read in Sanskrit : €a&d @FR 3599 | faafaa fasfaa
8 Cf, Pramanavar. vrtti, p. 230 : SRR FTIII |
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., atoms™; 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]

1 Road in Sanskrit p. 25, line 16 : 3f% F9w[A7] FROW, 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 ® 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
Sastra 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

* Read in Sanskrit p. 26, line 1: q41 3d | [em= 1]
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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
(sadhya) 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 (pradarsanartham) and other example may also
be obtained by way of implication (arthapatti). 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 itself ™
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.” :

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 (pramana).

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 s'poken 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.

E Though the aggregate possesses the image

of consciousness .

! Cf. Pramanav. vrtti, II, 211: qeaqaidl @ 9 Qi ey@macaal-
THA:

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 (@lambanalaksana), it could
not (be proved to) exist. As regards the nature of what
has been previously spoken of, s.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 (z.¢., causality and form) that
becomes object. When there arises the fact of produc-
tion, [the talk of it as] object (@lambana) 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 (@lambana).

“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 * say : When the eye-consci-
ousness happens to exist simultaneously [with its @lam-
bana] and since it has been criticised that both these
under such circumstances, arise in order, z.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

 See Pramanavartika, 11, 294 : AMd q&IedF (= FREE:) |
* Gee Prakaranapaficika, p. 38, verses 58—60.
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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, z.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 (saficitakara) 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
0, 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 (prthividhatu)”
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is to be interpreted as a sentence intended to demon-
strate the Truth. . . .

It 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

. * Since the exact Sanskrit equivalent of the Chinese expression,.
chi chih is not ascertainable, the passage, qamgqﬂﬁ ... SR
is left untranslated. '



76 ALAMBANAPARIKSA

which is common to all ten bases formed by the materi-
al elements; hence no fallacy of exclusion of reason
from the sapaksadrstanta. Therefore this formulation
{of syllogism] is in no way defective.”
“[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 casel.

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 other®. 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

* The prayoga may be like this: HOqIFRY d ﬁﬁm: | 3-

WM.\ 99]Y A afgarfafaea: « gt sk,
” Read gfaf4AA9€IH in the Sanskrit text, p. 33, 1. 13 above.
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self-nature of atoms is object (@lambana). 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., willk
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-
tiniction 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 ™.

The sentence, ‘ Because the atoms are absolutely
identical in their dimension ” shows the conclusion to
be invalid that the difference in substances, (z.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

* This retort of the siddhasadhanadosa is not convincing as it
stands in the text of the Chinese version.
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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.”

[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 sena@, 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 notfound 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];

¥ Read in the Sanskrit text, p. 35, 1. 17 : GU@AEi ageasfy sfi-
4., sheafiammrg FRINEREM, , 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 (vijfianaparinama).
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 grahyamsa] which appears to us as
though existent externally, serves as the actual
object-cause.”

Because [that alone] possesses the form of that (i.e.,
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, [z.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 (@lambana) when he says:
“ Because consciousness is the essence of
that [z.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 mentak
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 7. 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 (z.e. conscious-
ness) has a special character. Since no consciousness.
arises in separation from its object (j7ieya), 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 (s.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 “ ¥ > in the Sanskrit text, p. 38, I. 11.



84 ALAMBANAPARIKSA

-experienced in dream-thought [cannot at all serve as its
causes].® What is said to be of a double character,
becomes a single proof (ekas sadhanam) ; 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 (eka# pramanam) 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 (grah-
yamsa), as it does not exist without consciousness,
gives rise to another consciousness.

[The opponent continues:] Now, [you have] a
fallacy called self-affecting (svarapavirodha *); since

* Here prayoga may be thus: fagid siareraay | AT |
IR YHEAAA A A ATSEA | JAT TIAFAEATI T GHEEARISE: |
¥ =encafq fEfdeds:
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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].
We 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 (grahya).”* No
object of assumed character could be regarded as
possessing the self-substance. Now such an object

* See Parthasarathimisra, Slokavartikavyakhya, p. 309:
FORINT wFar aead | (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-
mirodha) a condition-cause. The momenta consciousness
.of homogeneous character (sabhaga) disappears, the
same consciousness is regarded as cause into four ways.”

% Pour causes are: hetu, alambana, samanantara and
adhipati. ’ ‘
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rdul. phran. rnam. pa. rnam. rig. gi |
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gal. te. rnam. pahi. dbye. bas. dbye |

de. ni. rdul. phran. rdzas. yod. la |l
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5. med. de. tshad. dbye. med. phyir. ro |
de. phyir. de. rdzas. med. la. yod |
rdul. phran. yons. su. bsal. na. ni |
der. snan. s'es. pa. fiams. hgyur. phyir |l

6. nan. gi. ges. byahi. no. bo. ni |
phyi. rol. Itar. snan. gan. yin. te |
don. yin. rnam. s'es. no. bohi. phyir |
dehi. rkyen. fiid. kyan. yin. phyir. ro Il

7. gcig. chahan. mi. hkhrul. phyir. na. rkyen |
nus. pa. hjog. phyir. rim. gyis. yin
lhan. cig. byed. dban. nus. pa. yi |
no. bo. gan. yin. dban. pohan. yin |

8. de. yan. rnam. rig. la. mi. hgal |
de. ltar. yul. gyi. no. bo. dan |
nus. pa, phan. tshun. rgyu. can. dan |
thog. ma. med. dus. hjug. yin Il

Dmigs. pa. brtag. pé.' rab. tu. byed. pa. slob. dpon.
phyogs. kyi. glan. pos. mdzad. pa. rdzogs. so Il
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Sans. rgyas. dan. byan. chub. sems. dpah. thams.
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Gan. dag. mig. la. sogs. pahi. rnam. par. s'es. pahi.
dmigs. pa. phyi. rol. gyi. don. yin. par. hdod. pa.
de. dag. ni. dehi. rgyu. yin. pahi. phyir. rdul. phra. rab.
dag. yin. pa. ham. der. snan. bahi. s'es. pa. skye. bahi.
phyir. de. hdus. pa. yin. par. rtog. gran. nal de. la.
re. zhig. '

. dban. pohi. rnam. par. rig. pahi. rgyu
phra. rab. rdul. dag. yin. mod. kyz |
der. mi. snan. phyir. dehi. yul. nil
rdul. phran. ma. yin. dban. po. bzhinll 11l

yul. zhes. bya. ba. ni. s'es. pas. rai. gi. no. bo. fes.
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phyir. roll rdul. phra. mo. dag. ni. dehi. rgyu. fiid. yin.
du. zin. kyan. de. Ita. ma. yin. te. dban. po. bzhin. noll
de. ltar. na. re. zhig. rdul. phra. mo. dag. dmigs. pa.
ma. yin. no ll
hdus. pa. ni. der. snan. ba. fiid. yin. du. zin. kyan |
gan. ltar. snan. de. de. las. min |
don. gan. zhig. ran, snan, bahi. rnam. par. rig. pa.
skyed. pa. de. ni. dmigs. pa. yin. par. rigs. te | hdi. ltar.
de. ni. skye. bahi. rkyen. fiid. du. bs'ad. pas. so Il hdus.
pa. ni. de. Ita. yan. ma. yin. tel
rdzas. su. med. phyir. sla. ghis. bzhin |
dban. po. ma. tshan. bahi.’ phyir, zla. ba. gfiis.
mthon. ba. ni. der. snan. ba. fiid. yin. du. zin. kyan.
dehi. yul. ma. yin. no Il de. bzhin. du. rdzas. su. yod. pa.
ma. yin, pa. fiid. kyis. rgyu. ma. yin. pahi. phyir. hdus
pa. dmigs. pa. ma. yin. noll
de. ltar. phys. rol. gii. gar. yan |
blo. yi. yul. du. mi. run. no ll 2 1I _
yan. lag. gcid. ma. tshan. bahi. phyir! phyi. rol.
gyi. rdul. phra. mo. dan. tshogs. pa. zhes, bya. bahi don.
ni. dmigs. pa. ma. yin. no |l
hdi. la. ni.
kha. cig. hdus. pahi. rnam. pa. dag |
sgrub. pa. yin. par. hdod. par. byed |
don. thams. cad. ni. rnam. pa. du. ma. can. yin.
pas. de. la. rnam. pa. hgah. zhig. gis. mnon. sum. du.
hdod. do Il rdul. phra. rab. rnams. la. yan. hdus. par.
snan. bahi. ses. pa. bskyed. pahi. rgyuhi. dnos. po.
yod. do Il
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rdul. phran. rnam. pa. rnam. rig. gi |
don. min. sra. #iid. la. sogs. bzhin Il 3 |

ji. ltar. sra. ba. fiid. la. sogs. pa. ni. yod. bzhin. du.
yan. mig. gi. blohi. yul. ma. yin. pa. ltar. rdul. phra.
mo. fiid. kyan. hdraho |l
de. dag. ltar. na. bum. pa. dan |
kham. phor. sogs. blo. mishuns. par. hgyur |

bum. pa. dan. kham. phor. la. sogs. pahi. rdul.
phra. mo. rnams. la. ni. man. du. zin. kyan. khyad. par.
hgah. yan. med. do |l

- gal. te. rnam. pahi. dbye. bas. dbye |

gal. te. hdi. sfam. du. mgrin. pa. la. sogs. pahi.
rnam. pahi. khyad. par. las. gan. gis. na. blohi. khyad.
par. du. hgyur. bahi. khyad. par. yod. do. sfiam. du.
'sems. na. khyad. par. hdi. ni. bum. pa. la. sogs. pa. la.
yod. kyi | ‘
de. ni. rdul. phran. rdzas. yod. la Il 4 |
med. de. tshad. dbye. med. phyir. ro |

rdul. phra. rab. rnams. ni. rdzas. gzhan. yin. du.
zin. kyan. zlum. po. la. ni. med. do Il

de. phyir. de. rdzas. med. la. yod |

rnam. pahi. dbye. ba. ni. kun. rdzob. tu. yod. pa.
.dag. kho. na. la. yod. kyi. rdul. phra. mo. rnams. la.
ma. yin. noll bum. pa. la. sogs. pa. ni. kun. rdzob. tu.
-yod. pa. fiid. de |
rdul. phran. yons. su. bsal. na. ns |
der. snan. s'es. pa. fams. hgyur. phyiy II 51l
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rdzas. su. yod. pa. rnams. la. ni. hbrel. pa. can.
bsal. du. zin. kyan. kha. dog. la. sogs. pa. bhzin. du. ran.
gi. blo. hdod. pa. med. do !l de. lta. bas. na. dban. pohi.
blo. rnams. kyi. yul. ni. phyi. rol. na. ma. yin. par.
hthad. doll

nan. gi. ses. byahs. no. bo. nil
phyi. rol. ltar. snan. gan. yin. te
don. yin ‘

ph};i. rol. gyi. don. med. bzhin. du. phyi. rol. Ita
bur. snan. ba. nan. na. yod. pa. kho. na. dmigs. pahi..
rkyen. yin. noll

rnam. s'es. ito. boli. phyir |
dehi. rkyen. fiid. kyan. yin. phyir. roll 6 |l

nan. gi. rnam. par. ses. pa. ni. don. du. snan. ba..
dan! de. las. skyes. pa. yin. pas! chos. fiid. gfiis. dan.
ldan. pahi. phyir. nan. na. yod. pa. kho. na. dm1gs.
pahi. rkyen. yin. noll ’

re. zhig. de. ltar. snan. ba. fiid. yin. la. reg. nal
dehi. phyogs. gcig. po. lhan. cig. skyes. pa. go. ji. ltar.
rkyen. yin. zhe. nal

gceig. chahan. mi. hkhrul. phyir. na. rkyen |

~ lhan. cig. par. gyur. du. zin. kyan. hkhrul. ba. med..

pahi. phyir. gzhan. las. skyes. pahi. rkyen. du. hgyur..
tel hdi. ltar. gtan. tshigs. pa. dag. ni. yod. pa. dan.
-med. pa. dag. gi. de. dan. Idan. pa. fiid. ni. rgyu. dan.
hbras. bu. rgyu. dan. ldan. pahi. rim. gis. skye. ba..
dag. gi. yan. mtshan. flid. yin. par. smraho Il
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yan. na. ‘
nus. pa. hjog. phyir. rim. gyis. yin|
rim. gyis. kyan. yin. tel 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 |l
gal. te. ho. na. nan. gi. gzugs. kho. na. dmigs. pahi.
rkyen. yin. nal ji. Itar. de. dan. mig. la. brten. nas. mig.
gi. rnam. par. ses. pa. skye. zhe. na |
lhan. cig. byed. dbaii nus. pa. yi |
- no. bo. gan. yin. dban. pohan. yinll 7|l
dban. po. ni. ran. gi. hbras. bu. las. nus. pahi. no. bo.
fiid. du. rjes. su. dpag. gi. hbyun. ba. las. gyur. pa. fid.
du. ni. ma. yin. noll
de. yan. rnam. rig. la. mi. hgall
nus. pa. ni. rnam. par. s'es. pa. la. yod. kyan. run | bstan.
tu. med. pahi. ran. gi. no. bo. la. yod. kyan. run. ste.
hbras. bu. bskyed. pa. la. khyad. par. med. do !l

de. ltar. yul. gyi. 0. bo. das |
nus. pa. phan. tshun. rgyu. can. dan
thog. ma. med. dus. hjug. yinll 8 Il

mig. ces. bya. bahi. nus. pa. danl nan. gi. gzugs. la.
brten. nas. rnam. par. s'es. pa. don. du. snan. ba. dmigs.
kyis. ma. phye. ba. skyeho I hdi. gfiis. kyan. phan. tshun.
gyi. rgyu. can. danl thog. ma. med. pahi. dus. pa yin.
tel res. hgah. ni. nus. pa. yons. su. smin. pa. las. rnam.
par. ses. pa. ni. yul. gyi. rnam. pa. fiid. du. hbyun. la.
res. hgah. ni. dehi. rnam. pa. la. nus. paho Il rnam. par.
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ges. pa. dan. de. gfiis. gzhan. fiid. dan| gzhan. ma. yin.
pa. fiid. du. ci. dgar. brjod. par. byaho ll

de. ltar. na. nan. gi. dmigs. pa. ni. chos. fiid. gfiis.
dan. ldan. pahi. phyir. yul. fiid. du. hthod. do !l

Dmigs. pa. brtag. pahi. hgrel. pa. slob. dpon. p}zyogs..
kyi. glan pos. mdzad. pa. rdzogs. soll



ADDITIONAL NOTES

Page 3, line 1. 325y srrevaan Trimgikabhasya ed. S. Levi,
p. 21. MR Rwy eeem (=str@ss@)q 1 Mad. vrtti ed. L. V. Poussin
p. 364, 7. Alambana stands for Glambanapratyaya—So explain
the Chinese translators, Paramartha and Hiuan Tsang. It may also
be clear from Dharmapala’s comment, pp. 21-22 above. Alambana-
pratya 'is explained by Candrakirti: Al 9wl ¥4 e
RIAT 9 qET AeEEAIGT: |« Mad. vrtti, p. 77, 2. (Cf. Salistamba
Sttra : wgfigmaea . . . qATeFaAFcd ®A | Ibid. pp. 567, 9.) siewsaq-
gQreran | Rmesey TaEaIeTaas AISFERIEY: g4l a4: | Madhya-
makavatara (Sanskrit text) pp. 12, 2. Another interpretation is
also given by him: JgUESIc¥aq. facdar ¥gd SUTAMT JEewaaafy-
e Iq MHTNT FYTQ § ASFAIT: | Ibid. p. 12, 7. According
to this interpretation alambana is an element (dharma) by support
of which a consciousness arises, that is to say, a supporting element
in the process of cognition is @lambana. S. Yamaguchi and
H. Meyer, on the authority of the Abhidharmakos'a of Vasubandhu
(chaps. I and II, p. 307, 1. 5-6) and of the Trimgikabhagya of
Sthiramati, p. 21 (fAfad a3- (=fasa) fa¥M AredaaerEsasy-
RO ) translate everywhere the term alambana as ‘ perceivable
object”. And Yasomitra’s comment makes the point clearer :
767 QAT agTewad aRd ded TR Wad | weAIeIfefa pp. 1,18, 17.

P. 3,1. 1. 9gguif§e Dharmapala comments that the five-fold
consciousness is meant here. Hiuan Tsang follows him. But,
according to Paramirtha six-fold consciousness is meant there with
addition of manovijfiana., Vinitadeva is said to agree with Para.

martha here.
13
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P. 3, L. 2. Omit in the Sanskrit text the word * ey " after
ATHRICIT. .

P. 3,11. 1—3. Vasubandhu in his Virhs'ikd and its bhasya, speaks
of three different opinions on the external things: (1) The first
opinion is that the object of our cognition is one (¢ka), 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 (sanghata). 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 Virms'akaprakarana as recorded
by the French translators, the second opinion, that is referred to by
Dinnaga as the first, is that the numerous atoms exist allowing
amongst themselves some intermediate space=rdul. phra. rab.
bhrag. can. de. gnas. du. 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=phan. thsun. bltos. pa. dat. bcas. paki. rdul. phra rab.
de. dag. 7iid. hdus. pa (French trans., p. 48, n. 3).

Again Vasubandhu in his Kog'a, says that it is the Kasmira
Vaibhasikas who hold that the atoms exist with some interspace and
in close vicinity, (GIFERT: QUHUH:) 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 sarijfia). Compare Tattvasanigraha with Pafjika, p. 197:

qusATSERRTT § frsa: | Sl Raamagatiet adaar L L L .
FIT AT FEAAIRIIGIGANSTRFAISA: | See again on p. 552
Bhadanta-S'ubhagupta’s view : WAMAafAfsaaRamt asdamt gﬂqﬁﬁal
ey gfq araar fagar wafd 1+ But there is no real combination of atoms
(sparso na asti). See Abh. Kosa, Tib. text, pp. 82-3). Both these
schools seem to hold that the atoms are direct objects of our cog-
nition. Therefore Dlnnaga might have included both these opinions
in the first of the two. He might have meant by the theory
of sanghata the Vaisesikas’ opinion. This may be clear from
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Vinitadeva’s comment p. 47 above. It may also be pointed out here
that Kamaladila has recorded three views on the atomic theory
(see his Paiijika, p. 556, 8, and my paper “ Sankara 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 heen put on the word “ vijfapti ” by
S. Yamaguchi and H. Meyer.

P. 3, 1. 8. According to the Chinese translations, we may read in
Sanskrit : @gq: dqr¥:, etc.

P. 4, 1. 1. We may read in the Sanskrit @ uq §3’tﬁf?ﬂ€’ﬂl gfa
3371, (bs'ad. pas. so) for Ia: @ . . . I=4q According to Vinitadeva
bratyaya is meant nimittapratyaya, see French trans. p. 52, ). 7.

Ibid., and p. 43, 2. Dharmapala also here refers to the Agama,
sfend afa g wafy, etc.

P. 4,19 Faq) 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 Geschichte des Buddhismus (pp. 311-313). Kouechi,
the commentator on the Siddhi of Hiuan Tsang presents this third
thesis as that of Sarghabhadra, (see La Siddhi, p. 45, and Fren.
Trans. p. 52. n. 11). I 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. Tattvasangraha, p. 197 :
QATISENY 34T ¥4 fga: 1, . . auT AeEad T FaER TR TE-
agFatSTRFA I gcagi9: | cp. [bid., p. 552, Sabhagupta’s view :
WAEFEEgARREET adidiaEt guuguen e sfa Amar faaa wafa
Observe Vinitadeva’s comment below : GfEFa#: = TIBTHTC |

P.4,1.9. @mMd=sgrub pa. Hiuan Tsang translates it as
pratyaya. But Paramartha explains thus : 3o13: afaar: ggrgamsarta

see p. 13 above. Vinitadeva comments thus: hdus. paki. rnam.
pa. rnam. par. ses. pahi. rgyu #id. 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, saficitakara = sthuilakara. See La Siddhi,
p. 45. (Fren. trans., p. 53, n. 13). i

P.4,1. 12 ver. 3 a-b. According to Vinitadeva this is the
statement of the opponent. Dharmapila also seems to have
meant the same. So we may supply before this the following :
QfAIFR; d SAarHR; | afg €41d, 99cT4: €9 1« 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. 3ver. 4 c-d. Hiuan Tsang introduces this line thus:
FIUfRfgRERTRATIEEAERER gHRied Qaead |
- P.5,1.6. Note Paramartha and Hiuan Tsang have much
simplified this sentence. See p. 14 above.

P. 5,1. 15. See Paramiartha and Hiuan Tsang for clearer
interpretation of the passage.

Ver. 5 c-d. cp. Nyaya. Sttra, IV, 2, 25: ggar fﬂ%ﬂ-’ﬂﬁ ﬂTﬂFﬂ
AT SEATITFAN GAGAISITA. QIS |

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: 998 I@R: fAgagRona: faearsRisa)
wafd 2fa gazafa | 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 Slokavartika, pp. 311, 312:

SAANSSARTAREATAT THITUEFATT |

P. 6,1. 8. There are 4 pratyayas, (1) hetu, (2) samantara,
(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. daii.
med. pa. dag. gi. de. dag. ldan. pa. %iid. ni. rgyu. dan. hbras bu.
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v8yu. dasn. ldan. pahi. rim. gyis. skye. ba. dag. gi. yas. mishan. 7iid.
yin. pa., lit.: MATEAEIE & ITRIACHSA: FA SAFATALRIY SO |
Both Paramartha and Hiuan Tsang are not very helpful in inter-
preting this quotation.

P.6,1. 13. This is a quotation from a Sttra. See e.g. Salis-
tamba Sttra: %e]: ey & 4 ... ... 9gf@EEgaad. 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 Dinnaga, 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 (sakti). :

" P.7,1.7. Cp. Slokavartika, STinyavada, ver. 17 : =17 g8gar
=44 AT |

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. fies. pahi. don. gyi.
rnam. pa. can. gyi, rnam. par. ses. pa==consciousness possessing
the characteristics of the object not 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 Vijfiaptimatrata does not accept
the object substantially differentiated.

Vinitadeva, after having given another explanation on the
bahyarthajfiana, 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 (1) 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 Paramiartha translates on this subject by : louan che pu
ko yen chi hsiang (=grafggmafiieasan) is justly this last
doctrine which Vinitadeva has just refuted.” (Fren. trans.) Partha-
sarathi Mis'ra has ably presented the standpoint of the Vijfianavadins
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 ” pu ko chouo, ana-
bhilapya, (or anirvacya). 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. diios. kyi. tshul.
dpyad. na. ni. dehi. tshe. nus. pa. rnams. gnas. skabs. kyi. khyad.
par. gyi. bdag. 7id. yin. pas. kun. rdzob. ti. yod. pahi. phyir.
rnam. par. ses. pa, las. gzhan. 7iid. dam. gzhan. ma. yin. pa. 7iid.
du. brjod. par. bya. ba. ma. yin. no.) “‘If one examines tran-
scendently (paramarthena) 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”
(saktinam avasthavisesatmakatvena sarivortisattvat). 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 “avikasa” and therefore rendered “ lieu determine.” But ‘
the exact Sanskrit equlvalent will be here *“ gvastha "= " stage "
or “ condition.”

P. 39, 1. 13. 9gaca®q ammcaq; cf. Parthasarathi Misra's
comment on Slokavar. p. 309 : &RUEANT Tl qrEeaq |

P. 42,1 2. “ Consciousness grasps the form of its own ”: cf.
Ibid., p. 325 : T¥TAENS A A | FMATCHT: GaqH GETT |

P. 50. n. 37, horns of the right and left of the ox, etc. cp.
Ibid., p. 310. TqRRAMTFIA N

P. 50, n. 40. Cf. Ibid., p. 310. ver. 153 agramﬁamsi'tg:n

P. 54, 1. 6. Undifferentiated from the perceivable object. cf.
Ibid., p. 325: QagATeg @ faaq 1 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:

A gafy S a1 A aredfEaEaT |
sfgTraag- Afesaed 391 0

Cited from Dinnaga by Vicaspati Misra in his Nyayavar»
tatparyatika, p. 97.

It is to be understood that the Vijfianavadins deny only the
material character of the manas as accepted by Realists, but do
not deny it as such.  Note Yas'omitra’s Comm. : afmrar@ﬁ%a g -
fagmsafaftiiscafeq aAtang: 1 (Abh. Kosavyd. p 40, 1. 24). As to
the opinion of the Earlier Buddhists, the same authority remarks :
AT @l ggaaeg aNRgEaRSd Feqafa | auregTaE fag
gy quigfea | srEwsrarafy R Ast srafden | oreT 3fy 9 Swad e
srfyg@afefy « (Toid.),
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According to the Vaibhasika-Sautrantikas, manas is defined
_ by Vasubhandhu as below :

SerAdRReld fgrd afg aema:
SEETfEETd QANSIATT AT
Abh. Ko¢a, I, 17.

Santaraksita also explains it in the same manner:

Fraffts g amseaTfinds=a |
SonrAARQ ST A1 fe asad: 0
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. (g&=eaia) Cf. Vasubandhu’s
Vimikabhasya, ed. S. Levi, p. 11. a®fASIca1a | %67 g: &7 341
M IR | FENFC N

P. 58, n. 5. Tattvas. pafijika, p. 825 : Faf¥ aq (a:) G{qﬁqqr{]
IR 7 ge7 ENAFANITRIATIRISREG | SFaaRREEsasi, |

Cp. Nyayabindutikatippani, p. 27, 1. 1.

P. 61, last line. There are two views regarding sasghata
(=paramanusamanyalaksana), viz. one is held by Kas'mira
Vaibhasikas, and the other probably by other Vaibhasikas. In his
Kog'abhasya, Vasubandhu has clearly expressed the former's view
thus : FRAR] IMMF) omg: 1 [WamEY] 7 &gz L .. .. «EFEn
qadE | fEgar & a@E L . . . qRaeT Feated aeaeY AR
fefaa, [arar#ifR] | At @9 daran: amEan cafeae @R (Aoki,
Kosa, Tib. text, p. 82.)

a. Cf. Gared We® G957 3fy FRARAWIRG: | His Vimgika
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 : 47 3ATNET: FFafeq 1 p. 89, 1. 20).

Other Vaibhasikas, on the other hand, maintain that the aggre-
-gates are not different from atoms : §9 q(:n@'aﬁsﬁ qerar: 1 g g e
€797 | J41 &4+q | (Abh. Kos'a, Tib. p. 83, 1. 15). I: aAWEl &Hra:
7 g JeNsafearg 1 (Vimgika bhasya, p. 7, 1. 11 and p. 106 below).

According to Dharmakirti, Dininaga pleads for the external
‘reality from the standpoint of the latter Vaibhasikas. This will
be clear from the following extracts :

afya: agera: @ ameyg a3 A
arragfEaaRd ATelaETsad | SRR, 11, 194,

3R | 79 afgareean: gafimmwar iy farea: | aTREESEa-
A ENG FEErIR SR A (FEgEd) | R |

safequiigrasara S1a+a IsEISR |
Iweq afyared fz ffag g@seRa: o Ibid., 195.

3fa: | ST afrarerAn: [1E] AEEEAT 68 | gEsEATEd 0
Fafaag: ANAREAeICIRCITEAT |

T @ AR AFGROTIRIATET |
WREWIAE, JAGSH arAa=Rd, 0 Ibid., 196.

;| SR @ | FATATETAST Ao B . L . . | 7 f SedwAvEY
;| feeg aRaT Ay . . . . CHRAT GUATON SREATRAAT, TR
afgaaEafmg sAgw qeaarfsar @ q g warafaRameafasag )

Exactly this same opinion is expressed by the opponents in
saying “ the general quality of atoms”, etc.

P. 61, n. 12. @9 3FGAHW, etc. Pramanavar. 11, 224, p. 73,
1. 3. The holders of this view may be some of the Vaibhagikas
who maintain that the single atoms are not objects of our cognition,
but their generality (samanya=saficita) does so. Cf.the above
.extracts from Pramapavar. and vrtti thereon.

14
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P. 85, 1. 10. (=p. 39, 1. 9). This objection, according to Nya-
yaviniscaya of Akalaika, has been made by Bhadanta S'ubha-
gupta; see S’ubhagupta s passage cited by Akalanka: T Wgd
e | feasd ¥q: (adtven:) | T, GEmea a‘ﬁ;s-q‘t(eqr)%art-
A i | Reisy o dggaRia aes |

(Nyayavinis'caya, Akalarikatraya, pp. 159 60)..

P. 85, n. 33. The idea is well expressed by Dharmakirti in
this verse :

famrs a4 amfufa %a:maai fag: 1
%@ﬁﬁq giwaT: AR |
Pramanavartika, 11, 247.
This verse is often quoted by other writers : Vacaspatimis'ra ;

N. Tatparyatika, p. 101; Parthasarathimista: Slok. Comment,
p. 283 and Advayavajrasangraha, p. 17.
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A

VASUBANDHU'S CRITICISM OF
THE EXTERNAL THINGS

[The following is the extract from Vasubandhu’s
Vimgika with bhasya, ed. S. Levi. Vasubandhu, the
-earlier champion of the Vijfianavada 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, vijiiaptimatrata, reality of only conscious-
ness and nothing else, to facilitate comparison with
Dinnaga’s method of argument.]

T 92% 9 F19% 39 e |
9 9 3 Gear FenRangd faeafa 0 22 0

2f fras WAl | aeguiksiEed snRRTEAT a6 fw,
A, a3 a1 @ ANaRed weA At | oRE ar
QAGE: | GgAT A1 4 U4 WAWE: | A Jagd e wafy
I SFARAEAETH  FHAFATEU | ATAAFY GRATAT
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JAFAALUI | I 7 Gear Fefivafq | AR g5
T faeafy | w4 7 faeafa | awE

EreT] amehnmm s |

o fea: sgfn qongfignees afd AR
sEar smﬁﬁl | THE A W qAFIATEHAT |

qOUT GATARZIATRIS: SQUAEE: | 2R I

99 4 ARl GATNET: @ U GO | o9 qaNi
guiTaREs: g e g we(saiimii A
Fafee) T @[ | 99 R wEmE: 9359, faaaan |
77 AT AAEF: | GEArg TR SIS0 2 FIRARAAIET: |
q 3¢ qEAAT: | A QRAIVAT e 9 9 dearsute i |

RATIREAN TEIRSRT 67 4: |
g gfy add |
T JMagaaT a@a T fasafa o 23

'Cf. Abhidharmakos'abhasya (Tib.), p. 83, 17—19; and
Vyakhya, p. 89 : qt@waqRfasafc asgsm snamEt Farafy « afg g@mi-
T TERMTNG: 4703 | etc. 31 ATMAW, | 7 fRa4d: SEATeT:, R
RgAeA | amaReEd, 3Rk akafeamdgacd A=sfa daiiE: 1 R
A fe daqEIINE FOORA | TAE J aUIteq | qH39d gcasfagmt -
@AY | I AeeEeE sfvETed ar kR araoAfy anfaac
afa: sfeesaa gfa o

* Abh. Kos'abhasya (Tib.), p. 82, 19 : dsrar; araarcara egafeq v
Vyakhya, p. 89, 7.

* Ibid., p. 89, 20.
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A GAET AAARE 4 G259 | T A el -
AR feadify awerm | aEaEEnfy i daee
HARTAYIWAI | QO GRAIORE 34 9 faeafd | afy @
ATON: G go4T AR a1 oA | |

RITaE) FeaTia aeisd 9 gsad |

S f o QR aERRR i Ry
aft F FEAFE, TAVRTS 899 |

FTAEAT ®9 a1

AAHFEA AN T g ARG A=
AT Wafa wFaFe: | 9 @ gwara: semsia 2aw@a |
@A) AEE F9 gafy wE: qEgsr Ay R
A Avad | 7 & FPaafl wan: semsRa FamEAEE-
e gfgara: @ | wafy 9 9k adei grmdTaras:
qaTd: WATATE: €AW | fFd 3o fivee 9 s
3t a4 oy | [ @y WS fog g9 @
A | FAE | |

S T fega ag I ) 29 )

afg aFa: o g 299 9 3 am Iy fag
wafd | dfEmefeRy wT: | o gud fd ar feaear
o, sgoeg suify afy 7 afefisad | % gaedar saoi
Agufkfaead detfeas | a3ad d99d | a9ggudar fvay
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Hfredarewficad | & % 3599 o9ar aga=wfifd | fF=EE:
AT AT IH: |

THY T FAOIIA FEEE | ‘
fafezmamafas geariar = 4 W@ 0 = |

afy amzffxsd am% Ign 99 935 g8 s |
ofEEl FANRE @ | AT | aHaReaNT a9 -
@AM | SFANINTE T T80 QTS TR gaYE & | 9 7
T FEHT FLIERETE TG | Rfteae Iew SR
FF qAFA I @, T 9% DA F9 aAfiesT
TAY | T AT qe%h AT AT T T TGRS Jogea-
TEUT | FEATRIGHA] € GHARIIAAET 7 & |
AR FPIIRA FATIHE FOIQ AFAAT | TEAGITE AR
W wlREe: | @ IR 9 Rl | aenfigt sadat
Igufferanfagfufy fagd Rgfme wadhifa o

gAmEaAERaE aiad ar fagiad | adne saoET g
gamf TRefaaas wufid gigaafy saafify |

AT (G: EHE F97
faarcasafa qada qrfeaa |
A1 T 437 4 |
T drsal 23 ae g w4 oA 0 Q& )

7q 9 4 sAggfa(E)wafy £ ¥ waatfy | A
asaf T7ad | AifigEae aR=3a Igfisme 9 o fes-
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aifefa 9 1 sagafieq | faamo g afises Geae
g3t faegRa agd @i ar ||

TATIE ANRTE @99 el aReed |
qu e afeIe & qagd a9 | ?:If%@ﬁ?i{‘l
AYITEATIHA WO WA | T, |

3 a97 agrar g
farreadia aenatarar ag TR fRefeaad e
RO qq: |

‘ 7 & gl @fdsge qafnte snkRERes
aafigfeaaa 2 9 exgagEage: feafy o afg aur
@A RFRTIEREsar aa JEASH @1q | 989 dgHE AF:
FARENTSA | A @4 vafd | g @n gaEiestee: @
faeflimT | zgAgESE | awE |

@ ZhaEE AgasTEsh Il 2o )

i PrafsemamaEaEgar 9gq aiF: @n a-
s 1A SI9ISEadE JUEAETesid | Fa1 g aafieE-
SPRFTeMREgEl Ak | 481 ‘SIS -
SAGEEET RYaE FaERaTesdft aaEiad ||

! See Mahidyanasutralaikara X1V, 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 Trirmg/ika, ed. S. Levi.
Sthiramati is well-known to be one of the champions
of the Agamanusari Vijfianavada 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

Dinnaga.]

FARaEEad fa aEdaE RaRaatergaaT g
IEN N AEERFEATIRST AFEEEEaTEd Ty T
FROGAT0 GRIGURIAAE RIS | 7 7 afger=sa-
defmg oFag R | dFEEeH, e afEeERARE-
wEE | iR aRAt fge afsERgeE | 9 9
qEUE T4 ARG, GWHIOEE, SAIRRE | q
FAfEaEEE: AT RAET st | e
safsad afEdl afl WAUE A || SeRg AR |
FRAEAtEAsifaT: | agag e zfaa-
@ | AWl AR R AER AR
T ddifeRad a1 | g 9 warE @ Ry fgEe
fimdiwafa | €4 afd A1 RFEEEREE) e @ T @ |
WANATAEEREE | A drafies fgme sSensR)
fmadt 3993 | AREEFIA | T T WEWE: @eIfEd KA
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afd | FEEAATANEEEN | agTTH a1 qaEfoIRIe-
afkReEd @: @ oo @ | e RFHE JEORERR-
QRITEIAT 9ESAY | U§ TEEiMEE REmdaeiaReE |
EAfREFag FavgIad | SRATRASH AT 1A -
fgEaTE: | FegIEEEr | 9 9 J0qET QAT |
SAIAAEEIARATEE SAAEeEl fRAgFenf aAmmRonTE-
@M, 7 fHfq Fasameify aafagmaaaEETaaaad ||

C

YOGACARAS' CLASSIFICATION OF
PHENOMENA (DHARMAS)

ATEETAARagEd
AFEIGI I

Mahayanasatadharmavidyamukham

[The following is the Sanskrit translation of a treae
tise above named from the Chinese version of Hiuan

* Nanjio No. 1213, Shanghai ed. Vol. marked lai, part 10,
fol. 11a.
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.]

. g Wi | G99 feaE 2R ) (@) % gawet: |
5 Suemn | gdeah: @aNm gmfen—¢ faEe, RS-
fagaR:, 3 &G, ¢ [AORGIRGERTR:, 2 oHeEam!

Al
goafiaad: davu wEgw@ wafy | ¢ Igfisma, R

AEfgEe, 3 amfigEa, ¢ fEiREEa, w FEf-
94, & ANETEY, © FAREgEY (=FE adqr0), ¢ -
fagmfafa |

fydadaferad: g8V uRemmiEy: sgifky fuse: |

} See Mah. Sutrdlankara, XI, 37. Prakaranaryavaca sastra.
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, manana and Alayavijfiana, and bring the other types under
one group, vijiidna, counted as one dharma.

* According to the Vaibhasikas Cetasikadharmas are only 46:
(1)Cittamahabhuimikah 10, (2) Kusalamahabhtimikadharmah 10
(3) Klesamahabhtimikadharmah 6, (4) Akusalamahabhiimika.
dharmah 2, (5) Upaklesa-(paritta) bhuimikadharmah 10, (6,
Aniyatabhiimikadharmah 8: Total 46.
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¢. @33 9
. fafe=asfasn o=
3.  ZST CHIT 11
2. 3N 9 6
w, gugal fafy: 20
. &. ifqEarEE: gfd 4

Total 51

(2) 99 §IWMP—¢ WAGHEW:, R W@R:, 3 AL,
9 @31, W JaAT |

(R) u= fafqaaafisn — &1, R eaﬁnﬁa 3 @fa:,
9 gaIfy:, & @ |

() wFRT FA@n'—2 Hgl, R dE, 2, @
HOAGT, W BN, & A:, © AAE:, ¢ T, © WIAR:,
2o 34T, 22 «far |

() %2 Fan'—2 T, R 9fad, 3 A, ¢ AR,
w fafufear, & "fvarf:

$These are mentioned by Vasubandhu in his Trirs'ika, vers.
3 c-d and explained by Sthiramati in his Bhasya thereon.

* Trirhs'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,
cittamahabhyumikah by the Vaibhasikas.

’ Trirhs'ika, ver. 10d-11a-c; Bhasya, pp. 26-28. The Vaibhasikas
omlt amoha in this group.

*Trith. ver, 1lc-12a; Bhasya p. 28-9. The Vaibhasikas count
them thus: 1. moha, 2. pramada, 3. kausidya, 4. asraddha, 5. stya-
na, 6. auddhatya which are, omitting moha, counted amongst
20 upakles'as by Yogacaras.

"Lit. fgeywf¥: Sthiramati explains it as pafica satkaya-

drstayah.
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(w) Rafiewan'—: #9:, R @R, 3 91>,
9 FE:, W AMAN § A%, © AR, ¢ ffkan, « i, Lo
ARGA, ¢ ‘A, IR FATACA, L3 WHGIH, 29
FaE, Q4 S, {8 ®AMA, o Igd:, ¢ gREr
i, Qo dE99=aq, R o faaT: |
(8) saWistaEan'’—e figa, R #izag, 3 faew:
g faam: |
gella &aua: Gavo CERAfY: — ¢ 9g:, ] A9,
R AW, ¢ fogr, w #14, & &9, © WA, ¢ T,
W@, Lo WA, 2 JAEATEYSE wad |
JgafaafngwaEma:  Gatn SgfafifEe—
¢ aifi:, R Shfdel, 3 fasmaarEr, ¢ geTfe, o wdfy-

®Trith. ver. 126—13; Bhasya, pp. 30-31. The Vaibhasikas

accegt only the first ten upaklesas of this group.
These two dharmas (@hrikhya and anapatrapya) are put by

the Vaibhasikas under akusalamahabhiimikadarma. _

¥ Trith. ver. 14; Bhasya, pp. 31-33. These are, for the Vai-
bhasikas the first four of 8 aniyatabhiimikadharmah. The other
four aniy. dharmah, raga, dvesa, mana, and vicikitsa are counted
by Yogacaras amongst 6 klesas. Some of the klesa and upakle-
s'a groups are mentioned in the Dhammadayadasutta (Majjhima,
1, 3, p. 15): lobha, dosa, kodha, upanaha, makkha, pal@sa, issa,
maccheram, maya, satheyyam, thambha, sarambha, mana, ati-
mana, mada, pamada. These are again. mentioned as upakles'a
of the mind in the Vatthtpamasutta (Maj. I, 7, p. 36f.)

"' This is avijfiapti for the Vaibhasikas.

¥ 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. :

" Chinese has ming-hen which means literally “life-hatred .
I think the character %en is a mistake for kesn, source ; so I have
taken both ming-ken to mean jwitendriya or simply jivita, the 7th
dharma in the Vaibhasikas’ list.
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aEfy:, & fFuaaufa:, © qd@f{fios:, ¢ T9wE:, < |-
FH:, {0 ARAFME:, L ATM:, 2R W, 13 Rafd:, L9 «tfr-
Fan, w93 or &N.gwfd: L& TEAWAA: or GATEH-
W, o qfaa:, Q¢ W@, ¢ F:, 3o W or F,
R F1E:, R €A1, R 3 Il or AT, ]2 T or AN |
qERIsEEEqIR:  dane AiRe—¢ e,
R afsdeatfa:, 3 safdenfy:, ¢ S=efy:, « §91-
RhalR:, & a9 |
I% W din BFRYE— TEeNEa R -

e |

‘ sty weETarmRE g
1. Cittadharmah 8
2. Cetasikadharmah 51
3. Rupadharmah 11
4. Cittaviprayuktasamskaradharmal 24
5. Asamskrtadharmah 6

Total 100

" The Vaibhasikas admit only the first 3 asarhkrtas.

¥ The Vaibhasikas do not admit dharmanairatmya ; dharmas
for them are real entities. Nairatmya means * aR&feragga 7
and not “@EUAT ** ; see Mah. Sttralankara, 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 Sivajfianasidhiyar, (second part,
parapaksa) and commentary thereon. The Sidhiyar, a
polemical treatise in Tamil on Saiva philosophy was
composed by Arupandi Sivacaryar, a great Saivait-
scholar of South India, who flourished in 1275-1325 A.D.
The relevant portion of the section, Sautrantikamata®
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 anumana. The momentary knowledge and the
knowable are their objects. These objects get divided

' 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.

®The commentator, Jiianaprakasar in explainning pratyaksa,
quotes Dharmakirti : S& FYFNESH 1 It is divided into four : idri-
yapratyaksa manasapr, yogapr. and svasasiwvedanapr. See Nyaya-
bindu, I. 4-11.
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into four, viz. rapa, arupa, nirvapa 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: upadanaripa and upa-
daya-ripa.

Two kinds of arspa are : citta and karman.

Two kinds of mirvapa are: sopadhisesanir. and
mirupadhisesanirvana.

Two kinds of vyavahara are: sad. and asadvyava-
hara, (ver. 4).

Four upadanarupas are: earth, water, fire and air.

Four upadayarupas are : hardness, attraction, mo-
tion and heat.

Riupa is what is produced from the combination of
the above eight elements (4 upadanar. and 4 upadayar.).

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, riipa includes
eight elements, four wpadanarapas and fouupadaya-
rupas; vedana three, kusala, akusala and kusala-
kusala; samjna six, five sense organs® and one citta ;

* This is partly in harmony with Yos'omitra’s comment : JWTTSET
fe gaq « pfErRfT @feamifa | 9998 g fan ) @& o | snRefy-
Rerfa srotfa srciifeenfn eafamag@arfy sfesatfn A9i auguderfm-

arfa 23374 1 p. 24-25. See . My paper on Sarvastivada in Sankara-
bhasya, publ. in the Jour. of Orien. Research, Madras, Vol. XI, p. 28.
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vijfiana six, vijitanas corresponding to the six above and
satiskara twenty, ten good acts and ten bad acts.!
Thus they work out forty-three in all. So says their
Scripture :

oTL g may u{@wgoséry@a/g?m wr YR,

Qurigw @S5Curirp Qelma Hmugrss,

S LGHEFSE GBGN §Fel D LuBELrE g,

Qsriic. srpuss aper pehF&ssrpoeiea srler.

“1t 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 jfianas, their corresponding six
sarhjfias and twenty sarskaras.”

[It may be noted that the asarhskrta elements,
akas'a, etc. which are not real entities for the Sautran-
tikas, are not counted in the above list.] \

-

* These ten good and ten bad' acts are the same as dasa kus'alas.
and das'akus’alas divided into three, vacika, kayika and manasika.
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