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AKBh

DN

fn.

archetype alfa
archetype beta
archetype gamma
archetype delta
archetype epsilon
autograph ksi
folio recto or first padain
verse.
Abhidharmakosa
Abhid harmakos abhasya
Anguttanikaya PTS edition
verso folio or second pada
in verse
third padain verse.
Co ne bstan gyur
Chinese
Catupsatakaby Aryadeva
*Catuhsatakavrttiby Can-
drakirti.
fourth padain verse.
sde dge bstan gyur;
numbers according to
catalogue by Ul et al.
(1934)
Dighanikaya (in the
Tibetan edition DN,
however, stands for D and
N separately)
footnote
dga’ Idan or “Golden
Manuscript” bstan ‘gyur

LVP
Mav
MavBh
Mmk
MN

ms

mss

Nk
NGMPP

ol

02

03

o4

pl

p3

Louis de LA VALLEE
POUSSIN
Madhyamakavatara
Madhyamakavatarabhasya
Milamadhyamakakarika
Majjhimanikaya, PTS
edition

manuscript

manuscripts

snar tharn bstan ‘gyur;
catelogued by MIBU
(1967).

snar than Mmk
Nepal-German Manuscript
Preservation Project
orthographic variant
gemination

external anusvarain lieu of
homorganic nasal

internal anusvarain lieu of
homorganic nasal
alternative orthography
Peking edition of

bstan ‘gyur; facsimile-print
by SUZUKI (1955-1961).
punctuation variants
ekadanda in lieu of
dvidanda

dvidanda in lieu of
ekadanda

no punctuation in lieu of

any form of danda



p4
p5

poé

Pras

PTS

sl

s2

s3

s4

s5

s6
s7
s8
SN

Ssv

stand.

T
Tib

transl.

insertion of danda
any punctation other than
double dvidanda with
circle
ardhadanda
Prasannapada
Madhyamakavrtti
The Pali Text Society
solecism
bad nominal case-ending
corruption partly or fully
due to change of aksaras
or parts of aksaras
corruption partly or fully
due to insertion of aksaras
or parts of aksaras
corruption partly or fully
due to omission of aksaras
or parts of aksaras
corruption partly or fully
due to transposition of
aksaras or parts of aksaras
non-application of sandhi
bad verbal-form
complete variant solecism
Samyuttanikaya, PTS
edition.
Siin \yatasaptativrtti by
Candrakirti.
standardisation of spelling
into Sanskrit form.
Taisho Shinshi Daizokyo
Tibetan

translation

vl
v2

v3

v4

v5

v6
v7
v8
v9
v10

vll

(]

the vulgate edition of Pras
referring to LVP’s Sanskrit
edition (1903-1913).
significant variant reading
variant in verbal form
variant in nominal
negation
variant in upasarga
variant caused by omission
of aksaras or parts of
aksaras
variant caused by changes
of aksaras or parts of
aksaras
variant caused by change of
nominal case-ending
omission of word(s)
complete variant reading
interpolation or insertion
variant sandhi due to
differences in punctuation
transposition
Sanskrit Pras-ms U,
Bodleian Palm-leaf ms.
Sanskrit Pras-ms
NGMPP C 19/8
Sanskrit Pras-ms =,
NGMPP E 1294/3
Sanskrit Pras-ms T, Tokyo
University Library no. 251°
Sanskrit Pras-ms &,
Cambridge University
Library add. 1483.
Brackets indicate lacuna in

ms or words inserted into



L]

{}

the translation. When the
size of a lacuna is estima-
ted, the approximate num-
ber of missing syllables is
indicated by a digit, e.g., [7]
means lacuna having the
size of seven aksaras.
half-brackets indicate
syllables, which are partly
damaged but still reason-
ably legible.

braces indicate readings
not attested either by the
Sanskrit edition or by the

Tibetan edition.

omega represents all
manuscripts.
reconstruction.

a dot in the middle-height
of the line indicates end of
folio in the text-editions.
arrow indicates transfor-
mation

lemma-sign, indicates that
the word preceding the
sign is the reading adopted
in the critical edition.



A Note on Textual References to Pras and
other Works

All references to the Sanskrit text of Pras refer to the edition by LA VALLEE
POUSSIN (1903-1913), here called the vulgate edition (V). Following the
system used in the Pras-indices by YAMAGUCHI (1974), references are to
page- and line-numbers; e.g., Pras 302; is a reference to Prasannapada, V-
edition, p. 302, line 3. V’s pagination is indicated in the critical editions in
this volume for the sake of easy reference.

References to the Tibetan edition are given in accordance with the
pagination of D; e.g., D3860.100by is a reference to Prasannapada of the sDe
dge bstan gyur (listed as text no. 3860 in UT’s catalogue), folio-number 100b,
line-number 4. Similarly, other references to Tibetan texts are provided with
text-number in D, folio- and line-number; e.g., D3862.253a is a reference to
MavBh (text no. 3862 in D), folio 253a, line 6. In case of texts covering more
than one volume, the volume number is given with Roman numerals; e.g.,
D3859.111.18bs 4 is a reference to Prajaapradipatika (text no. 3859 in D), vol.
three (vol. za pa), folio 18b, lines three to four.

References to Chinese texts are given to the 7aisho Shinshi
Daizokyo edition with text-, page- and line-number; e.g., T1564.21c; is a
reference to Chung [un (text no. 1564), page 21, section c, line 6. In case of
Chinese texts only rarely referred to in this thesis, the 7aishé volume-
number is also indicated; e.g., T310.11.417c;,.13 is a reference to Aryapita-
putrasamigamasutra (text no. 310), volume 11, page 417, section c, lines 12-
13.

All references to Pali-texts are to the PTS-editions; e.g., DN 1.21 isa
reference to Dighanikaya, PTS-edition, vol. 1, page 21.






General Introduction

The Buddhist theory of action and result (karmaphala) is fundamental to
much of Buddhist doctrine, because it provides a coherent model of the
functioning of the world and its beings, which in turn forms the doctrinal
basis for the Buddhist explanations of the path of liberation from the world
and its result, mirvdnpa. It is essentially postulated in this doctrine that every
sentient being is reborn repeatedly in the various states of samsara as a result
(phala) of its actions (karman), although the underlying cause of this process
is taken to be craving or ignorance.’

This doctrine is expressed in its rudimentary form already in the
earliest Buddhist sources, which in all likelihood is a reflection of earlier
non-Buddhist east Indian beliefs, of which we only know very little. At the
time when Buddhism first appeared in Northern India and during the
following centuries when it thrived in the Gangetic plain, there was a medley
of religious beliefs concerning the afterlife and how actions may or may not
effect this. While primitive rebirth-eschatologies had been expressed already
in the Rgveda and onwards (KEITH, 1925:406-415; OBEYESEKERE, 1980:
156-158; WITZEL, 1983), it was first at the time of the early Upanisads and
the simultaneous rise of the heterodox 5r3m3a3—traditions, viz. Jainism,
Buddhism and Ajivikaism, that the afterlife came to be seen as governed by
ethical action (karman) and not strictly by religious ritualistic behaviour
(also called karmamn). OBEYESEKERE (1980:138ff.) has referred to this
cultural change as an ‘ethicisation’ of the rebirth-model, in which mundane
morality became united with a religious code of behaviour.

Some (e.g., VETTER, 1988:51) have suggested that the concept of
karmaphala originated in Jainism, because it is so very central a concept to

' prefer the full Sanskrit compound karmaphala to refer to the concept of ‘action and
result’ (corresponding to Tib. /as dari ’bras bu and Chin. yeh-kuo ZH). Many scholars, such
as DONIGER O’FLAHERTY (1980) or KRISHAN (1997), have referred to this concept simply as
‘the karma theory’, but I feel that the simple designation karma is imprecise as a name for the
whole model, because karma strictly speaking only refers actions without including their
results. Hence, I consider the compound karmaphala more precise. The compound form is
attested several times in Pras (Pras 3023, 321, 355;, 3604 3764 and 495¢), which is the main
textual source for the present study.
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this doctrine. Others (e.g., BHATTACHARYA, 1954; DEODIKAR, 1992; KRI-
SHAN, 1997: 29-35; OLIVELLE, 1998:3) have suggested that it first developed
in the Brahmanical tradition with the argument that reference is made to
karmaphala in the early Upanisads, which are thought to predate Jainism
and Buddhism. Yet others (OBEYESEKERE, 1980:160-162; JAINI, 1980:218)
have conjectured that the concept was inherited from an unknown in-
digenous animistic tradition in the Ganges plain from which the various
Sramana-traditions arose. At present, it is simply not possible to prove any of |
those hypotheses beyond reasonable doubt. It can only be generally ob-
served that an ethical shift took place in Indian culture around this time,
which involved the notion of karmaphala.

This new doctrine was by no means restricted to any single religious
tradition or community, but was rather a thread in the general fabric of the
east Indian religious communities of the time, and we therefore find the
doctrine expressed in the scriptures of all the traditions of which texts are
still extant. Its possibly earliest attestation is found in seven passages in three
of the earliest Upanisads.” These Upanisads possibly predate the emer-gence
of Jainism and Buddhism, as argued by NAKAMURA (1983:10-42) and
OLIVELLE (1998:12-13), but there are also several convincing arguments for
these Upanisads rather dating from the period shortly after the death of
Buddha.’ The word action (karman) has been interpreted as having an
ethical sense in these passages, because it occurs together with words for
wholesome (sadhu, punya, kalyana) and unwholesome (papa, papma, papa-
ka, asadhu). Nevertheless, these words for wholesome and unwhole-some
also occur in ritual contexts,’ and it is, therefore, uncertain whether karman
here should be understood in the ethical sense of the later karmaphala
doctrine or in some earlier sense related to Brahmanic ritual, given that
karman also can mean ‘ritual action’ rather than ‘ethical action’. Elsewhere,

2 The seven passages are Brhadiranyakopanisad 3.2.12, 4.4.5-6 and 4.4.22-23; Chando-
gyopanisad 4.14.3; and Kausitakyupanisad 1.2, 3.1 and 3.9.2. For Sanskrit text and English
translation, cf. OLIVELLE (1998:80-81, 120-121, 124-127, 224-225, 326-327, 346-347, 354-355).
For general reference to these passages, cf. LVP (1917:59-66), MCDERMOTT (1984:1),
VETTER (1988:78) and KRISHAN (1997:17-28).

*The argumentation has been presented in detail by BRONKHORST (1986:113-121). In
addition, it is not given that the texts existed in their present form already at that time.

4 Cf. KRISHAN (1997:4-11) and OLIVELLE (1998:20-21).
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the same Upanisads also speak of karman as ritual and of ritual as the cause
of good rebirth.” The ethical interpretation of the words for wholesome and
unwholesome in the early Upanisads is weakened by the fact that one does
not find any specification of wholesome and unwholesome actions in an
ethical sense in these texts, which would, for example, be comparable to the
lists of the (ten) wholesome and unwholesome actions found in the early
Buddhist canon.

While these early Brahmanical attestations thus may or may not
refer to an ethical doctrine of karmaphala, such a doctrine is certainly
directly or indirectly attested in the extant early scriptures of the Sramana-
traditions of northeastern India, viz. Jainism, Buddhism and Avijikaism. The
Jainists and Buddhists must have asserted such a doctrine early on, whereas
the followers of the ascetic Ajivika tradition seem to have denied karma-
phala (and thus still referred to it negatively) and instead taught a doctrine
of determinism (niyativada), according to which beings are reborn in a fixed
manner independently of how they act until eventually becoming liberated.®
Nevertheless, this view did not prevent the Ajivikas from practically
engaging in religious asceticism,’ which could indicate a very rigid inter-
pretation of karmaphala, according to which karmaphala was not denied but
was also not associated with human will. This is the view of BASHAM
(1951:225), who writes: “This absolute determinism did not preclude a belief
in karma, but for Makkhali Gosala the doctrine had lost its moral force.

SCt. Brhadaranyakopanisad 1.4.15, 1.4.17, 1.5.2, 1.5.16, 4.3.33, and 6.4.24; Chando-
gyopanisad 5.2.8-9, 7.3.1, 7.4.1, 7.4.2, 7.5.1, 7.14.1, and 7.26.1. For Sanskrit text and English
translation, cf. OLIVELLE (1998: 50-53, 56-57, 116-117, 160-161, 232-233, 260-261, 268-269 and
272-273).

® For a detailed study of the Ajivika-tradition, cf. BASHAM (1951). The Jocus classicus for
a description of their doctrine is a brief statement attributed to the Ajivika-teacher Makkhali
Gosala found in the Buddhist Samarnaphalasutta (DN 1.53-54; English translation by RHYS
DAvIDs, 1899:71-73; for a slightly different paraphrase, cf. BASHAM, 1951:13-14). In this
regard, the Ajivika-doctrine is perhaps somewhat similar to the modern anthroposophical
view of Rudolf Steiner that the soul must evolve from the lowest form of existence to the
highest and that the person’s behaviour cannot cause any setback but can only delay the given
evolution. To explain the Ajivika-view, BASHAM (1951:245-246) writes: “It may be concluded
that the Ajivika believed that the soul must transmigrate through all the abhjjatis before its
release from samsara. Even the most highly developed soul must have spent part of its long
existence among the basest and wickedest of mankind.”

" Cf. the description of the life of Makkhali Gosala given by BASHAM (1951:34-79) and
BASHAM’s (op.cit.: 109-115) description of Ajivika-asceticism.
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Karma was unaffected by virtuous conduct, by vows, by penances, or by
.chastity, but it was not denied.”

Whereas the karmaphala doctrine thus was either peripheral or
denied in Ajivikaism, it held a much more central place in the doctrines of
Jainism. Like the Ajivikas, the Jaina mendicants were practitioners of
asceticism, and it is indeed explanations on asceticism that stand in the
foreground in the Arigas, viz. the early Jaina scriptures. The Jaina ascetic
would practise non-violence, fasting, chastity and various other forms of
physical restraint,’ in order to purge his soul (jiva) from actions (karman)
performed in this and all earlier rebirths, whereby he would attain liberation
from samsara. The underlying view was that actions fetter the soul, as if
covering and holding it down, and actions thus bind the soul in the misery of
samsara. Although karmaphala is an important underlying concept in the
early Jaina scriptures, it is by no means elaborately explained in the Argas,
being the oldest part of the Siddhanta, the Jaina canon.’ In the Arigas,
explanations on asceticism stand in the foreground, whereas the concept of
karmaphala and its concrete functioning are mostly only vaguely implied. It
is first in the later literature, such as the karmagrantha-texts, that a more
elaborate theory of karmaphalabecame systematised."

In that regard, the development of the concept of karmaphala in
Jainism is similar to that of Buddhism, where karmaphala likewise only is a
vaguely defined theory in the early canonical texts, the suttasof the Nikayas
or Agamas, and first came to be elaborated in the later Abhidharma-litera-
ture. In the Nikaya Pali suttas, only the basic principles of the karmaphala
doctrine are laid out, viz. that different kinds of wholesome action bring
good results in the form of good rebirths and that different kinds of

8 For a summary of an ideal form of Jaina asceticism, cf. Siyagadamga (2.2.72-73),
translated by JACOBI (1895:379-380).

® JAINI (1980:223-229) has though argued that one finds certain conceptual remnants in
Jainism, which may indicate that the karmaphala-doctrine does not represent the earliest
form of Jainism.

For a study of the Karmagrantha-literature, cf. GLASENAPP (1915), whose study is
based on the six Karmagrantha-texts, Padcasamgraha and Karmaprakrti. For a systematic
summary of different types of karman, see also the first Milasitra, Uttaradhyayana, lecture
33.
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unwholesome action bring bad results in the form of bad rebirths," and
various kinds of wholesome and unwholesome actions are listed, mostly
providing ten of each kind.'” Further, in some suttas of the MN, knowledge
of how sentient beings are reborn in various ways due to their former actions
became associated with the Buddha’s enlightenment under the Bodhi-tree,
constituting one of the three kinds of knowledge that the Buddha attained."

! The suttas that provide explanations on karmaphala are: Payasisuttanta (DN 11.316-357,
transl. RHYS DAVIDS, 1910:349-374), Saleyyakasutta (MN 1.285-290, transl. HORNER,
1954:343-349; having a parallel in Veragjakasutta, MN 1.290-291, transl. HORNER, 1954:349-
350), Cidladhammasamadanasutta (MN 1.305-309, transl. HORNER, 1954:368-371), Maha-
dhammasamadanasutta (MN 1.309-317, transl. HORNER, 1954:372-378), Apannakasutta (MN
1.401-410, transl. HORNER, 1957.11:70-79), and Vasetthasutta (MN 1.454-461 and Suttanipata,
p. 122, verses 649-654, transl. HORNER, 1957.11:384-385). Suttas dividing actions by different
kinds of result are: Sargitisuttanta (DN 111.217, transl RHYS DAvVIDS, 1921:210; and DN
I11.230, transl RHYS DAVIDS, 1921:221) and Kukkuravatikasutta (MN 1.389-391, transl.
HORNER, 1957.11:57-58).

"2 The suttas that speak on the wholesome and unwholesome actions are:
Brahmayjalasutta (DN I, transl. RHYS DAVIDS, 1899:3-6; parallels in Samarinaphala-sutta, DN
II, transl. RHYS DAVIDS, 1899:79, and Ambatthasutta, DN III, chapter II, transl. RHYS
DAVIDS, 1899:123), Cilahatthipadopamasutta (MN 1.179-180, transl. HORNER, 1954:224-225),
Kandarakasutta (MN 1.345, transl. HORNER, 1957:9-10), Bahitikasutta (MN 11.114, transl.
HORNER, 1957.11:298), Potaliyasutta (MN 1.360-363, transl. HORNER, 1957:26-27),
Kiitadantasutta (DN V, transl. RHYS DAVIDS, 1899:179), Aggannasuttanta (DN I11.82, transl.
RHYS DAvVIDS, 1921:79), Sarigiti-suttanta (DN II1.269, transl RHYS DAVIDS, 1921:247),
Dasuttarasuttanta (DN 111.290, trans] RHYS DAVIDS, 1921:264), Mahavacchagottasutta (MN
1.489-490, transl. HORNER, 1957.11:168), Assalayanasutta (MN 11.149-150, transl. HORNER,
1957.11:342-343), and Esukdrisutta (MN 11.181-182, transl. HORNER, 1957.11:370).

Bt Bhayabheravasutta (MN 1.22-23, transl. by HORNER, 1954:28-29), Dvedhavitakka-
sutta (MN 1.117, transl. HORNER, 1954:151), Cilahatthipadopamasutta (MN 1.183, transl.
HORNER, 1954:229), Mahasaccakasutta (MN 1.248, transl. HORNER, 1954:302-303), Kandara-

- kasutta (MN 1.348, transl. HORNER, 1957:13), Sekhasutta (MN 1358, transl. HORNER,
1957:24), Potaliyasutta (MN 1.367, transl. HORNER, 1957:31), Bhaddalisutta (MN 1.442, transl.
HORNER, 1957.11:113), Tevijja-Vacchagottasutta (MN 1.482, transl. HORNER, 1957.11:160),
Mahavacchagottasutta (MN 1.496, transl. HORNER, 1957.11:174), Sarigaravasutta (MN I1.212,
transl. HORNER, 1957.11:401). In DN, on the other hand, the same vision is not associated
with the Buddha’s enlightenment but belongs to a recluse in general; cf. Samannaphalasutta
(DN II, transl. RHYS DAVIDS, 1899:91-92), Ambatthasutta (DN III, transl. RHYS DAVIDS,
1899:125), Sonadandasutta (DN 1V, transl. RHYS DAVIDS, 1899:157), Kitadantasutta (DN V,
transl. RHYS DAVIDS, 1899:183), Kassapasihanadasutta (DN VIII, transl. RHYS DAVIDS,
1899:236), Lohiccasutta (DN XII, transl. RHYS DAvIDS, 1899:296), Udumbarika
sthanadasuttanta (DN 111.20,52) and Sampasadaniyasuttanta (DN II1.111-112, transl RHYS
DAvIDS, 1921:105-106). A shorter version, which only mentions the simile of watching a
house in a single sentence, occurs at Mahassapurasutta (MN 1.278-279, transl. HORNER,
1954:332-333), Mahasakuludayisutta (MN 11.21, transl. Horner, 1957.11:220-221). Cf. also the
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Rebirth in heaven, hell or as an animal is explained as the result of action,
and their results are in some instances systematised as the five courses of
rebirth (gatr)."*

VETTER (1988) has questioned that the concept of karmaphala
belonged to the earliest form of Buddhism as anything but-a secondary and
very rudimentary concept. His main argument (1988:51-52) is that action
(karman) is not postulated as the cause of rebirth in the core doctrines of
early Buddhism, i.e., the four truths of the noble ones ( caturaryasatya) and
the twelve links of dependent arising (dvadasariga pratityasamutpada).
Instead, in suttas speaking on the four truths, craving ( z7sn2) is said to be the
cause of rebirth and suffering, whereas in suttas speaking on the twelve links
of dependent arising, ignorance (avidya) is the first cause of rebirth and
suffering. It is only in the later Siafra and Abhidharma commentarial
tradition that certain elements of the four truths and dependent arising are
interpreted as referring to action. Thus, in the early sources on the four
truths, the concept of karmaphala is delegated to a peripheral position, since
it is only explicitly mentioned as an aspect of right view (samyaksam drsti)
within the eightfold path. As shown, e.g., in the studies of SCHMITHAUSEN
(1981) and BRONKHORST (1986), different textual layers reflecting chrono-
logical strata can be uncovered in the Pali canon, which generally indicates
that certain doctrines only gradually were absorbed and developed in
Buddhism, and it is VETTER’s view that the doctrine of karmaphala was only
gradually introduced into Buddhism."> Whether that is the case or not, it

reminiscent passage in the Jaina Sitrakrtanga 2.1.13: “Here in the East, West, North, and
South many men have been born according to their merit, as inhabitants of this our world, viz.
some as Aryas, some as non-Aryas, some in noble families, some in low families, some as big
men, some as small men, some of good complexion, some of bad complexion, some as
handsome men, some as ugly men.” (Transl. by JACOBI, 1895:339).

!4 The surtas speaking on the results of actions are primarily: Samardiaphalasutta (DN I,
transl. RHYS DAVIDS, 1899:68-69), Lohiccasutta (DN XII, transl. RHYS DAVIDS, 1899:291;
repeated again in Lohiccasutta (DN XII, transl. Rhys Davids, 1899:292 & 293), Sargiti-
suttanta (DN 111234, transl RHYS DAVIDS, 1921:225), and Mahaparinibbanasuttanta (DN
I1.84, transl. RHYS DAVIDS, 1910:90-91),

5 As a side-remark, I may here note that this point clearly brings out the difference
between the traditional Buddhist commentator and the modern scholar of Buddhism. While
Buddhist commentators foremost try to create doctrinal coherency between various incon-
sistencies in the canon by means of their exegesis in order to establish a coherent doctrine
suitable for its practice, the modern scholar attempts to bring out and underline these very
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may at least be observed in general that karmaphala only is presented as a
very simple doctrine in the early sources of Buddhism, in which no further
theory is presented regarding its actual functioning.

The karmaphala doctrine first became a coherent system with the
systematisations and interpretations set forth in the AbhAidhar ma-literature,
which appeared after and partly alongside the earliest compilation of the
Pali suttas and vinaya-texts. The rather extensive Abhidharmaliterature thus
provides numerous divisions of different types of actions and presentations
of the various kinds of results they yield.'® Most of the extant Abhidharma
literature belongs to the Theravada and Sarvastivada traditions, and it seems
that these two traditions were not particularly active in attempting to
formulate more developed theories of the actual workings of karmaphala.
Right from the earliest Buddhist literature, the notion of karmaphala
involves the concept that actions done in the present life yield results in the
form of rebirths in specific conditions, as a particular kind of sentient beings,
or as specific outer or social conditions within a given rebirth. While the
different types of actions and their results are greatly systematised in the
Abhidharma-literature of the Theravada and Sarvastivada traditions, we do
not find strong attempts to explain how more concretely this process at all is
possible. Thus, it is really first in the early Yogacara-literature that we find
one or more theories of the workings of karmaphala expressed as the own
view of the school(s) to which the texts in question belong. Nevertheless,
there seems to have been several earlier attempts to formulate theories of
the inner workings of karmaphala by Buddhists not belonging to the

same inconsistencies in order to formulate theories about which idea has formed a basis for
other, later ideas, thus creating a chronological, doctrinal history of ideas.

'®The texts of the Pali Abhidharma-tradition containing explanations on kammaphala
are Kathavarthu and section 1.7 of Patisambhidimagga. The relevant Sarvastivada Abhidhar-
maworks are: Samgitiparydya, the * Karmaprajfiapti-chapter of Prajaaptisastra, chapter 4 of
Jignaprasthana, chapter 4 of the Vibhasa-texts (viz. Vibhasasastra, Abhidharmavibhasa-
Sastra and Mahavibhasasastra), chapter 3 of Abhidharmahrdayasastra and its two commen-
taries Abhid harmahrdayasitra and Samyuktabhidhar mahrdayasastra, Abhid harmamrtarasa,
Abhidharmavatara, Sarasamuccayanamabhid harmavataratika, chapter 4 of Abhidharmakosa
and its various commentaries, Abhidharmasamayapradipika and its two commentaries
Abhidharmadipa and Vibhasaprabhavrtti, and Abhidharmanydyanusarasastra. For a general

outline of these works and references to scholarship, editions and translations, cf. KRAGH
(2002).
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Theravada or Sarvastivada traditions, whose own writings or oral theories
have not been preserved but whose views are referred to in writings of other
traditions. It is these early theories of karmaphala, predating the Yogacara-
tradition, that are the topic of this monograph. :

The Yogacara-tradition formulated a theory of karmaphala, which 1
below refer to as the bija-theory. In brief, it postulates that each action
plants a seed (bija) within the mind of the person performing the action, and
it is this seed that in the distant future ripens into a result in the form of a
concrete rebirth. This notion, of course, is closely linked with the Yogacara
concept of the base-consciousness (4/ayavijiana), in which the seeds of
actions are stored, and which therefore also is referred to as the ‘holder of all
seeds’ (sarvabijaka). Yet, we also know of at least two other major theories
of karmaphala predating this bjja-theory of the Yogacaras. One theory is the
aviprapasa-theory postulating that each action generates an imperishable
phenomenon (avipranasa), which clings to the person who performs the
action, and which, like a promissory note ensures the repay-ment of a debt,
guarantees the result of the action in the distant future. This theory seems to
have belonged to the Sammatiya-school and is in some sources said to be
identical to a similar theory held by the Mahasarnghika-school, where the
word ‘accumulation’ (upacaya) was used instead of ‘imperishable
phenomenon’ (aviprapasa). The other theory is the samtana-theory,
according to which an action generates a continuum (santana), apparently
identical with the performer’s continuum of mind, which ensures the future
ripening of the result. This theory seems to have been associated with the
early Sautrantika school and may have been a precursor for the later
Yogacara bija-theory.

The problems we face when attempting to study these early theories
of karmaphala are, however, numerous, for we have almost no textual
sources belonging to the Sammatiya, Mahasanghika and early Sautrantika
schools, in which these theories are described. It remains uncertain whether
written sources rather than oral exegesis ever existed or whether written
sources simply were not preserved for posterity. Nevertheless, we possess a
few sources belonging to other traditions, in which these early theories are
briefly presented, and it is therefore possible to describe these theories
indirectly based on these texts. Given the great importance of the notion of
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karmaphala in the doctrines of Buddhism, I consider a study of these
theories worthwhile, even though it is flawed by the uncertainty that relying
on secondary literature involves.

There are two main sources for the description of these pre-
Yogacara theories of karmaphala. The earliest source is chapter 17 entitled
karmaphalapariksa of Nagarjuna’s Milamadhyamakakarika (Mmk, 2™ to 3™
century CE), a.k.a. Madhyamakasastra, along with its six extant Indic com-
mentaries, viz. the anonymous *Akutobhaya, * Vimalaksa's *Madhyamaka-
vrtti (Chung lun), Buddhapalita’s *Madhyamakavrtti, Bhavaviveka’s Prajia-
pradipa, Candrakirti’s Prasannapada and Avalokitavrata’s Prajaapradipa-
tik."” The other source is Vasubandhu’s Karmasiddhiprakarana (4™ to 5"
century CE) with Sumatisila’s commentary Karmasiddhitika. Of these texts,
only Candrakirti’s Prasannapada is still extant in Sanskrit and this
commentary also includes the Sanskrit root-verses of Nagarjuna’s text. All
the other sources are only extant in Chinese and/or Tibetan translations,
even though some parts other than the first half of the 17" chapter of Bud-
dhapalita’s *Madhyamakavrtti recently have been found in an incomplete
Sanskrit manuscript from Tibet.'®

In 1936, Etienne LAMOTTE published the first and only major study
of these sources in his article “Le Traité de I’Acte de Vasubandhu: Karma-
siddhiprakarada” in Mélanges chinois et bouddhiques.”” LAMOTTE’s work
centres on Vasubandhu’s Karmasiddhiprakaranpa, which is extant in two

v Akutobhaya is only extant in Tibetan (edition by HUNTINGTON, 1986; transl. by
WALLESER, 1911-1912). Chung lun ( *Madhyamakavrtti) is by Ching-mu ( *Vimalaksa?), who
possibly was the Vinaya-master of its Chinese translator Kumarajiva (BOCKING, 1995:395-405;
only extant in Chinese; transl. by WALLESER, 1911-1912 and BOCKING, 1995). Buddhapalita’s
Milamadhyamakavrtti is only extant in Tibetan (edition by WALLESER, 1913, and SAITO,
1984.11; transl. of chapters 1-16 by SAITO, 1984.1). Bhavaviveka’s Prajadpradipa is extant in
Tibetan and Chinese (Tib. edition and transl. of six chapters, incl. the 17" chapter, by AMES,
1986, and transl. of chapter 13 by NIETUPSKI, 1996). Candrakirti’s Prasannapada is extant in
Sanskrit and Tibetan (for editions and translations, see below). Avalokitavrata’s Prajia-
pradipatika, which is a sub-commentary to Bhavaviveka’s Prajaapradipa, is only extant in
Tibetan (no critical edition or translation available).

** The recently found manuscript in 14 folios, belonging to Lhasa’s Tibet Museum, was
presented in a paper entitled A Sanskrit Manuscript of Madhyamaka-karika and Buddha-
palita’s Commentary from Tibet by Ye Shaoyong, Beijing University, at the XIVth IABS
conference, London 2005.

( ¥ For the non-French reader, an English translation has been published by Leo PRUDEN
1987).
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Chinese and one Tibetan translations (T1608, T1609 and D4062). His work
begins with a thorough introduction summarising the various theories mainly’ :
based on Karmasiddhiprakarana and then provides an edition of the Tibetan
text of Karmasiddhiprakarana and a facsimile reproduction of the Taishd.
edition of the two Chinese translations.”” He then goes on to give an
annotated French translation of Karmasiddhiprakarana, adding an unanno-
tated French translation of the 17" chapter of Candrakirti’s Prasannapada as
an appendix.

The problem of understanding these early theories of karmaphala
has thus so far been approached primarily from the point of via of Vasu-
bandhu’s work, while paying less attention to Nagarjuna’s text and its
commentaries, which after all is the earlier of the two main sources
describing these theories. It is therefore my task in the present publication to
present a thorough survey of these theories as presented in Nagarjuna’s
Mmk through a study of the 17" chapter of Candrakirti’s Prasannapada in
comparison with the other Mmk-commentaries predating Candrakirti’s text,
given that Candrakirti’s text is the only of the commentaries still extant in
Sanskrit and therefore philologically superior.

Nagarjuna’s verses of the 17" chapter Karmaphalapariks begin with
a general presentation of karmaphala (verses 17.1-5) by presenting several
different types of action, including some brief references to their results. The
commentaries, of course, lay out the text, explaining these divisions in more
details. In verse 17.6, Nagarjuna then raises the problem of how karmaphala
actually can work, given the separation in time of the action and its future
result. This problem is in the commentaries referred to as the problem of
karmaphalasambandha, meaning ‘the connection between the action and the
result’. Two different theories postulating different kinds of
karmaphalasambandha are then summarised by Nagarjuna. The first theory,
presented in verses 17.7-11, is the theory of the mind-continuum (citta-
santana) acting as the necessary connection between the action and its result.
This theory is rejected in verse 17.12 as having logical flaws. The second
theory, presented in verses 17.13-20, is the theory of an imperishable
phenomenon (aviprapasa) constituting the karmaphalasambandha. Al-

2 A full edition of the Tibetan text has since been published by MUROM (1985).
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though the commentaries explicitly reject this theory just before introducing
verse 17.21, Nagarjuna himself does actually not give any explicit rejection
thereof in his root-verses. The remainder of the chapter (verses 17.21-33)
does not contain any further information on the early theories of karma-
phala, and has therefore not been included in the present study. Those
verses provide a Madhyamaka analysis of karmaphala, generally arguing that
karmaphala can only function if it is accepted that neither the action nor the
result possesses any independent own-nature (svabhava).

As the only of the Mmk-texts still extant in Sanskrit, this study takes
as its point of departure the Mmk-commentary Prasannapada by the north
Indian Buddhist scholar Candrakirti (c. 600-650 CE).*' The Sanskrit text was

211t may here be noted that there is very little biographical information on Candrakirti.
Based on Tibetan sources, SCHERRER-SCHAUB (1991:xxxi, 97, 312-313) has argued that he
was born in Samatata, located at the mouth of the Ganges river in eastern Bengal. Tibetan
sources further agree that Candrakirti functioned as a scholar at the Buddhist University of
Nalanda (SCHERRER-SCHAUB, 1991:xxxii), which was located in North India, 90 km southeast
of Patna in present day Bihar. His dates are tentatively set as c. 600-650 CE (cf. RUEGG,
1981:71; 1982:513-514, who rejects the earlier dates 530-600 CE proposed by LINDTNER,
1979:91). The authorship of Candrakirti includes seven works (cf. TILLEMANS, 1990:14),
namely:
(1) Madhyamakavatara (Mav) and its bhasya (MavBh); Madhyamaka-works only
extant in Tibetan (D3861 & D3862, MavBh-edition by LVP, 1907-1912; partial
MavBh Sanskrit re-translation by SASTRI, 1929-1933; partial MavBh-index by
KISHINE, 2002ab; partial MavBh transl. by LVP (1907-1911) and TAUSCHER,
1981; text-critical article by TAUSCHER, 1983; verse-index of Mav by TAUSCHER,
1989; transl. of Mav by RABTEN & BATCHELOR, 1983, HUNTINGTON, 1989, and
FENNER, 1990).
(2) Prasannapada Milamadhyamakavrtti (Pras), Madhyamakawork, extant in
Sanskrit and Tibetan (D3860, Sanskrit edition by LVP, 1903-1913; for
translations, see chart below). Its concluding verses, referred to as
Madhyamakasastrastuti, have been separately edited and translated by DE
JONG (1962).
3 fﬁnyatésaptativ;tti (SSV); Madhyamaka-work, only extant in Tibetan (D3867,
edition and transl. of verses 1-14 by ERB, 1997).
(4) Yuktisastikavret; Madhyamaka-work, only extant in Tibetan (D3864, edition
and transl. by SCHERRER-SCHAUB, 1991).
(5) Catuhsatakavrtti (CSV); Madhyamaka-work, only extant in Tibetan (D3865,
transl. of chapter 9 by MAY, 1980-1984; edition and transl. of chapters 12-13 by
TILLEMANS, 1990; many references in LANG, 1986, and transl. of some passages
in SONAM, 1994).
(6) Trisarapasaptati; work on the qualities of the three jewels, only extant in
Tibetan (D3971; edition and translation by SORENSEN, 1986).
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published by Louis de LA VALLEE POUSSIN in the years 1903-1913, to which
I refer as the vulgate edition (abbreviated as V) given that it is the only
edition used by all modern scholars. LA VALLEE POUSIN’s edition was based
on three Sanskrit manuscripts collected in Kathmandu by Brian Houghton
HODGSON (here referred to as mss # and «) and Daniel WRIGHT (ms &)
and the Tibetan translation.’” Before publishing this full edition, LA VALLEE
POUSSIN (1896) published a separate edition only of the 24™ chapter of
Mmk, which he extracted from the Pras-mss # and . An earlier edition of
Pras was published by Saraccandra SASTRI (1897), perhaps only based on ms
7, but apparently, his edition was full of misprints (SINGH, 1977:4).”

A new ms () was discovered by Giuseppe TUCCI (DE JONG,
1979a:26). Comparing this ms with LA VALLEE POUSSIN’s edition, DE JONG
published a revised Sanskrit edition of Mmk (1977) and two articles with
text-critical notes to Pras (1978ab). Given the stemmatic importance of ms €
(cf. below), DE JONG’s notes improved the text in numerous instances.
Nevertheless, more new mss have since then become available. In an article

(7) Pancaskandhaprakarana; Abhidharma-work, only extant in Tibetan (D3866,
edition by LINDTNER, 1979).
The attribution of Parcaskandhaprakaranpa is somewhat doubtful, given that it is purely a
Sarvastivada- Abhidharma-work, although LINDTNER (1979:91-92) argues for its authenticity.
Two texts attributed to Candrakirti are not accepted as authentic works written by the author
of Mav and Pras (cf. TILLEMANS, 1990:13): *Madhyamakaprajnavatira and the Guhyasama-
Jatantra<ommentary Pradipoddyotana.

22 HODGSON was the British resident in Nepal and stayed in Kathmandu 1820-1843. A
great number of Sanskrit and Tibetan mss were bought by him or copied by his private staff of
scribes (HUNTER, 1896:84), which he donated to various learned societies (HUNTER,
1896:266-268 & 337-361). Ms H was given to the Société Asiatique in Paris in 1837 (HUNTER,
1896:267) and ms ¥ was given to the Asiatic Society of Bengal (now the Asiatic Society) in
Calcutta some time in the period 1827-1845 (HUNTER, 1896:352). For information on
HODGSON, cf. his biography written by HUNTER (1896). Eugene BURNOUF (1876:498ff.) used
ms ¥ to write the first Western summary of the contents of Pras. Ms & was bought for
Cambridge University Library by Daniel WRIGHT, who was the surgeon to the British
Residency in Kathmandu in the period 1873-1876 (WRIGHT, 1877; Bendall, 1883:vii). An
important reference-tool to LA VALLEE POUSSIN’s edition is the Sanskrit-Tibetan and
Tibetan-Sanskrit indices published by YAMAGUCHI (1974). LA VALLEE POUSSIN’s edition is
repeated almost verbatim in VAIDYA’s edition (1960; reprinted by TRIPATHI, 1987, with a
different pagination) with a few new notes (e.g., only one emendation for the 17" chapter)
and completely verbatim without annotations in PANDEYA’s edition (1988), which further
contains Sanskrit re-translations of Akutobhaya, Buddhapalita’s *Madhyamakavrtti and
Prajaapradipa.

3 SASTRI’s edition has not been available to me.
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from 1984, Akira SAITO introduced five new mss and proposed eight new
emendations of Mmk.?* Further, in a bibliography of Buddhist Sanskrit mss,
TSUKAMOTO, MATSUNAGA and ISODA (1990:237-239) listed thirteen of the
presently fifteen available Pras-mss, including seven new mss.”

LA VALLEE POUSSIN’s edition can therefore be considerably
improved based on the new available mss, particularly the 13"-century palm-
leaf ms (), which stemmatically is the most significant ms and which
predates all the other manuscripts by circa 500 years. In fact, ms @ has been
available from the Bodleian Library since 1900, but remained unnoticed
until TSUKAMOTO, MATSUNAGA and [ISODA’s publication (1990). Among
the presently fifteen extant Sanskrit mss, Anne MACDONALD (2003a) has
established that ten mss, including two of the three mss used by LA VALLEE
POUSSIN, can be rejected as apographs, whereas five mss, including ms &
used by LA VALLEE POUSSIN and ms Z used by DE JONG, are significant: mss
¥, €, 5, & and U. Based on these new Sanskrit manuscripts, new partial
editions of Prasannapada have begun to appear, which improve the reading
of the text as compared to that given by LA VALLEE POUSSIN. Most
importantly, a new edition and full collation of the first chapter of the text
has been produced by Anne MACDONALD (2003a), and KISHINE Toshiyuki
(2001-2002) has likewise produced a new edition of the 24™ chapter using
eleven mss.”® Given the possibility to improve our reading of the text with
these new available manuscripts, I am here also providing a new Sanskrit
edition of verses 17.1-20 of Prasannapada along with the first edition of the
Tibetan translation of this part of the text. My edition has in some instances
improved the readings of LA VALLEE POUSSIN’s vulgate edition, but has
more importantly provided an exhaustive collation of the five significant
manuscripts, whereas the vulgate edition does not contain a thorough
collation. Chapter one of the present book gives an introduction to these
editions, while chapter two contains the Sanskrit and Tibetan editions.

* These are three mss (<, ¥ and T) from Tokyo University Library and two mss (37 and =)
from The Institute for Advanced Studies of World Religions (IASWR). SAITO’s (1984)
eme;lsdations concern Mmk-verses 1.12, 2.13, 6.6, 20.24, 21.3, 22.3, 24.3 and 24.9.

" These include five new paper mss (3, 0, ¥, T and @) from NGMPP and a palm-leaf ms
(7) from the Bodleian Library.

2%
. KISHINE used mss =, =, T, W, 7, ¥, %, &, =, & and =, but unfortunately not the two most
Important mss  and .
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My study also includes an English translation of the 17" chapter of
Prasannapada, which has been incorporated into chapter 3. As mentioned
above, LAMOTTE (1936) appended an unannotated French translation of
this chapter to his article on Karmasiddhiprakarana, which has since been
translated from French into English (PRUDEN, 1987).%” Further, in 1937, a
partial Japanese translation of Prasannapada by Unrai WOGIHARA was
published posthumously, which only includes about half of the 17" chapter
(including until p. 333 in the vulgate Sanskrit edition). Other earlier
translations of the Mmk-verses of this chapter without its commentary are
given by STRENG (1967), INADA (1970), LINDTNER (1982, 1986), KALUPA-
HANA (1986), GARFIELD (1995) and OETKE (2001, containing a discussion
of Mmk 17.31-32). My translation is given interspersed into my analysis of its
contents and has been written in a larger type than my own comments. Since
this book is intended more for the specialist than the general reader, I
consider my readers capable of reading either the Sanskrit or Tibetan texts
directly and my translation therefore serves mainly clearly to demonstrate
my own reading of the Sanskrit text, thus indicating the basis for my analysis.
I have therefore chosen to give a translation that is as literal as possible, in
many cases choosing a style of English that lies much closer to the syntax and
wording of the Sanskrit text than of proper English usage. Surely, this calls
for the patience of the English reader, but I believe it gives the Sanskrit
reader a faster and easier access to the original text. In order to facilitate
further the use of my translation as a quick reference back to the Sanskrit
text, I have supplied the Sanskrit words in brackets after each word or phrase
of the English translation. Again, this has been done with the Sanskrit reader
in mind, hopefully facilitating ease in jumping between the texts, although it
will surely is a nuisance for the English reader. I beg the patience of any
reader not wishing or able to read the Sanskrit text and hope some benefit
may still be derived from my work, although I recognize its inconvenience
for the general reader.

Besides the translation, the third chapter also contains my study of
karmaphala as presented in Nagarjuna’s Mmk and Candrakirti’s commen-
tary. The analysis centres around three foci. The first focus is merely

27 Based on LAMOTTE’s work, the contents of the 17 chapter have also been summarised
by SILBURN (1955:249-254) and SHARMA (1993).
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exegetical, viz. to lay out and explain the text of the root-verses and the
commentary whenever an explanation is called for. In general, Candrakirti’s
writing is, as indicated by the title of his work, quite clear (prasanna) and
straightforward, but this is only true for a reader of the kind Candrakirti had
in mind. He is clearly an author writing for a specialised reader, namely
educated Buddhist monks well familiar with the basic Buddhists tenets,
definitions and categories and in many cases presupposes training in Pani-
nian Sanskrit grammar. In other words, his writings presuppose a thorough
education in the Buddhist Abhidharma and Mahayana philosophical

_literature and Sanskrit grammatical theory. For the modern reader, his ex-
planations may not always be as lucid as they possibly were for the Buddhist
monks for whom Candrakirti’s text originally was intended, and I therefore
often found it necessary to provide the text with a general exegesis,
explaining its various arguments and laying out the references it makes to
the categories and definitions of Abhidharma.

The second focus of my analysis has been to compare Candrakirti’s
explanations with those found in the other commentaries on these verses of
Mmk. This has foremost been necessary given that Nagarjuna’s verses are
our earliest source describing these theories in more detail and I have,
therefore, tried to cull out any information I could find in all the commen-
taries as to how we are to understand Nagarjuna’s verses. I often compare
the different explanations of all the six extant Indic Mmk-commentaries and
discuss how they concur or differ. Yet, this aspect of my analysis has also
brought forth another interesting issue in the study of the Indian
Madhyamaka tradition. As demonstrated by Clair W. HUNTINGTON Jr. in
his Ph.D. on Akutobhaya (1986), a comparison of the two earliest extant
Mmk-commentaries, viz. Akutobhaya and Chung lun, reveals that many
passages are shared in common by both texts. These parallels indicate that
we are here dealing with a commentarial tradition, in which the author of a
commentary often relied on the earlier existing commentaries on his root-
text in writing his own text and often lifted passages verbatim from the
earlier commentaries. Being intrigued by HUNTINGTON’s important obser-
vation, I wanted to see how this principle might apply to Prasannapada when
compared to all the five Mmk-commentaries predating it. I therefore
carefully compared each sentence of the text to the earlier commentaries
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and found numerous parallels in Prasannapada, from the level of single
words to whole sentences, which clearly had been adopted from the earlier
commentaries. These parallels have been marked with red in the Sanskrit
edition and are listed in its critical apparatus, and are discussed throughout
my analysis of the text. Analysing the parallels, I found it uncertain whether
Candrakirti was familiar with Akutobhaya and Chung [lun given that there
only are very insignificant cases of parallels directly between Prasannapada
and these two texts, which are also not attested by the later commentaries by
Buddhapalita and Bhavaviveka. Indeed, it is possible that Chung lun was a
Central Asian text written based on Akutobhaya, which never became
known in India. Instead, I establish with certainty that Candrakirti had
access to Buddhapalita’s *Madhyamakavrtti and Bhavaviveka’s Prajia-
pradipa (as also mentioned by Candrakirti himself in the concluding verses
to his text), because I demonstrate a very high number of parallels with these
texts. In particular, Candrakirti has relied extensively on Bhavaviveka’s
Prajhiapradipa, often borrowing sentences directly from this text, which may
be surprising given the well-known critique that Candrakirti levels against
Bhavaviveka’s exegetical method in the first chapter of his text. In fact, my
observation may call for a reconsideration of the extent to which Candrakirti
really was critical of Bhavaviveka and whether their difference may not have
been exaggerated by the later doxographical tradition believing Bhavaviveka
and Candrakirti as belonging to the entirely separate *svarantrika and
*prasarigika traditions.

The fact that Candrakirti adopted so many phrases, examples,
quotations and sometimes even whole sentences from the earlier commen-
taries, indeed amounting to about a third of all the sentences of his 17"
chapter, should not be seen as plagiarism in the modern sense of the word,
because the notion of plagiarism is based on the modern notion of ‘author’
as an independent, creative writer developed in renaissance Europe. Rather,
it shows the Indian religious tradition to be a tradition of classicism, in which
certain early works are considered as classics, which cannot be surpassed by
the later commentarial works, and earlier commentaries are considered
testaments of their exegetical tradition, which may be woven together (Latin
texere) to produce new text. This is fully comparable to Medieval European
religious writing, when religious texts likewise were written on the basis of
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the early classics and produced by putting together (com-posing) similar
writing from later sources. In other words, Candrakirti’s method of writing is
typical of a tradition of c/assicism. He must have considered the works of
Nagarjuna as classics having scriptural authority and the earlier Mmk-
commentaries as representing a transmission of oral and written commen-
tary, which was to be respected unless there was good reason to introduce a
new interpretation of a verse.

Finally, the third focus of my analysis has been source critical.
Attempting to reconstruct the early theories of karmaphala based on the
Mmk and its commentaries has involved searching extensively for the
possible sources that were used to produce these verses of Mmk and the
exegesis of its commentaries. In some cases, this search has been successful
and I point to a number of sources pre-dating Mmk possibly serving as
scriptural authority for Nagarjuna, but in several cases, no source could be
found. Also, I now and again discuss the possible sectarian affiliations of the
views, examples and definitions presented in the text, and although it is
possible to establish possible sectarian affiliations of the views relatively
narrowly, I repeatedly point out that most doxographical references in the
form of concrete names of sects only are found in rather late sub-
commentaries, such as the commentaries on Kathavatthu or Abhidharma-
kosa. Most of the early doxographical literature mentions particular views
and positions without giving the names of the sects that held them. Hence,
precise sectarian labels should be treated with suspicion and may rather
reflect later attempts to systematise the earlier profusion of views into neatly
defined sectarian compartments, such as Sammitiya, Sautrantika, etc.

My research has involved sources in a number of languages. I have
used and quoted primary sources in Sanskrit, Pali, Chinese and Tibetan. As
for secondary literature, I have consulted and quoted sources in English,
French and German. When writing this study, I was not yet familiar with
Japanese, and Japanese scholarship has therefore not been consulted
sufficiently and has only been referred to cursorily. I realise that the polyglot
quotations facing the reader in this volume may be unduly demanding for
some readers and I have therefore chosen to supply all my quotations with
English translations, thus hopefully making this volume more reader-
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friendly. The reader familiar with the language in question, of course, may
skip these added English translations.

This book constitutes the revised version of my Ph.D. dissertation
submitted at the University of Copenhagen in June 2003. My two Ph.D.
advisors were Professor Kenneth G. Zysk (University of Copenhagen) and
Professor Lambert Schmithausen (University of Hamburg). The Ph.D.
committee for the oral defence in November 2003 consisted of Professor
Claus Oetke, Professor Jens-Uwe Hartmann and Professor Tom J.F.
Tillemans. The dissertation, which is available from the Danish Royal
Library (www.kb.dk), further contains Sanskrit and Tibetan editions and an
unannotated English translation of the remaining part of the 17" chapter of
Prasannapada, which have not been included in the present volume given
their rather peripheral nature to the subject of my study.

I wish to thank my Ph.D. advisors Kenneth G. ZYSK and Lambert
SCHMITHAUSEN, who both provided excellent guidance and served as role
models for my scholarship. Professor Zysk guided me in my efforts to
become a scholar, led me into the world of Indology in its entire breadth,
and particularly advised me on the thoroughness with which I have made my
critical editions. Professor Schmithausen offered a veritable fountain of
knowledge on Indian Buddhism, introduced me to its study in its various
sub-fields and my study in Hamburg with him and his doctoral students was
very inspiring and greatly raised my standards for philological scholarship.
Both scholars have read parts of my dissertation and offered numerous
suggestions improving my work. In this regard, I also owe special thanks for
Claus OETKE, who served as the chair of my Ph.D. committee, for supplying
me with his notes to my dissertation providing much constructive feedback
allowing me to enhance many points.

I also wish to give special thanks to two scholars with whom I had
numerous exchanges during my study and who always were ready to answer
my questions. The first is Dr. Anne MACDONALD, who had already done
substantive critical work on the first chapter of Prasannapada when I began
my study and who subsequently had the great kindness to share many aspects
of her textual work with me. She provided me with information on the
various Sanskrit manuscripts and how to obtain microfilm copies of them,
gave me a draft of her own stemma codicum and description of the manu-
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scripts and answered numerous questions. I am very grateful for all her help,
which saved me much precious time. The other is Harunaga ISAACSON, who
at the time was teaching Sanskrit at Hamburg University and with whom I
took several Sanskrit courses. Professor ISAACSON patiently answered so
many of my questions regarding Sanskrit grammar, syntax and textual
criticism, and his excellence in Sanskrit and textual criticism never fails to
impress me.

I also wish to think the many others, who have been of help to me in
this project (here listed in alphabetical order): Diwakar ACHARYA, Achim
BAYER, Hartmut BUESCHER, Anne BURCHARDI, José Ignacio CABEZON,
George CARDONA, Florin DELEANU, Aleksa DOKIC, Roberto DONATONI,
Akimichi EDA, Rolf GIEBEL, Jost GIPPERT, Michael HAHN, Kengo
HARIMOTO, R. C. JAMIESON, Birgit KELLNER, Robert KRITZER, Hanna
LEBRECHT, Tim LIGHTISER, Susan M. MEINHEIT, Charles MULLER, Ayako
NAKAMURA, Dorris NICHOLSON, Ulrich PAGEL, Burkhard QUESSEL, Stig T.
RASMUSSEN, Akira SAITO, Alexander SCHILLER, Sabine SHARMA,
Masahiro SHIMODA, Jonathan SILK, Peter SKILLING, Frits STAAL, Ven.
Mynak TULKU and the staff at the National Library of Bhutan, P.C.
VERHAGEN, Joseph WALSER, Dorji WANGCHUK, Akira YUYAMA and
Michael ZIMMERMANN.

On the following page is a table showing the Western translations of Prasan-
napada®

* The chart does not include SPRUNG’s (1979) partial translation of Pras, which is more
of a paraphrase of the text intended for a wider audience.
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Chapter Karikas | Vpp. | OtherSkt.ed. D Tib. Tib. edition Western translations
MACDONALD

1. pratyayapariksa 14 1-91 %OA(%]ZS)NALD 1b-30b gggﬁﬁsu 2000) ?g&&%?ﬁfgﬁggﬁzg )(’21(}(%%()36
2. gatagatapariksa 25 92-112 30b-38a MAY (1959) MaAY (1959)
3. caksuradindriyapariksa 9 113-122 38a-41a MAY (1959) May (1959)
4. skandhapariksa 9 123-128 41a-43b [ MAY (1959) MAay (1959)
5. dhatupariksa 8 129-136 43b-46a SCHAYER (1931)

. ragaraktapariksa 10 137-144 46a-48b MAY (1959) MAY (1959)
7. samskrtapariksa 34 145-179 48b-60b MAY (1959) MAY (1959)
8. karmakarakapariksa 13 180-191 60b-65a | MAY (1959) MAY (1959)
9. plirvapariksa 12 192-201 65a-68b MAY (1959) MAY (1959)
10. agnindhanapariksa 16 202-217 68b-75a SCHAYER (1931a)
11. parvaparakotipariksa 8 218-226 75a-78a MAY (1959) MAY (1959)
12. duhkhapariksa 10 227-236 78a-80b SCHAYER (1931)
13. samskarapariksa 8 237-249 80b-84a SCHAYER (1931)
14. samsargapariksa 8 250-258 84a-87b SCHAYER (1931)
15. svabhavapariksa 11 259-279 87b-94a SCHAYER (1931)
16. bandhanamoksapariksa 10 280-301 _ 94a-100b SCHAYER (1931)
17. Karmaphalapariksa 33 3U02-339 [ KRAGH (2006) 100b-1TU0b | KRAGH (Z003) LAMOTTE (1936), KRAGH (Z006)
18. atmapariksa 12 340-381 110b-123b | DEJONG (1949) | DEJONG (1949)
19. kalapariksa 6 382-389 123b-126a | DEJONG (1949) | DEJONG (1949)
20. samagripariksa 24 390-409 126a-133b | DEJONG (1949) | DEJONG (1949)
21. sambhavavibhavapariksa 21 410-430 133b-140b | DEJONG (1949) | DEJONG (1949)
22. tathagatapariksa 16 431-450 140b-147b | DEJONG (1949) | DEJONG (1949)
23. viparyasapariksa 25 451-474 147b-156b | MAY (1959) MAY (1959)
24, aryasatyapariksa 40 475-518 | BoopitE 00T 1 156b-173a | MAy (1959) MAY (1959)
25. nirvanapariksa 24 519-541 173a-182a STCHERBATSKY (1927)
26. dvadasangapariksa 12 542-570 182a-190a | MAY (1959) MAY (1959)
27. drstipariksa 30 571-594 190a-198b | MAY (1959) MAY (1959)
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Japanese translations

Chapter

WOGIHARA (91938), YAMAGUCHI (1947),
OKUZUMI (1988), TANJI 31988), ONDA
(1988), Toho Gakuin (2001)

1. pratyayapariksa

WOGIHARA (1938), YAMAGUCHI (1949),
OKUZUMI (1988), HONDA (1988)

2. gatagatapariksa

3. caksuradindriyapariksa

4. skandhapariksa

5. dhatupariksa

6. ragaraktapariksa

7. samskrtapariksa

8. karmakarakapariksa

9. purvapariksa

10. agnindhanapariksa

11. purvaparakotipariksa

WOGIHARA %1938), OKUZUMI (1988),
HONDA (1988)

12. dubkhapariksa

13. samskarapariksa

14. samsargapariksa

WOGIHARA (1938), NAGAO (1967),
OKUZUMI (1988), HONDA (1988)

15. svabhavapariksa

| WOGIHARA (81938), OKUZUMI (1988),
HONDA {1988)

16. bandhanamoksapariksa

17. karmaphalapariksa

OKUZUMI (1988), HONDA (1988)

18. atmapariksa

KANAKURA %1960), OKUZUMI (1988),
HONDA (1988)

19. kalapariksa

OKUZUMI (1988), HONDA (1988)

20. samagripariksa

21. sambhavavibhavapariksa

22. tathagatapariksa

23. viparyasapariksa

24. aryasatyapariksa

25. nirvanapariksa

26. dvadasangapariksa

27. drstipariksa
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Chapter 1: Introduction to the Critical

Editions of Pras

1.1 Aim and Limitations for the Critical Editions

The Sanskrit text of Pras is extant in five significant mss as well as ten
apographs, i.e. mss that are direct copies from the five significant mss. All
fifteen mss belong to the Nepalese recension of the text or, more precisely,
to the Nevari-recension of the text. The five significant mss have here been
used to produce a critical edition of the 17" chapter of Pras, and the ten
apographs have been eliminated, since they as apographs do not contribute
new significant readings.

As a critical edition, its aim is to reconstruct the best possible
reading of the text reflecting a textual historical understanding, namely an
understanding of the text at the earliest possible date.”” This means that a
critical edition does not aim at reflecting the text as it is transmitted in any
particular ms, although the readings of the individual mss are meticulously
noted in a critical apparatus. The edition is rather a reconstruction of the
text made by evaluating the individual readings of each ms in an attempt to
establish the best possible reading in each case. Traditionally, the ultimate
aim of textual criticism has been to reconstruct the autograph of a given text,
namely the author’s originally intended text, which in the present case would
be the text of Pras as it existed in Northern India in the seventh century,
perhaps written by Candrakirti’s own hand. This is, however, not the
objective aimed for in the present edition. As is the case with many editions
of ancient texts, and certainly the case with practically all classical Indian
works, we do not possess any actual autographs or manuscripts early enough
to be considered very close to the supposed autograph. In the case of Pras,
the earliest extant Sanskrit ms, viz. ms 9, belongs to the 130 century, and
there is thus a gap of ca. six centuries between the supposed autograph and

29 . . . -
For a discussion of the types and aims of scholarly editing, see TANSELLE (1995).
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the earliest Sanskrit witness, and the text undoubtedly underwent certain
changes in its readings over the course of this period. The objective of the
present edition can therefore not be to establish the author’s originally in-
tended text, but a collation and examination of the five significant Sanskrit
mss thus can only result in an edition of the text that reflects the state of the
text shortly before the earliest witness, thus yielding what would correspond
toa 13" century edition of the text belonging to the Nevari-recension.

The Sanskrit mss are, nevertheless, predated by yet another witness,
namely the Tibetan translation of Pras by Pa tshab Lo tsa ba Ni ma Grags
(ca. 1055-1140 CE) made in the late 11™ century. Ni ma Grags based his
translation on two Sanskrit mss belonging to different recensions. He first
translated the text on the basis of a ms from Kasmira (Tib. kAha che) and later
corrected his translation on the basis of a ms from eastern Aparanta in
Magadha (Tib. 77 ‘og sar phyogs),”’ and his translation therefore reflects
both these recensions. In terms of working with the original Sanskrit text, the
Tibetan translation serves two purposes. First, it reflects how Ni ma Grags in
collaboration with his Indian teachers interpreted uncertain phrases in the
Sanskrit text and, in this way, can help the modern reader to interpret such
passages. Secondly, the reading of the Tibetan text can be used as a witness
when examining the substantive readings of the Sanskrit mss, which often
helps to establish the correct Sanskrit reading.

Ni ma Grags’ Tibetan translation is, however, likewise not extant in
its original form, but is only preserved within the five 18™-century bstan gyur
editions. Hence, it is also necessary to produce a critical edition of the
Tibetan text to obtain its best possible reading. It should be noted that there
are fewer variant readings in the Tibetan mss when compared to the large
number of variant readings in the extant Sanskrit mss, which may point to a
more stable transmission through the Tibetan translation but could also
indicate that heavy editing was exercised at the time when carving the
xylographs for the first Tibetan printed bstan-’gyur-editions in the 18"
century.” Although the Sanskrit mss belong to the Nevari-recension of the

30 On the identification of Tib. 77 ‘og Sar phyogs with eastern Aparanta in Magadha, cf.
ERB, 1997:114, fn. 125.

31 While the critical Tibetan edition is thus helpful for establishing the critical edition of
the Sanskrit text, it must be cautioned that the Sanskrit critical edition also is relied on when
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text and the Tibetan translation combines the Kasmirian and the East Indian
recensions, there are not many differences between the substantive readings
of the Sanskrit and Tibetan editions. Differences between the two have been
marked by braces {} in both editions.

As the original Tibetan translation predates the earliest Sanskrit ms
by approximately two centuries, it may with the help of the Tibetan transla-
tion be possible to establish a reading of the Sanskrit text, which reflects the
state of the Sanskrit text in the early 11™ century. However, this is only true
in terms of substantive readings, since the Tibetan text cannot be used to
determine Sanskrit variants of orthography and punctuation. For latter type
of readings, the Sanskrit edition cannot reflect a stage earlier than that
attested by the earliest Sanskrit witness, namely ms 9. The reader must
therefore be aware of these limitations of the Sanskrit edition that have now
been described.

1.2 Description of the Significant Sanskrit Manuscripts

The five significant Sanskrit mss, which have been adopted for the critical
Sanskrit edition, will now be described in chronological order. A thorough
description of all of the extant manuscripts has been given by Anne
MACDONALD in her dissertation on the first chapter of Pras (MACDONALD,

examining the substantive readings of the Tibetan mss. In other words, it is often on the basis
of the Sanskrit text that the correct Tibetan reading can be adopted. This inevitably leads to a
somewhat circular examination when working with an original text and its translation: the
translation is used for determining uncertain readings in the original text and the original text
is used for determining uncertain readings in the translation. Regarding this circularity,
Lambert SCHMITHAUSEN (personal communication, May 2003) has remarked: “For practical
purposes, it should be kept in mind that this circularity to a large extent is an abstraction. In
most instances, the Sanskrit text will help to settle the Tibetan text, where it poses no
problems of its own and vice-versa; true circularity would obtain only in such cases, where
both versions present problems (variants, corruptions, etc.) in one and the same passage.” In
conclusion, this circularity does not pose a problem in most cases, but would only be truly
problematic in the rare case, where either the same word or phrase is corrupt in both the
Sanskrit and Tibetan editions, which in any case would call for an emendation by the editor,
or .else where both the Sanskrit and Tibetan editions have equally possible substantive
variants for the same word or phrase, in which case the original Sanskrit reading would have

to be given priority with a clear indication in the apparatus of the possible variant attested by
the Tibetan translation.
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2003a, publication forthcoming), and my present description only adds little
of new significance but mainly summarizes MACDONALD's description.™

To avoid unnecessary confusion by introducing new sigla, the sigla
used in the present edition of the Sanskrit mss are those given by MACDoO-
NALD. The sigla used for the Tibetan mss are those given as a standard by
HARRISON and EIMER (1987). To avoid any overlap between these two
groups of sigla, the sigla for the Sanskrit mss have been written in
Devanagari script, so that MACDONALD’s ms D, for example, is designated
as ms € and so forth in the present edition. In the following headings for
each ms-description, MACDONALD’s siglum written in Latin script is given in
parenthesis after the Devanagari siglum used in this edition.

9 (P), Sanskrit manuscript no. 1440, Bodleian Library
The oldest extant Sanskrit ms of Pras is palm-leaf ms @. This ms was brought
to Europe from an unknown location in India or Nepal by Dr. A. F. Rudolf
HOERNLE, who was a government official and philological secretary of the
Asiatic Society of Bengal stationed in Calcutta until his retirement in 1899.”
Following Dr. HOERNLE’s return to Great Britain, the ms was bought by the
Bodleian Library in 1900 (WINTERNITZ & KEITH, 1905: entry 1440). Al-
though this ms has thus been generally available since 1900, it was neither
used in the critical edition produced by LVP in the years 1903-1913 nor in
the text-critical notes published by DE JONG in 1978, since they were
unaware of its existence.

Ms @ consists of 77 palm-leaf folios measuring 56 x 5 cm.™
Originally, it probably consisted of 113 folios, so that 36 folios are missing
(MACDONALD, 2000:168). Many of the extant folios are quite damaged.
There are seven lines of Nevari script on each side of the folio written in
three blocks of text on each page. Each block is separated by an empty space
measuring 2,5 cm with a hole in the middle for a tying-cord (WINTERNITZ &
KEITH, 1905: entry 1440). The ms is beautifully written in an old type of

32 Dr. MACDONALD provided me with a pre-publication draft of her description of the
Sanskrit mss of Pras, which has in part formed the basis for my description.

33 Cf. the foreword in HOERNLE (1893-1912).

* For a general description of the production and usage of palm leaf-mss, cf. MURTHY
(1996:25-31, 49-50 & plates 32-35 at the end of the book).
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Nevari script, which BENDALL (1883:vi, xviiff.) calls Nepalese hooked
writing, since most characters carry a small hook in the upper right corner,
somewhat reminiscent of the superfixed r-letter (repha) of the Devanagari
script. Other names for the same writing-style are vartula, kutila, early
Sarada, Bhujimol and early hooked Nepalese (BUESCHER, 2002.11:38, note
14). Letter-numerals are written in the left margin of verso-folios.”> On the
basis of the script and the letter-numerals, MACDONALD (2003a, 2003b:217)
estimates that the ms was written in Nepal in the late 12" or 13" century.
The ms is generally quite reliable and is characterised by having been
proofread by a competent reader, although it still contains some evident
errors. The proof-reading can occasionally be seen in the form of corrections
written in the margin by another hand, which have been corrected in the text
of the manuscript in the scribe’s own hand.*®

5 (J), Sanskrit manuscript no. 251,

Tokyo University Library
Ms =T consists of 241 folios of Nepalese paper measuring 36 x 9 cm. There
are six lines of regular Nevari script on each side of the folio. The word
vineya is written in the left margin of verso-folios, under which the page-
number is written with digits.”’ The page-number is repeated in the middle
of the right margin of verso-folios. The ms is dated in the colophon as
Nepalese samvat 851, which corresponds to 1731 CE.*® It has not been
possible to ascertain when and how this ms was acquired by Tokyo
University Library.

% For a chart of letter-numerals, cf. BENDALL (1883, last chart at the end of the book).

% Cf. MACDONALD (2000:168-169; 2003a).

* The purpose of the word vineya (lit. ‘pupil’) remains uncertain. It is attested by mss ==
and partly by mss ww<. It may thus be attributed to sub-archetype y. According to the
Nepalese scholar Diwakar ACHARYA (private communication, 27.05.2003), it seems likely
that it constitutes a title-abbreviation, given that it is written in the left margins. Vineya is
perhaps a corruption of vimaya (attested by the later mss T&er and partly by mss T%%),
indicating that the text wrongly was identified in y as a vimaya-work. This is supported by ms
7, which has visiin the left margins, probably an abbreviation for Vinayasiitra, and by ms T,
which has vinaya in the left margins and sidtra in the right margins. Ms 3 has m4.s4.vy4 in the
left margins, probably an abbreviation for Madhyamikasastravyakhya.

* For a copy of the colophon and regarding the identification of the date, cf. MAC-
DONALD (2003a).
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o (L), Sanskrit manuscript add. 1453,

Cambridge University Library
Ms < consists of 178 folios of Nepalese paper measuring 35,5 x 11,5 cm. It
has nine lines of Devanagari script on each side of the folio. The word vineya
is written in the upper left margin of verso-folios. The word guruis written in
the lower right margin of verso-folios, under which the page-number is
written with digits.”” The ms is dated in a colophon as Nepalese samvar 901
(reproduced by BENDALL, 1883:116), corresponding to 1781 CE (BENDALL,
1883:114). It was acquired in Nepal by Daniel WRIGHT, who was the surgeon
to the British Residency in Kathmandu from February 1873 to May 1876
(BENDALL, 1883:vii). However, WRIGHT (1877:316-320) does not list the ms
in the list of acquired mss given in his History of Nepal. It was used by LVP
for his edition of Pras, who refers to it as the Cambridge manuscript
(abbreviated in his notes to Cambr..).

¥ (B), reel-no. E 1294/3, NGMPP
Ms & belongs to the private collection of Asa Kaji Vajracarya in Patan,
Nepal, and was filmed by NGMPP in 1981. It consists of 207 folios of Nepa-
lese paper measuring 32 x 12,5 cm. It has 9-10 lines of Devanagari script on
each side of the folio. The word vineya is written in the upper left margin of
verso-folios, under which the page-number is written with digits. The word
guruf is written in the lower right margin of verso-folios, under which the

page-number is written again. The ms is dated in a colophon as Nepalese
samvat 959 (1839 CE).* '

T (D), reel-no. C 19/8, NGMPP
Ms 2 belongs to the Keshar Library in Kathmandu (catalogue no. 9-182),
and was filmed by NGMPP in 1975. The title on its front page is given as
Sakalapravacanarthasamgraha, but on the recto-side of the folio (1b) it is

% The word gurupis attested in the right margins of mss ¥92¢H; the form guruis attested
by mss ¥Z. According to the Nepalese scholar Diwakar ACHARYA (private commu-nication,
27.05.2003), guru is one of the auspicious words written in Nepalese mss together with the
page-number at the time of counting the pages; other such words are sr7, rama and hari. Ms &
attests ramah on some of its folios.

“ For a copy of the colophon and regarding the identification of the date, cf.
MACDONALD (2003a).
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given as Prajiaparamitatika. Folios 112-113 contain Candrakirti’s Madhya-
makasastrastuti, which currently is the only extant Sanskrit source for Can-
drakirti’s concluding verses to Pras.

The ms consists of 111 folios of Nepalese paper measuring 39 x 16
cm, having 13 lines of late Nevari script on each side of the folio. The word
guru is written in the middle of the right margin of verso-folios, under which
the page-number is written with digits. The ms is not dated but is written in a
form of Nevari script, which seems to be later than the script found in the
18™-19™ century mss <7 (1731), & (undated) and 7 (acquired by HODGSON in
the 1830’ties), since it bears a strong resemblance to Devanagari and is in
this regard closest to the Nevari script attested by ms . Ms 7 is, unfortuna-
tely, also undated but belongs to the latest level in the stemma codicum
worked out by MACDONALD (2003a). It still displays characteristic Nevari-
characters for the aksaras pha, ra and so forth, which are not used in ms &,
where these characters instead resemble the corresponding Deva-nagari
characters. If the principle is accepted that earlier Nevari-mss have a script
less resembling Devanagari than later Nevari-mss, it may be concluded that
ms T is a late ms, possibly belonging to the late 19" or 20" century. Stemma-
tically, the ms belongs to a transmission other than that attested by mss 991,
and ms ¥ often agrees with readings otherwise only attested by ms @. With
regard to orthography and punctuation, on the other hand, ms < agrees with
the later mss and not with ms 9.

The ms was discovered by Giuseppe TUCCI, who made a facsimile
copy. DE JONG later used TUCCI’s copy to produce a new edition of Mmk
(1977) and extensive text-critical notes on Pras (1978ab). DE JONG refers to
the ms with the siglum R.

1.3 Rejected Sanskrit Mss

In her study of the first chapter of Pras, MACDONALD (2003a) establishes
ten of the extant Sanskrit mss of Pras as apographs, i.e., direct copies of the
existing mss-family 7. The ten mss are:"!

“ For a description of these mss, cf. MACDONALD (2003a).
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e  Ms% (A), reel-no. A 916/5, NGMPP, Devanagari script, undated.

o  Ms«(C), reel-no. B 90/3, NGMPP, Nevari script, undated.

e MsTtT(E), reel-no. B 88/6, NGMPP, Devanagari script, undated.

e Ms w (F), reel-no. A 916/6-917/1, NGMPP, Devanagari script,
date not identified.

e  Ms 7 (G), reel-no. E 1478/2, NGMPP, and microfilm no. MBB-
1971-62, Institute for the Advanced Study of World Religions
(IASWR), Nevari script, undated.

e Ms ¥ (H), Sanskrit ms no. 250, Tokyo University Library,
Devanagari script, undated.

e Ms T (I), Sanskrit ms. no. 252, Tokyo University Library, Nevari
script, undated.

e Ms & (K), microfilm no. MBB-1973-117, IASWR, Nevari script,
undated.

e Ms# (M), Sanskrit ms no. 8, Société Asiatique, Devanagari script,
undated but donated by HODGSON to the society in 1837.

e Ms 7 (N), Sanskrit ms no. B 2, The Asiatic Society, Calcutta,
Nevari script, undated, but donated to the society by HODGSON
probably in 1827.

To fully establish that these ten mss were copied in their entirety from mss
¥, it is a desiratum to collate their readings for a second passage of the
text other than the first chapter already collated by MACDONALD.
Nevertheless, this time-consuming task has not been undertaken in the
present study, as I have chosen to ignore these manuscripts here.

1.4 Substantives and Accidentals _in the Sanskrit Mss

When examining the significant mss, it is possible to distinguish between
substantives and accidentals. This distinction was first proposed by Sir
Walter GREG (1950), who worked on editions of English literature. GREG
(1950:376) defined substantives as the significant readings of a text, which
“affect the author’s meaning or the essence of his expression,” and
accidentals as the non-significant readings, such as “spelling, punctuation,
word-division, and the like, affecting mainly its formal presentation.” In
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other words, GREG’s distinction is an attempt to separate significant variants
from variants of less importance. The distinction rests on the supposition
that an editor or copyist is less likely consciously to introduce changes into
the text that would alter the author’s meaning, but is more likely to do so
when it comes to changes that only affect its formal presentation, such as
altering the punctuation, correcting spelling-mistakes, modernizing the text
by removing archaisms, etc.

This supposition carries a strong consequence for how to apply the
genealogical method of textual criticism. It means that an editor or copyist
will try to copy the substantives as faithfully as possible, unless he detects an
error and tries to emend the text. All undetected errors would be copied into
the new text, which will therefore attest cumulative errors. The analysis of
these cumulative errors is the bedrock of the genealogical method, because
it is through the analysis of these are transmitted in the different manu-
scripts that it is possible to establish the manuscripts’ genealogical or
stemmatic relationships.* Further, GREG supposes that an editor or copyist
is less concerned with faithfully reproducing the accidentals of his original,
such as punctuation and spelling, and may tend to follow his own habits or
inclination regarding these (GREG, 1950:377). If this is so, successive copies
of a text will thus become increasingly divergent from the earliest copy,
particularly as regards punctuation and spelling, not merely through care-
lessness but through the natural tendency of scribes or editors to utilize their
own habitual forms (TANSELLE, 1987:14).” This means essentially that
different features of the texts, namely the substantives and the accidentals,
thereby are accorded different treatment (TANSELLE, 1987:81). Conse-
quently, the genealogical method cannot be applied securely to accidentals,
because errors may not be copied cumulatively but coincidentally, given that
editors and copyists rely less on their originals than on their own inclinations.
For this reason, I have clearly separated substantive and accidental readings
in the critical apparatus of my editions in this publication, and have only
discussed the substantives in my genealogical analysis given below.

“For a general introduction to these principles of textual criticism, cf. the standard
manuals by WEST (1973) or Maas (1950).

® TANSELLE (1972, 1981, 1987, 1990, 1995) has written extensively in the defence of
GREG’s method.
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If the genealogical method cannot be applied to accidentals, it
follows that another approach must be used with regard to variants of
punctuation and spelling. One approach often seen in editions of Sanskrit
works is to standardise orthography and punctuation, whereby wherein the
editor chooses to standardise all or most homorganic nasals to anusvara,
remove all gemination and so forth. Such an approach generally agrees with
the treatment of accidentals found in more recent or modern Sanskrit mss,
which tend to use anusvara in place of homorganic nasals, etc. However,
such a standardised text does not reflect the inconsistency in spelling and
punctuation found in practically every hand-written Sanskrit ms. A standar-
dised (or modernised) text allows for an easy and consistent reading, which,
of course, has many advantages, but does not reflect the oldest possible ms-
tradition. Rather, as concerns accidentals, it becomes an edition removed as
far as possible from the oldest mss, wherein the usage of anusvara is less
frequent and so forth. A standardised critical edition thus becomes a hybrid-
text: on the one hand, the edition attempts to re-establish the earliest sub-
stantive readings, but, on the other hand, attempts to modernise all acciden-
tals through standardisation.

Instead of standardising the accidentals, the modern editor can also
choose to follow the treatment of accidentals attested by the oldest available
witness. This is the approach suggested by GREG (1950:381-382), who pro-
poses to choose one ms as a ‘copy-text’, which should govern generally in the
matter of accidentals. In this manner, the critical edition will at least reflect
the treatment of accidentals used by the particular editor or copyist, who
produced the earliest manuscript, without modernising or standardising the
text. This necessarily leads to a somewhat inconsistent usage of accidentals
in the critical edition, since practically every hand-written Sanskrit manu-
script treats accidentals inconsistently. This approach thus has the
disadvantage that the reader, at least to some extent, is forced to deal with
multiple spellings for the same word, but there is the advantage that the
edition, as far as is desirable, reflects the treatment of accidentals in the ms-
tradition at the stage of the copy-text.**

*“ Obviously, the disadvantage of this approach would be even greater for the production
of electronic text editions, because it would make electronic word-searches more unreliable.
Nevertheless, I do believe that the approach is preferable for printed editions, since it allows
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This latter approach has been chosen for the present edition of the
Sanskrit text, and ms @ has been chosen as the copy-text, because this ms is
currently the oldest available Sanskrit witness of Pras. It must therefore be
underscored that the critical edition in its treatment of accidentals thus
reflects ms @, i.e., a 13'h-century Nevari ms. Since the autograph or an early
ms of Pras is not extant, it would be practically impossible or at least highly
speculative to attempt to create an edition that would reflect Candrakirti’s
own treatment of accidentals or their treatment in North Indian mss of the
7" century. The treatment of accidentals in the critical edition should
therefore not be assumed to be that of Candrakirti himself but only to reflect
that of ms 7.

With ms @ as copy-text, all accidentals have been treated in the
critical edition as found in ms T to the extent that this is desirable. Some
exceptions have been made to this principle. In particular, Nepalese spel-
lings of certain words have been standardised to Sanskrit spellings to avoid
an edition with words, which cannot be found in Sanskrit dictionaries.
Further, the critical edition deviates from the copy-text, whenever an
accidental in ms @ is found to disturb the author’s meaning, particularly in
the case of punctuation.” In the critical apparatus, accidentals are listed

the reader insight into the complexity of accidentals in the manuscript-tradition and displays
the text in a historically accurate manner without oversimplifying the text through standardi-
sation.

* This point, of course, shows the fundamental weakness of GREG’s method applied here,
namely that some accidentals indeed do affect the author’s meaning and therefore, in a sense,
are ‘substantives’. Other studies of textual criticism have demonstrated cases, in which
accidentals affect the author’s meaning, particularly MCKENZIE's (1981 and 1999, especially
pp. 18-23) study of the English dramatist Congreve (1670-1729) as well as the theories on the
history and significance of the uses of spaces between words in occidental literature presented
by SAENGER (1997) and the influence on reading by the history of the occidental book
presented by CAVALLO & CHARTIER (2003). The problem, however, mainly concerns GREG’s
definition of substantives and accidentals and less his observation that editors and scribes
tend to take more freedom in changing punctuation and spelling than other parts of the text
and that Lachmann’s genealogical method therefore is less applicable to accidentals than to
substantives. Hence, I still maintain that GREG’s method is fundamentally applicable at least
to editions of classical texts, for which there exists no autograph or very early manuscript, and
that it can be useful particularly when creating editions of manuscripts containing numerous
Corruptions, such as those of the later Nepalese Sanskrit tradition, which often are so corrupt
that one wonders how anyone could read and understand them without access to earlier
manuscripts of better quality or access to the Chinese or Tibetan translations, as we have
today. Nevertheless, I concede that much more serious consideration ought to be given also
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separately to allow for an easier overview of the readings. Accidentals have
been collated and noted exhaustively.

Moreover, I apply a detailed taxonomy to all mss-readings listed in
the apparatus. I do not apply this to the readings of LVP’s earlier edition of
Pras, even though these readings also have been included in the apparatus
for the sake of reference to the vulgate edition. This taxonomy allows the
reader to understand my interpretation of every variant and also is used in
this introduction to analyse the readings of each ms stemmatically. All
readings in the mss are reduced to just four kinds, which in the apparatus is
indicated by a one-letter abbreviation as here given in the parentheses:*

1. punctuation variants (p),

2. orthographic variants (o),

3. significant variant readings (v),

4. solecisms (s).

within our discipline of oriental text criticism to MCKENZIE’s (1981) thorough argumentation
that books must be appreciated as being meaningful in their entirety, including their
typography, lay-out, use of space, etc., which implies a rejection of GREG’s me-thod, and that
we have to consider what consequences MCKENZIE’s view has for the editions we produce.

% To illustrate the mechanics of the apparatus and the use of taxonomy codes with an
example, the apparatus may, for example, look like this: “°paramparaya) @ Tib: °paraspara-
yor 51 (yd)(vS, v6): °parasparaya € (v5): °paramparaya V.” In this example, the edition
reads ‘paramparayd as indicated by the lemma-sign ] . The lemma-sign is followed by “w
Tib” signifying that the reading of the edition is attested by ms & and supported by the
corresponding Tibetan translation (Tib). This is followed by a colon, since colons are used in
the apparatus as a separator of readings, and thus signifies that a variant reading now follows.
The first variant reading is parasparayor attested by mss S<T«t. Since these manuscripts form
a stemmatic family derived from archetypes y and 9 (to be discussed below), the archetypes y0
are mentioned as also attesting the given variant reading, given the text critical rule that
readings shared by two or more related mss is to be ascribed to their common ancestor
prototype. Following the parenthesis giving the archetype-letters is another parenthesis with
the taxonomy codes “v5, v6”. These codes indicate that I consider the reading of mss <71 to
be a “significant variant reading” as indicated by the code v and among the different subtypes
of significant variant readings (to be discussed below), this reading is of subtypes 5 and 6.
Again, a colon is used to separate readings, for now follows another variant reading attested
by manuscript &, i.e., parasparaya, which again is indicated by the taxonomy code v5 to be a
significant variant reading of subtype 5. Finally, the reading of LVP’s vulgate edition indica-
ted by the capital V follows, this being °paramparaya, and, as mentioned above, taxonomy
codes have not been applied to the readings of LVP’s V edition.
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Punctuation variants and orthographic variants are accidentals, whereas

substantive variant readings and solecisms are substantives. This taxonomy

will now be explained and analysed in detail.

1.5 Accidentals in the Sanskrit Mss: Punctuation

For punctuation, the Sanskrit mss use the vertical stroke called danda, which
occurs in four different forms in the mss:

a single vertical stroke (ekadanda), which is indicated in the critical
edition with the sign: |

a double vertical stroke (dvidanda), which is indicated with the sign:
I

a combination of two dvidandas with a circle in the middle, which is
attested only by ms o before the first pada of a miila-verse as an
indicator of the root-text and twice in the 17™ chapter as an indica-
tor of change of passage. All instances of this type of danda attested
by the copy-text, ms @, have been adopted in the critical edition. This
danda-combination is indicated in the critical edition with the sign:
[1]]

a half-sized vertical stroke or a dot in the middle of the line
(ardhadanda), which is not employed in the critical edition, but is
referred to in the apparatus as ardhadanda.

The punctuation readings adopted in the critical edition are mostly those
attested by the copy-text, ms 4. If the readings adopted by the critical edition
are taken as the basis for an analysis, six variant readings are possible:

ams has a danda, where a dvidanda has been adopted in the critical
edition; such readings are given the code pl in the apparatus.

a ms has a dvidanda, where a danda has been adopted in the critical
edition; such readings are given the code p2 in the apparatus.

a ms has no punctuation, where a danda or dvidanda has been
adopted in the critical edition; such readings are given the code p3.

a ms inserts a danda or dvidanda, where no punctuation has been
adopted in the critical edition; such readings are given the code p4.
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e a ms has no punctuation, a danda or dvidanda, where a double-
dvidanda with a circle in the middle has been adopted in the critical
edition; such readings are given the code p5.

e ams has or inserts an ardhadanda, where a danda, double-dvidanda
with a circle in the middle or no punctuation has been adopted in
the critical edition (ardhadanda in lieu of an adopted dvidanda is not
attested); such readings are given the code p6.

If presented in a schematic form, the following statistic of punctuation
variants may then be given on the basis of this taxonomy:

Ccr)Irllilfi;:;ison pl p2 p3 p4 p5 po
kil - - 5 5 ] ]
Sl - 6 11 5 - .
Sl 3 22 3 6 . 6
El 5 1 10 3 . -
< - 9 8 8 - i
EXE - - 1 _ _ j
I9 - - 1 _ _ _
< - - 1 3 - -

STt - 30 4 4 - ]
kil 1 - 3 1 - R
LS - - - 1 - .
EG - 6 - 3 i >
Td - 20 1 - . -
az - - = - - -
LG - 13 9 11 - -
ESEl - 51 - 3 R ]
RS - 1 1 1 - -
LG - 3 2 3 - .
AT - - - 1 - .
T - 16 19 13 20 .
Q - 1 4 4 i ;
Total 9 179 82 75 20 8
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If the different usages of ekadanda (pl) and dvidanda (p2) should be
considered first, the above chart shows that the punctuation-treatment of ms
7 has been adopted in all cases except one, where Q attested a dvidanda (p2)
but a danda has been adopted. This case occurs at Pras 3235, where a verse
from the earlier part of the chapter is quoted again with a dvidanda in a
place, where ms 9 formerly attested a danda. Generally speaking, ms @
always uses danda as its sign of punctuation. Dvidandas are only used in ms @
in two cases: (1) in four instances, ms T uses a dvidanda to indicate the end
of the commentary on a verse (Pras 313,, 313,,, 314; and 322,); and (2) in
another case, ms T uses a dvidanda at the end of a mila-verse (Pras 317,).
Thus, dvidanda is only used in ms @ to indicate a clear change in the text,
such as the end of a passage.

Such a consistent danda-usage is not found in the later mss, which
tend to use dvidanda much more frequently than ms 9, as indicated by the
high number of p2-variants, particularly in the case of mss T (<1, o, F, T,
e and especially 7). This indicates that, in the case of these Nepalese
mss, the dvidanda gradually comes to be used as a simple punctuation-sign
with no particular sense of emphasis or change of subject. Ms  is partially
an exception to this tendency, since it in a number of cases uses danda,
where mss 91 attest dvidanda.

Moreover, regarding the placement of danda, ms @ tends to insert
danda only at the end of sentences, like a full stop, but tends not to use
dapda after the individual clauses of a sentence, like a comma. This means
that longer sentences having relative and.correlative clauses often are not
divided by a danda between the clauses in ms @. In the later mss, the
insertion of danda or dvidanda after clauses becomes more frequent, which
is indicated by the relatively high number of inserted danda (p4). The usage
of danda thus seems to change over the centuries, in that danda in ms @
tends to be used more like a full-stop, while it in the later mss tends to be
used both as a comma as well as a full-stop (with no particular distinction
between danda and dvidanda for these functions). Nevertheless, the rather
widespread frequency of omitted and inserted dandas in the individual mss
indicates that there is little general consensus among scribes as to where
danda or dvidanda should be placed in the sentence. This is an indication of
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how the individual scribe must have taken liberty to insert or omit dandas
according to his own liking, which again underscores the purpose of
distinguishing accidentals from substantives. The only general tendency that
can be observed in the statistic of p3- and p4-variants is that mss <, <T and
=i« often deviate from ms @, < and <9 as regards their placement of danda.
This would generally agree with the stemmatic relationships of the mss to be
explained below. Moreover, mss 9T« often deviate from ms T in the
placement of danda, which to some extent indicates the change, which the
text has undergone as regards accidentals in the five to six centuries between
ms T and mss ST

The half-danda (ardhadanda), which LVP uses throughout his
edition of Pras as a comma, is only attested by mss & and <. Ms & does not
attest ardhadanda independently of &, which probably indicates that the
ardhadanda was introduced by their common ancestor. The ardhadanda is
written as a dot in the middle of the line - and seems to function somewhat
like a comma by indicating a change of clause, but not a full stop. The
ardhadanda is, however, only used very infrequently, and is merely attested
in eight instances in the analysed passage (i.e., Pras 302;-323,5). In three
instances, ms & alone attests an ardhadanda, where ms T attests a danda
(Pras 313g, 314, and 320,). In three instances, ms & alone inserts an
ardhadanda, where ms T does not attest a danda (Pras 3135, 3135 and 3215),
and in two instances, mss 9 jointly insert an ardhadanda, where ms T does
not attest a danda (Pras 312,; and 3185).

1.6 Accidentals in the Sanskrit Mss: Gemination

The other kind of accidental readings is orthographic variants (o), which
occur in four sub-types. The first is gemination, which has been designated
with the code ol in the apparatus. In the mss, gemination occurs as an
optional reduplication of a consonant after the letter r (repha), when the r-
letter is preceded by a vowel (cf. Asthadhyayi 8.4.47, WHITNEY, 1879:§228),
e.g., karmma instead of karma. The following table presents gemination
statistically:
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instances of

- 47 | 13| 4 | 1 16
gemination
%.ofposmble 2% | 6% | 2% | 05% | 7%
instances

All the mss attest gemination occasionally, but mss o and & are most
frequent in their application of it. The critical edition, which on this point
exclusively reflects ms , has 47 instances of gemination out of 215 possible
instances, where gemination could have been applied according to the
grammatical rule. This corresponds to an application-rate of 22% in ms d.
Ms @ tends to use germination more frequently than the other mss."’ This
seems to indicate that gemination was generally used more frequently at the
time of ms ¥ than at the time when the later mss were written. This

| generalisation, however, cannot be firmly established merely on the basis of
the present material, since it could also just indicate a particular style
employed by the scribe of ms 9 not attested by other contemporary mss, and
so these findings would have to be compared with other Nepalese manu-
scripts, particularly manuscripts of the 13™ century like ms .

Words derived from the verbal-root vt especially tend to be
geminated. Thus, Q attests geminated forms of such words in 11 instances,”
whereas other instances attested by Q are less consistent.”

Ms < employs gemination more often than the other late mss. It only
does so jointly with ms T in a single instance at Pras 3144 (dharmma) and,
of course, in the 16 instances, where 2 attest gemination. Yet, ms & also

Ms T attest gemination against mss S5l in the following instances: Pras 3025
(karmma), 310, (tatkarttrpam), 311y (karmma), 3117 (karmma), 313, (purwa®), 314s (kar-
mma), 313y (karmma®), 314, (dharmmasya), 315, (%karmma®), 315, (karmma®), 3185 (kar-
mmapam), 320, (pirvvad), 321, (sarwa9), 321y, (sarvwa®) and 323, (purvvam). Shared gemi-
Dation by mss 51 is attested at Pras 3134 (uvarppita). Shared gemination is attested by mss
99 at Pras 314, (dharmma). Shared gemination by mss I is attested at Pras 312, (varnna-
Yanti). Shared gemination by mss 2514 is attested at Pras 315, (varnnayanta), 316, ( varpna“),
31724gcénwargzpitém), 317, (tatharnnam) and 323, (upavarnnita®).

Pras 3072, 30887 3129, 31211, 3135, 3137, 3138, 3139, 31312, 3143 and 3165

49
e Pras 306, (parikirtti), 3064 (nirddharana), 314s (karmma), 314y (karmma) and 318, (ka-
).
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often employs gemination in instances, where none or few of the other mss
geminate.” Nevertheless, when the employment of gemination in ms ¥ is
compared with that of ms , it becomes apparent that gemination in ms T is
of a different nature than that of ms . On the one hand, a wide variety of
words are geminated in ms W, thus indicating that the scribe regularly
exercises the option of gemination in cases, where this rule may be applied.
On the other hand, almost all the cases, where ms & attests gemination
independently of the other mss and thus probably independently of the text
from which is has been copied, are instances of gemination of the same two
words: karmma and dharmma. It therefore seems that the scribe of ms
simply had the habit of often writing these two words in their geminated
form rather than applying gemination to a variety of cases, where it could be
applied orthographically. The more numerous instances of gemination
attested by ms = do therefore not contradict the observation that gemination
is more frequent in the older ms ¥ than in the later mss 9. Ms 9«
rarely employ gemination.” As may generally be observed from the cited
examples, the letter-combinations r# rm, and rv are particularly prone to
gemination.

1.7 Accidentals in the Sanskrit Mss: Nasals

The second and third sub-type of orthographic variants (o) concern the use
of nasals. Nasals within words may either be written as the homorganic nasal
depending on the preceding letter or as anusvara; the internal use of anu-
svara within words has been designated with the code o2 in the apparatus.
Likewise, externally at word-endings, a nasal may be written as the
homorganic nasal or anusvara, and the latter is designated with the code 03.

59 Ms = alone attest gemination against 77 in 13 instances at Pras 304, (dharmmacari),
304 (dharmma®), 305, (dharmma), 305y, (dharmmam), 307, (karmmety) , 307, (karmma),
307y (karmma©), 311, (%karmma®), 3115 (karmma®), 314, (karmma), 3143 (dharmmasya), 314,
(dharmma®) and 315, (karmma®). Mss << attest joint gemination in three instances at Pras
3075 (karmmano), 317g (karttuh) and 318, (karttuh).

' Ms < alone attests gemination in four instances at Pras 307, (dharmmaf), 3084
(%armma®), 317y (dharmma), and 318s (karttum). Mss < attest joint gemination at Pras
315y, (varnnite).
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Also in this regard, the critical edition reflects its copy-text, ms , except in
passages having lacunae in this ms.

The analysed passage (i.e., Pras 302;-323;p) of ms 9 attests
homorganic nasals in 119 instances of internal sandhr (02) out of 162
possible instances, i.e., in 74% of the instances. This is distributed as follows:
the nasal 11 is attested in 57% of the possible cases (17 out of 30), the nasal fi
in 19% (4 out of 17), the nasal n in 100% (1 out of 1), and the nasal n in 96%
(97 out of 101). As regards external sandhi (03), a homorganic nasal is
attested in 82 instances out of 264 possible instances, i.e., in 31% of the
possible instances. This is distributed as follows: the nasal 11 is attested in
15% of possible cases (4 out of 26), the nasal i in 67% (18 out of 37), the
nasal n in 59% (41 out of 70), and the nasal n is, of course, not possible in
external sandhi. Thus, ms ¥ tends in most cases to use homorganic nasals in
internal sandhi, particularly in cases of dental sandhi (dantya) involving the
nasal 7z, and often uses homorganic nasal in external sandhi, particularly in
cases of palatal (#3/avya) and dental (dantya) sandhi.

The later mss do not employ homorganic nasals as often as ms 9. In
fact, there are no cases, where mss 99 jointly or independently attest a
homorganic nasal, which is not attested by ms o. The following chart gives a
statistic for the instances, in which the mss SISt use anusvdra in lieu of a
homorganic nasal adopted in the critical edition on the basis of its copy-text,
ms 9. Instances of anusvara in internal (02) and external sandhi (03) are
here distinguished.

ms
T
Gl
cl
T
Gl
CEl
CL
EGH
ELY
Ecel
ECC
ECC
LG
EcEGl
Total

0212|3123/ 2(3|-|4|3]|6|4|5]|-|5]20]/S8

==

3| - |- |2 |-|-]2|2|-]-[3|2]1|5]4]5
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The chart shows that mss ST also often use homorganic nasals in cases of
internal sandhi, but less frequently than ms @. If considering the instances
attested jointly by the later mss S<<t«f, the adaptation-frequency of
homorganic nasals is only 61 % of the total amount possible, as compared to
the 74% attested by ms 7. Ms ¥ is particularly prone to use anusvara in cases
of internal sandhi to the extent that it only uses homorganic nasals in 35% of
the possible instances.

In terms of external sandhi, the individual mss only rarely deviate
from the style of ms 9. When combined, however, they deviate from ms 7 in
42 instances, which means that mss g9 jointly used homorganic nasals in
external sandhiin 15% of the possible instances against the 31% of ms @. In
other words, where ms @ sometimes uses homorganic nasals in external
sandhi, mss ¥« only rarely use these. This may indicate a general deve-
lopment showing increased frequency in the usage of anusvara in the later
mss, but the basis of comparison is again too small to establish such a gene-
ral conclusion, since it also could simply reflect a particular inclination of the
scribe of ms ¥. This finding must therefore be tested against other 13"
century Nepalese mss, before any theory of scribal practices can be formula-
ted.

1.8 Accidentals in the Sanskrit Mss: Alternative
Orthography

The fourth and final sub-type of orthographic variants (o) in the Sanskrit
mss is cases of alternative orthography, which is designated with the code o4
in the apparatus. Two generally accepted spelling-variants are attested by
some of the mss. Thus, ms & attests the optional form vijagpayanti, where
the other mss attest vijaapayanti (Pras 309,), and mss <7« differ once in
their spelling of the word pudgala (Pras 303;), in that ms & attests the
spelling purigala and mss < have the spelling pumgala.’

52 According to EDGERTON (1953.11:347, s.v. pudgala), the spelling purigala occurs often
in Buddhist Hybrid Sanskrit and could have been influenced by the Pali-form puggala.
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Some of these variants are generally typical for Sanskrit mss. Double
consonants are often written as single consonants.” Avagraha is often omit-
ted.>* Avagraha is inserted in three instances to distinguish word-separation
in case of vowel-sandhi of two a’s.> In the single case of n-l-sandhi, the mss
differ slightly in their sandhi-application.>®

Other cases of alternative orthography (04) are typical for Nepalese
Sanskrit mss. Thus, all the mss consistently use the letter v instead of b, as is
typical throughout north-western India.”’ Since Nevari- and Nepalese-
speakers do not distinguish retroflex, palatal and dental sibilants, there is
frequent replacement of s for §.°® Replacements of s for s and § for s also
occur, but are more rare.”’

53 In the following notes, the lemma-sign ] indicates the reading of the critical edition.
Colon : indicates separation of variants. Single t instead of tt: Pras 302; pravrttya] pravrtya .
305; sattvesu] satvesu Q. 310; sattva] satva =i, 312, utpatty®] utpaty® . 3124 °pattra-
dy°]) °patrady® ¥g<teT: patra® . 313, °pravrtty®] °pravrty® 9%: °pravrty &. Single dh instead of
ddh: 3053 boddhavyam] vodhavyam <. Single n instead of nn: 3214 bhinna®] bhina® 7.

5% Avagrahais omitted by Q in 13 required cases of the analysed passage, twice by mss <,
once by ms T alone, twice by mss ¥=ret and once by ms &. An a-vowel is inserted instead of
avagraha in the following cases: Pras 3034 ’hammano ] ahammano Q. 308, tadyatha ’dya®])
tadyatha adya® =1. 310, 'nugamo ] anugamo .

% Avagraha is inserted once by mss S and twice by ms ¥ to distinguish double a-vowel
sandhi.

2: Pras 304,: °asmiml loke] ’smiml loke SZ=: *smim loke 9.

58 There are 54 such instances in the analysed passage.

Pras 3054 $aly°] saly® Q. 311, °vinasitvam] °vinasitvam sr&r9. 312; °vinasitvat] °vina-
sitvat 7. 313, sasvatam ) $asvatam . 3135 chasvata®] chasvata® 519 3145 $advatam )] $asvatam
. 3144 °Sagvata®] éastvata® w. 3165 §ali°) sali® w. 317, yatha ’vipranasas] yathavipranasas =:
yatha *vipranasas gstrw. 317, *vipra-nasakhyo ] ’vipranasakhya Z: *vipranasakhyo . 3175 *vi-
Pranasas] ‘*vipranasas Q. 317, avipranasakhyo ] avipranasakhyo S2w: aviprananasakhyo 9.
dhananaso ) dhananaso w. 318, aviprana$akhya®) apipranasakhya® <: avipranasakhya® w.
318, avipranaso) avipranaso . 318, avipranaso) avipranaso . 318g °avipranasah]) °avi-
Pranasah Q. 319, avipranasah] avipranasah ¥=tef. 3195 avipranasas) avipranasas . 3205
asyavipranasasya] asyavipranasasya 2. 321, avipranasasya] avipranasasya W. 322, 'vipra-
U?S?] vipranasa . 322;; 'vipranasas) ‘vipranasa$ =T: vipranasa$ &. 323¢ cavipranaso )
Cavipranaso 7. 3234 *vipranasa®) ’vipranasa® .

) The dental sibilant s replaces s four instances of the same word: 307¢ vispando )
Vispando Q. 307, vispandah) vispandah . 308, vispandah] vispandah . 3155 vispando]
Vl§pand0 T (7 lacuna). The palatal sibilant § replaces s in two instances: 321, visabhaga-
namy viéabhégéném 91, 322, sasravanasrava® )] sasravanasrava® .
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1.9 Substantives in the Sanskrit Mss: Significant Variant
Readings
The expression significant variant reading is here used in the particular sen-
se of a different reading attested by one or more ms, which is grammatically
and semantically possible in the given sentence, but which has not been
adopted in the critical edition. There are 202 such readings in the analysed
passage, which have been marked with the code v in the apparatus. Among
these, eleven sub-types are distinguished:
e v1: variants in verbal form (8 instances)®
e v2: variants in nominal negations (6 instances)®'
e v3: variants in upasarga (1 instance)®
e v4: variants caused by the omission of aksaras or parts of aksaras (29
instances)®
e v5: variants caused by changes of aksaras or parts of aksaras (24 in-
stances; cf. below)
e v6: variants caused by changes of nominal case-endings (46 instances;
cf. below)
e v7: omissions of whole words (33 instances)**

% Pras 3045, 3119, 31155, 3133, 3144, 31443, 315, and 3205

o Pras 30710, 3081, 3085, 3156: 31710 and 3235

%2 Pras 321, karmopamardana) karmapamardana .

83 Pras 3025 yathopavarnnita] yathapandita =: yathapanditah <% yathapandite &. 303,
karmanam] karmana €. 303; phalasambandho]) phalasavandho . 304; vyavasthapitah ]
vyavasthitah 5. 304g nirvanam dharma ity ucyate] nirvanam ucyate Q. 305, nirdisto) nidisto
T, 3065 dvividhan ] vividham s9=7. 3064 >samprayuktaiva] °samyukta® @. 307, caivafi] caiva
. 307, etad) tad s«1. 307, bhidyamanam]) bhidyamana® <. 3075 evan]) eva . 312; sva-
jatiya°®]) sajatiya® 9. 3124 °pattrady®]) °patra® w. 313, °karya®] °kaya° . 313 °cittat tu]) °citta®
9g+. 314, anupagamya] upagamya . 317, tadaiva tasya] tadaitasya S=et. 311, °laksana ]
°ksana 1. 312;, evam]) eva 9. 312;; evam] eva ®. 316,3 °vaicitryam] °vaicitram F9re9. 3205
°bhavena] bhave @. 3215 sadhatanam] dhatanam ¥g=r«t. 322 dviprakara®]) viprakara® 9.
323, caivam] caiva g=19. 323, °sadharmya°) sadharma . 323; vicitrah] vicitra® 2. 32319
nyayyeti] nyayeti <.

8% Pras 3026 tu) om. @ 302¢ ca) om. . 303; upacinoti] om. ¥g=rer. 303, ca] (em.): om.
IS (T has lacuna). 304, 1st vidharanarthena) vidharanarthe &. 304, hy] om. Q. 304
vidharana]) vidharana <. 304, nety] ity g9, 304,0-305;, maitrafi ca yac ca ceto) om. .
305; atmanugrahakam] om. Q. 305; eva tat] etat 95T, 306, °samprayuktaiva] °samyukta®
. 307, 3rd ca)] om. 9a=T. 307; ca] om. =1.308;pi)] om.=.309,ta] om. FZ=. 309; evam ]
om. 9. 309,-310, om. S but partly inserted by the same hand. 311, karma) om. .
311;°tha) om. . 3115 tan]) om. T. 311;,-312, naiva...anityatvadosas]om. 1. 312, sat] om. .
313;; tac) om. 9=, 31419 kah] om. &. 316;; manusyacittan] om. 316,, °preta®) om. IT.
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e v8: complete variant readings (25 instances)®

e v9: interpolations or insertions (16 instances)®

e v10: variant sandhi due to differences in punctuation (14 instances)®’

e v11: transpositions (1 instance)®®
Regarding variants caused by changes of aksaras (vS5), vowels are
occasionally altered due to omission or insertion of a stroke.” The conjunct
kv is twice misread as 4s, since these conjuncts may appear similar in the
Nevari script.”’ The other consonant-transformations (v5) are irregular and
infrequent.”!

Changes of nominal case-endings (v6) occur sometimes due to
minor changes of the vowel-strokes and the strokes for anusvara and
visarga.”” The insertion of a visarga or vowel-stroke often causes a change
from a compounded form to a nominal case-ending.” Conversely, the

. 31613 ca)] om. <. 318; 1" va)] om. w. 318, *vidyamano va) om. S<«. 3185 punar api
vipakasambandham kartum] om.¥. 322, tatra) om. 99I. 323, buddhena) om. I

% Pras 3026, 3034, 3035, 3053, 3054, 3050, 306, 3065, 3073, 3085, 308y, 312;, 312,, 3124, 3135,
313,, 314y, 315, 3155, 316y, 31643, 31614, 3171, 3175 and 321,

5 Pras 3054, 3064, 3071, 3074, 311,4, 31155, 31249, 3134, 3165, 3164, 3169, 3174, 3175 and 323.

67 Pras 30410, 3055, 3057, 3057, 30810, 31111, 31113, 3123, 3131, 3136, 31312, 3154, 3161 and
322,,.

% Pras 308, ity ucyante ] ucyamte iti .

% Pras 304, samsaragamana) samsaragamana 9« (a—3; the arrow indicates a trans-
formation). 305; mitram) maitram ¥g=re (i—>ai). 307, saptaite] sapteti F (ai—>¢). 308,
‘laksanavijiapti] °laksano vijiapti® Q (a—0). 308 caurai] caryam & (au—a). 322; karma-
na] karmena s=rer (a—e).

:2 Pras 321, vipakve ] vipakse ¥2=Te1. 322, vipakve ] vipakse gt

Thus, ty—py 312; aty°] apy s<r«t. dh—>v 305; dharmah] varsah : vardhah #. n—»v
3165 nimba°®) vimva® sr2=T. n—>r 313, °nidhana®) °nidharad r=. nd—ddh 302; sambandha ]
samvaddha . m-ss 302, paramparaya) parasparayor ¥<eT: parasparayd . y—v 305,
bhayaparitrana°) bhavaparitrana® Q. r—n 308, viratilaksana] vinatilaksana 2. r—l 306,
“akarataya ] °ikalataya <. ron—>rtt 307s ‘nuvarnnitah ) ‘nuvarttitah === 313¢ ‘nuvar-
mita] ‘nuvarttita <. rnn—nd: 3025 yathopavarnnita] yathapandita ¥: yathapanditah
yathapandite &. v—sn: 307,, vispandah] nispandah s': anispandah /. s—k: 308, caisa] caika
. sy—>th: 3034 tasyaiva] tathaiva .

a—a: 302; sambandhabhava] samvandhabhava @. a—se: 308, bheda)] bhede 95, am
—Tah: 305, nirdistam] nirdistah &. am—ad: 3114 avipakakalam) avipakakalad 2: ovipaka-
k.arad 9. am—e: 3035 maitram ] maitre T; 3065 smrtam ] smrte S, am—a: 316;, kurva-
Eam] kurvata a=re. a—or: 3025 paramparaya) parasparayor ST, dc—>a: 306; °gamanac )
8amana 9. 0—a: 303, virodhito] virodhita ¥=re¥; 314;; dharmo) dharma I=I=. e—0: 306,
mrd%hér ane] nirddharano #. e—>ena: 3165 °drstante] °drstantena IZT.

Pras 302 yathopavarnnita®) yathopavarnnitah 9 yathapanditah <: yathapandite .
304, samsaragamana® ) samsaragamane . 311, nityatvadosah em.] nityatve dosah Q. 3124
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omission of a visarga or anusvara often causes a word with a nominal case
ending to become compounded.” Such changes often cause alterations of
syntax, especially in mss <5<, which can be rejected on the basis of the
stemmatically earlier mss @ and/or the Tibetan translation.

1.10 Substantives in the Sanskrit Mss: Solecisms

A solecism, marked with the code s in the apparatus, is a reading that con-
flicts with rules of grammar, syntax or the general sense of the sentence.
There are 342 such instances in the analysed passage. These readings have
here been divided into eight sub-types:
e s1: bad nominal case-ending (25 instances)”
e s2: corruption partly or fully due to change of aksaras or parts of
aksaras (92 instances, see below)
e s3: corruption partly or fully due to insertion of aksaras or parts of
aksaras (71 instances)’
e s4: corruption partly or fully due to omission of aksaras or parts of
aksaras (111 instances)”’

vipula®) vipulah @. 313; °virodhi®)] viradhah ¥9re7. 313y °karana®]) °karanam . 313, °samni-
dhana®) °samnidhanad =: °sannidharad i« 314; °phala®] °phalam . 315, dharmasabda®])
dharmasabdah =. 3164 °avyakrta®) °avyakrtam S<Ts.

™ Pras 303; samsarah ] samsara® s9r«t. 3035 sa dharmas]) saddharmas sZ=ret. 3035
bijam] vija® S9e. 3034 prajiiapyamanah]) prajiapyamana® €. 303gcetah]) ceta® I=ret. 3045
sasrava anasravas] sasravanasrava$ S<«t. 3043 dharmam S$aranam) dharmmasaranam =
dharmasaranam . 305, paranugrahakam] paranugrahaka® ster. 3053 mitre bhavam )] mitra-
bhavam <. 305; maitram cetah] matraicetah ¥9ev. 305, trividham] trividha® <o, 305, tri-
vidham] trividha® @. 307,y kusala ’kusala] kusalakusala =. 311;, purvam] pirva® 9. 312
tadbhave ) tadbhavi sste1: tadbhava 9. 313, °santanas) °santana® si«T. 313; bhavinas] bha-
vina® 9. 314y, °vyatirikto] °vyatirikta® 2. 3153, cadrste] cadrsta® g. 315;, apare] apara®
T, 3165 °santane ] °samtana® &, 317, kalantare ] kalantara® <.

> This type of solecism is particularly rampant in ms &, which alone accounts for 12
instances (48% of the total number). The other mss attest such solecisms less frequently: ms @
(2 instances), ms T (4), mss STt (2), mss 971 (2), 9L (1), mss 9T (2).

76 Again, ms T (19) has the biggest amount of such corruptions. The amount is less in the
other mss: @ (9), T (7), =7 (8), 7 (6), 517 (1), T7 (1), 51 (4), 5« (9), TS (1), ¥ (5), T
(D).

"7 Ms g (27) also has the highest frequency of this type of corruption. The other mss have:
T (6), = (21), & (11), 5 (7), 99 (1), T (2), 797 (2), TF«T (2), Q (1), 5 (13), 5=1e¥ (11),
TS (3), 7 (3), o« (1).
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e s5: corruption partly or fully due to transposition of aksaras or parts
of aksaras (6 instances)’®

e s6: non-application of sandhi (29 instances)”

e s7: bad verbal-form (3 instances)®

e s8: complete variant solecism (5 instances)®'

Regarding corruptions caused by a change of aksaras or parts of aksaras (s2),
many corruptions are caused by the insertion or omission of a vowel-stroke,
as was also the case with the variant readings (v5) discussed above.* Among
consonants, the following transformations are most commonly observed (in
alphabetical order with Nevari-illustrations taken from ms <7):

o cov 43 (7 cases, Pras 303s, 304s, 3131, 3173, 32249, 322y,

323,)%

o t—>d i3 (4 cases, Pras 304, 308, 30819, 320,)*

e t—n fi—9 (4 cases, Pras 306,, 307, 312, 3164)*°

o p—y U= (6 cases, Pras 302, 31310, 31512, 31515, 3175, 3235)

e bhy—ty ¥ (6 cases, Pras 31144, 31155, 318,, 318;, 3215, 3235)87

™ Pras 3035 ceha] vahe . 305, nirdisto: nidirsto 2. 307 ’viratayo] ’vitarayo <. 311,
vinasena] vinasenam . 311;s karmanam) kamarnam . 315, yathoditasya dharmasya]
yathoditadha syarmasya <.

" The distribution is as follows: & (2),  (6), 7 (4), T (1), 91 (5), Z=Fe¥ (1), e (2),
T (1), 79 (1), 729 (3) and Q (3).

o Two instances in T and one instance in <.

o The distribution is as follows: T (1), # (1), 9=te7 (2) and sr2=et (1).

The observed changes are: a—a (8 cases, Pras 307z, 30819, 30811, 31135, 3135, 31445, 3154,
3204); a1 (Pras 312;); a—>u (305;); a—e (7 cases, Pras 3033, 308, 308, 31512, 3151,, 3164,
322;); a—a (10 cases; Pras 3074, 308;, 3072, 308, 311,4, 3133, 313, 3185, 322, 323,); a—>i (Pras
30810); a—1 (Pras 314, 317,); a—>0 (8 cases, Pras 302, 3065, 3115, 31113, 3124, 317;, 32115,
323); i—a (Pras 308y); i—1 (Pras 317y9); i—i (Pras 316g); f—r (Pras 310,); o—a (11 cases,
Pras 30547 3075, 3125, 31212, 3132, 3136’ 3142, 3144, 31410, 3191, 3232), 0—¢ (Pras 31612), au—o0
(Pras 3085); e—a (12 cases, Pras 3025, 305, 305,, 3075, 3075, 309,, 3116, 3140, 314, 3157, 321,
321g); e—a (Pras 307,); e—i (Pras 312;); e—>0 (Pras 306,); e—ai (Pras 308,, 308,); e—>c (Pras
30410); ai—>a (Pras 311); ai—o (Pras 315,); ai—>e (3 cases, Pras 307, 316,, 316y3). Thus, the
voweg-changes a—a, a—>e, a—>a, a—0, 0—2a and e—a are particularly common.

The confusion of c—v is confirmed as a common feature in another Nevari manuscript
studied by Michael HAHN (1980:147), who lists four such cases in his study of two Nepalese
manuscripts (written in Nevarl and Devanagari scripts) of Gopadatta’s Kapisvarajataka.

. The confusion of t—d does not occur in HAHN’s study (ibid.).

86 The confusion of t—n occurs three times (ibid.).

The confusion of p—y occurs twice in HAHN’s mss (ibid.).
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o r—n 41— (4 cases, Pras 302, 3082, 31515, 3169)*

o =138 (7 cases, Pras 3056, 3125, 3129, 3143, 3133, 3165, 3165),
probably due to phonetic rather than graphic similarity.*

o lord—1 (3 cases, Pras 304s, 3114, 317,), probably also due to
phonetic similarity.”

e sth—sst 8— ¥ (4 cases, Pras 306, 3073, 310, 311;)”

Other aksara-transformations are more rare, many of which probably cannot
reasonably be explained as occurring due to graphic or phonetic similarity.””

1.11 Stemma Codicum for the Sanskrit Mss

In order to determine which readings are to be selected in a critical edition,
the relationships between the manuscripts must be determined in the form
of a stemma codicum, as prescribed by the standard method of textual
criticism. As discussed above, accidentals cannot be used in a stemmatic
analysis, given the editors’ and copyists’ tendency to follow their own
inclinations in punctuation and orthography. Instead, the analysis must focus
on the substantive variants and, particularly, concern divergent readings of
secondary origin in the form of the significant substantive variants (v) and
solecisms (s); it cannot be an analysis of agreement in true readings (i.e., the
readings adopted in the critical edition), since manuscripts may share cor-

87 The confusion of bhy—sty does not occur in HAHN’s study (ibid.).

88 The confusion of r—n occurs twice in HAHN’s study (ibid.).

% The confusion of r—l occurs 3 times in HAHN’s study (ibid.).

U No case of It is listed by HAHN (ibid.).

%l No case of sth—>st is listed by HAHN (ibid.).

%2 Aksara-transformations with number of cases in parenthesis listed in alphabetical order
(without reference for the sake brevity): khy—ks (1), khy—=vy (1), g—=m (1), g—va (1), c—r
(2), iy—hy (1), nd—=nu (1), t—=m (1), t=g (1), t=>v (2), t==s (1), tt—ty (1), tt—=>st (1), ty—bhy
(1), tr—tu (1), th—y (1), d—=h (1), dhy—=ddh (1), n—t (2), n—m (2), n—r (2), n—s (1), n—=>pt
(1), ny—=>nn (1), nv—>tv (1), p—=v (2), bh—t (1), bh—=1 (1), m—n (1), m—p (1), m—] (1), m—s
(1), yo==dha (1), y—c (1), y=t (1), y=>d (1), y=m (1), y=v (1), r=>c (1), r=d (1), r=v (1),
l—=n (1), lo—=lya (1), v—=c (2), v—=n (1), v=p (2), v=y (1), v—>r (1), s—t (1), sth—=sth (1), $—=n
(1), s—m (1), s—t (1), s—m (1), sa—>sm (1), sa—sya (1), s—$ (1), sm—>sy (1), sy—=>sv (1), h—=d
(1) avagraha—>ch (1), danda— visarga (1). When compared to the study of HARN (ibid.), only
one notable difference occurs among these minor corruptions: HAHN lists three occurrances
of s—m, where only one such occurrence is found in the present study.
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rect readings in a number of instances due to emendations made by an editor
rather than by having copied the same ancestor manuscript.”

When analysing the substantives stemmatically, four different cate-
gories need to be employed. Substantives may either be “unique” to a single
manuscript or “shared” by one or more manuscripts. Shared substantives
may either be “cumulative,” i.e., copied into two or more manuscripts from a
common ancestor, or “coincidentally convergent variants,” i.e., not copied
from a common ancestor but occurring in two or more manuscripts coinci-
dentally in that the scribes happened by chance to make the same copying
mistake. Further, some cumulative shared substantives can easily be
“verified,” whereas others remain “problematic” and have to be accounted
for. These possibilities add up to four distinct stemmatic categories of
substantives: (1) unique substantives, (2) verified cumulative substantives, (3)
problematic cumulative substantives, and (4) coincident convergent variants.

A stemma codicum can be established, when a hypothesis of the
relationships of the manuscripts is reached, wherein the greatest number of
shared readings fall in the categories of “unique substantives” and “verified
cumulative readings,” and the smallest number of shared readings have to be
assigned to the categories of “problematic cumulative readings” and
“coincident convergent variants.” In other words, one can establish a
stemma codicum, when one’s hypothesis of the copying process can account
for the greatest number of shared readings, with as few readings as possible
falling into the less accountable categories of “problematic cumulative
readings” and “coincident convergent variants.” If this analytic structure
now is applied to the substantives of the analysed passage of Pras, the
following four groups of substantives can be presented, consisting in total of
24 clusters (here abbreviated to “c”). The listed distribution of readings
reflects the stemma codicum proposed below.

Group 1: unigue substantives

® cl:53 unique substantives in ms @
® ¢2: 76 unique substantives in ms s
e ¢3: 70 unique substantives in ms &

93 . .
For this text critical rule, cf. WEST (1973:32).
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e c4: 56 unique substantives in ms
e ¢5: 139 unique substantives in ms

Group 2: verified cumulative substantives
e c6: 17 shared substantives in mss Q
e ¢7:40 shared substantives in mss EEe
e ¢8: 96 shared substantives in mss EEC
e (9: 41 shared substantives in mss Er

Group 3: problematic cumulative substantives
e 10: 7 shared substantives in mss I
e cl1: 6 shared substantives in mss CE i
e cl2: 7 shared substantives in mss &7
e 13: 4 shared substantives in mss E e
e cl4: 3 shared substantives in mss 5"
e cl5: 5 shared substantives in mss Zs

% Pras 303s, 3035, 3044, 30449, 3055, 3057, 3061, 3065, 307,, 308, 309;, 309;, 311;;, 3114,
31155, 312, 3135, 3134, 3134, 313, 31314, 31311, 3131, 3155, 315, 3154, 315, 3151, 3164, 3165,
31643, 31719, 3183, 3186, 320,1, 3214, 32143, 3224, 322,, 3234.

% Pras 3024, 3025, 3025, 3026, 303;, 3031, 3035, 303s, 3033, 3044, 304s, 3051, 3055, 305,, 305,
3055, 3056, 3059, 30512, 30512, 3061, 306;.,, 3063, 3064, 3064, 3075, 3084, 308y, 308,, 30812, 311,
311, 3114y, 3125, 3123, 3125, 3125, 3123, 31244, 31245, 3135, 3135, 3139, 3143, 3143, 3143, 3144,
3141, 31411, 31445, 3155, 3155, 3156, 3156 3151531515, 3164, 3161, 3165, 316, 3165, 3166, 3166,
3164, 31611, 31615, 31614, 317y, 317y, 3176, 3175, 3175, 3175, 3175, 31750, 3170, 318,, 318, 318,
3185, 318, 31819, 3191, 3191, 3195, 320,, 321,, 321, 3211y, 3221, 3221, 3225, 3225, 3224, 3235, 323

% Pras 302, 305,, 3054, 3055, 3055, 3055, 3065, 3063, 3064, 3074, 307}, 3075, 3076, 307, 308,
30819, 30815, 3114, 31135, 3125, 3134, 313, 31349, 31311, 3143, 315,, 31519, 3151, 3164, 3167, 31613,
3174, 3173, 3175, 317, 3174, 318,, 3214, 322,, 3225, 323,.

%7 Pras 3025 yathopavarnnita®]) yathopavarnnitah <. 3035 cetah] ceta$ 2. 312;; tadbha-
ve] tadbhava 4. 3164 kusala®] dasakusala® 9. 319;; °anya®]) °anyac 9. 305, °abhinirvrt-
tau) °abhinivrttau T9. 3164 °cittad ] °citta T,

% Pras 304, eva ekam) eva kam a<T. 304,y dharmah] dharma a=. 307y, vispandah] nis-
pandah 99. 306, kayika®) kayikam a7, 311; °laksana] °ksana 99<. 315, iti]) ity 9T, 3235 °ana-
vasthanabhy°®) °avasthanabhy® <.

% Pras 302; sambandha] samvaddha . 307, etad] tad =«r. 308; vijiapti®)] avijiapti®
9. 308, caisa) caika 9. 3129 cankuradi®) camkura hi s=. 315, udbhavyanyatha®) ud-
bhavyanyaya® 9«7, 321, prahanatah)] pradanatah s: pradanatah .

100 prag 308, sarvaiva <] tarvaiva . 308; avijﬁaptayah] avijiidptayas I2=. 308, avi-
jhaptayah] avijiiaptayas s/g=. 312, atraike] tatraike s2T.

101 pras 305, trividham] trividha® 9. 307, $ariracesta] $ariracestah 9. 312, °prabhr-
tir] °prabhrti 5.
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Group 4: coincident convergent variants
e 16: 1 shared substantives in mss ECE o o
e 172 shared substantives in mss EEG A
e 18: 3 shared substantives in mss AT
e ¢19: 1 shared substantives in mss T
e ¢20: 2 shared substantives in mss ST’
e ¢21: 1 shared substantives in mss

e  (22: 4 shared substantives in mss ¥ZA"”
110

e 23: 1 shared substantives in mss <
e (24: 3 shared substantives in mss &' !

Category c6 above states that all the manuscripts () share substan-
tive variants in 17 cases. This indicates that all five adopted manuscripts
belong to the same recension, which may be labelled the Nevari-recension.
Given that we have no extant manuscripts belonging to other recensions, it is
not possible to determine to which extent this Nevari-recension differs from
other Indian recensions that may have existed earlier. The Tibetan transla-
tion, which, as mentioned above, is a translation of two manuscripts from
Kasmira and eastern Aparanta in Magadha, deviates in the analysed passage
in 19 instances from the critical edition of the Nevari-recension. This could,
on the one hand, reflect differences that can be attributed to either of the
Kasmira- and Magadha-recensions, but could, on the other hand, also be

12 prag 30444 ceto) cetah T=1=. 311, sambandhabhavat ] savandhabhavat =, 313; jva-
langaradi° ] jvalamgaradic z=rr. 315, prakrante ] prakante If@. 316, kamartpa® )
kamaripya® g=rer.

103

o5 Pras 309, vijiiapayantity] vijiiapayantiti IZ54.

Pras 3129 hetor] heto 9. 316, °adih ] °adi Tsrww.

* Pras 307, pravarttisya] pravarttisye ¥Zae. 317¢ sad) sat Sge9. 316, °jatiyatvan]
Jatlyatvat?z?rtr

106 Pras 323, caivam] caiva 2.
Pras 31643 °vaicitryam] °vaicitram S<ter7. 3055 abhinirvrttau] abhinivrttau IT.
* Pras 311,, parvam] pirva® <.
Pras 304, dharmam $aranam] dharmmasaranam ¥: dharmasaranam 2=I. Pras 307; 3rd
ca] . ST 3073 nistha®] nista® F2. 311, kusalakusalo] kusalakusala 2.
3149 pretya] pratya w2,

- Pras 307, karmety ] karmaty 2. 311, tisthati ) tistati a1, 32059 margena] margenar
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ascribed to the transmission of the Tibetan text. It is therefore not possible
to determine the Nevari-recension in relation to other non-extant Indian
recensions, but it is possible to conclude that all five adopted manuscripts
must belong to a single recension.

Secondly, the high number of unique substantives in each manu-
script listed in group 1 above indicates that none of these five manuscripts
are apographs of each other. For a manuscript to be an apograph, i.e., a
direct copy, it must attest all the substantives of its original (discounting
possible emendations and miscopied substantives) and attest new
substantives of its own (WEST, 1973:12, 33). Each of the adopted
manuscripts attests many unique substantives not shared by any other of the
adopted manuscripts. Therefore, none of these five manuscripts are apo-
graphs. Although ms @ is much older than mss 99, the latter manuscripts
do no derive directly from ms @, because they do not attest the 53 unique
substantives of ms @. In other words, ms @ cannot be posited as the common
archetype for the other mss, but instead it is necessary to posit a hypothetical
common Nevari- or Nepalese archetype as the common ancestor of this
recension, which may be designated as ancestor o.

Besides the 17 substantives shared by all manuscripts (c6), which as
discussed above indicates that the manuscripts belong to a single recension,
the other substantive clusters of high frequency (c7-c7) may be taken as
cumulative and therefore reflecting the genetic textual transmission of the
manuscripts. Thus, the 40 shared substantives of mss ¥Z<r« listed in c7
indicate that these mss belong to a common hyp-archetype, which can be
labeled P. Further, the 96 shared substantives of mss <71 (c8) indicate that
these three manuscripts also share a common subsidiary sub-archetype,
which may be labeled vy. Finally, the 41 shared substantives of mss St (c9)
indicate that these two manuscripts share a common subsidiary sub-
archetype, which may be labeled d. If these preliminary conclusions are now
put in the form of an illustration, the stemma codicum would look like this:



Chapter 1: Introduction to the Critical Editions of Pras 63

(Candrakirti’s presumed autograph %)
|

Nevari recension archetype a

archetype {3

archetype y
ms 9

archetype o

ms < ms & ms« ms
Figure 1: basic stemma codicum

This stemma agrees entirely with the stemma codicum established by
MACDONALD (2003a) based on her examination of the first chapter of
Pras,'"> and the high frequency clusters of substantive readings from the
analysed passage of the 17" chapter therefore confirms that the genetic
relationship of these five manuscripts basically is the same for the 1% chapter
and the 17" chapter of the text.

Nevertheless, there still remain 15 clusters of substantives (c10-24)
in the analysed passage, which are problematic in light of the above stemma
and therefore need to be accounted for. It must, however, be underlined that

-—
112

Dr. MACDONALD made her stemma codicum avaible to me before I made my own

a“a_lYSiS of the readings from the 17" chapter and her work has therefore formed a conceptual
basis for my analysis.
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all 15 clusters are of very low frequency, having a maximum of seven
readings, when compared with the high frequency found in the unique and
verified cumulative substantives (c1-9) used to establish the above stemma.

The first problem is encountered with the seven substantive variants
shared by mss 29 (c10), but which were not transmitted further to sub-
archetype vy, since they are not attested by mss ¥5iq. There are three
possibilities that may be used to account for such non-transmission. First, a
variant reading may have been emended in a later ms and therefore not have
been transmitted further. Secondly, a variant reading may have been
miscopied in a later ms and therefore not have been transmitted further.
Thirdly, a variant reading may not have been a transmitted reading to begin
with but may have occurred coincidentally in the two mss that attest it. In
other words, the same writing mistake may in this case have been made in ms
T and ¢ coincidentally, but this mistake was never found in archetypes a and
ff and therefore also not transmitted to sub-archetype vy. That is to say, if an
error can happen once in one manuscript, it can also happen twice in
another manuscript. KANE and DONALDSON (1988) have coined the term
‘coincident convergent variants’ to refer to such variants.

In the case of the seven substantives of cl0, six of these can
reasonably be explained as coincident convergent variants, because they all
consist of very minor orthographic changes or corruptions. In the seventh
substantive, namely «Pras 316, kusala®] dasaku$ala® go», the insertion of
the word dasa® is, however, probably too serious simply to be taken as
coincident convergent variants. Instead, this reading must be ascribed to
archetypes o and f, and its non-transmission in sub-archetype y must then be
explained as being due to emendation (given that, e.g., the Tibetan
translation does not attest this word) or miscopying.

The second problem is encountered with all the clusters of substan-
tives, in which one or two of mss S« share readings with ms  but where
these readings are never shared by all four mss =1, viz. 13, cl5, c21, c22,
c23 and c24. Given the high number of substantives shared by mss <<t (c8),
a common sub-archetype y was posited for these three mss. Readings
attested by ms ¥ and only one or two of mss 971 therefore logically ought to
be ascribed to their common archetypes f and y, and so one must explain
how come these readings were not transmitted to the one or two mss among
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ot that are not attesting these readings. The fourteen readings of c15 plus
c21-24 are all of such relatively minor nature that they can reasonably be
explained as coincident convergent variants. In other words, if the above
stemma is accepted, these readings are most likely not to be seen as genetic
substantives transmitted from archetypes f and y but ought to be taken as
corruptions occurring independently in the given mss. I must though remark
that the substantives of c15 are more uncertain as coincident convergent
variants than the substantives of c21-24. The substantives of c13 are difficult
to account for as coincident convergent variants, but a modification of the
stemma will be attempted below, which could account for these readings.
Further, from group 4, the clusters c16, c17, c18, c19 and c20 would also be
problematic, if they are to be explained as genetic, cumulative substantives.
Yet, none of these clusters consists of substantives, which cannot be
accepted as coincident convergent variants, since all these substantives have
occurred due to minor orthographic changes.

The third problem is related to the introduction of sub-archetype &
being the common archetype for mss . This archetype is warranted by the
41 cumulative substantives shared by mss St (¢9), but is contradicted by the
6 substantives shared by mss = but not shared with & (c11) and the 7
substantives shared by mss =T but not shared with = (c12). Again, if these
substantives are taken as genetic, cumulative readings, they must be ascribed
to sub-archetype vy, because they are shared by two of the three mss
stemming from this archetype. In that case, the fact that these substantives
are not found in mss & and & respectively can only be explained as being due
to emendation or further corruption. However, the majority of these
readings can easily be explained away as coincidental convergent variants
due to minor graphic or orthographic changes and must therefore not be
taken as cumulative readings. Nevertheless, some of them remain difficult to
account for.

Looking first at the substantives of c11, «Pras 304y eva ekam]
€va ca kam = eva kam s=1» is difficult to accept as a coincident convergent
variant, because the ca-aksara in ms & clearly seems to be a corruption of the
€-aksara attested by mss 9. If the present stemma is accepted, the only
possible explanation is that the scribe of ms & (or the scribe of one of its
ancestors, succeeding 8) interpolated the ca. But this seems strange, given
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that the kam-syllable has not been emended. In «Pras 304,, dharmah] I=w:
dharma <<», the visarga attested by = could perhaps be explained as an
emendation, given that this word occurs just before a danda; otherwise, the
shared reading in mss << is a coincident convergent variant, which is also
possible. «Pras 307, vispandah] : nispandah =: anispandah &: vispandah
I» is easily explained. Since the preceding danda is omitted in mss ¥, the
variant in ms & simply occurs due to the missing virama of the preceding
word vak. «Pras 306, kayika®] I« kayikam s=» is perhaps a coincident
omission of the anusvara in ms &, or else a coincident convergent variant in
ms ¥, «Pras 311, °’karmalaksana ] 29: °’karmaksana 9: karmanaksana «»
is difficult to account for within the present stemma. The reading of ms =
can only be a corruption of the correct reading attested by ms 9, which
forces one to attribute the correct reading “karmalaksana or the corrupted
reading °karmanaksana to archetypes y and 9. In either case, the shared
substantive of mss <t must — given the present stemma — be a coincident
attempt to emendate or a coincident convergent variant, where mss <
agree in omitting the la- or na-syllable. «Pras 3154iti] &9 ity sr=: itih 2» is
grammatically justified by the fact that mss S agree in omitting the
succeeding danda, which is attested by mss 9. Thus, it could be explained
as a sandhi-variant being a coincident change of accidentals in ms =1. The
final shared substantive in c11, «Pras 3235 svaripenanavasthanabhy°®] 2o
svaripenavasthanabhy® sI<: svariipenanavasthanaty® #», is perhaps a coinci-
dent convergent variant in mss 5=, being an omission caused by the repea-
ted nasal-syllables, which for a Nepalese speaker are phonetically but not
graphically similar. Thus, the shared substantives in c11 can be accounted for,
but only with some difficulty.

Likewise, the seven shared substantives of c12 pose certain problems.
In «Pras 302; °sambandha®] stand.: °samvaddha® s«: °samvadha® I °sam-
vandha® sT9», the shared substantive of mss 3« can perhaps be accepted as a
coincident convergent variant, or the correct reading of ms < is an
emendation or contamination. In «Pras 307, etad)] T94: tad ¥«», the
shared substantive of mss =<1 is again a coincident convergent variant, or the
correct reading of ms < is an emendation or contamination. «Pras 308;
°laksanavijiiapti®] = °laksana avijiapti® s/&» is difficult to accept as a
coincident convergent variant in mss Sd. The a-vowel, which is inserted in
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these mss, is an interpolation serving to separate the wrongly assumed word-
separation. It seems not so likely that the same mistaken interpolation would
have been made coincidently in mss sii. The other possible explanation is
that the correct reading in ms < is an emendation or contamination. «Pras
308, caisa] =9: caika 9«: caita ST» may have been caused by a badly written
k-character in 0, which is further corrupted to t in <, in which case the sha-
red reading by o< is genetic. In «Pras 3124 sa cankuradi®)] @ sa camkura hi
9o sa camkuradi® €: samcakurad dhi 5», it seems impossible to accept the
shared reading of mss i< as coincident. Hence, the reading of =T must be
contaminated or further corrupted, although the latter is difficult to explain
graphically or otherwise. In «Pras 315;; udbhavyanyatha®] ¥o: udbhavya-
nyaya® s«T: udbhavyaya® », the reading of ms < is easily explained as a
corruption of the reading attested by ¥ caused by omission. In «Pras 321,
prahanatah] <o pradanatah s: pradanatah &», the shared substantive of
mss 9« (with a minor orthographic variant) may be a coincident convergent
variant, or the reading of ms & is an emendation (given that the word
prahanatah stems from the earlier quoted mi/a-verse) or contamination.

If the shared substantives of c11 and c12 are not to be accounted for
in this way, it is necessary to propose a slightly different stemma. First, it is
possible to posit that ms & is contaminated with readings from both mss 5=,
This would, however, require that ms s should be based on readings of at
least of three separate mss: archetype y, ms & and ms . This is not
impossible, but seems unlikely.

Instead, it may be suggested that ms T is contaminated with readings
from another archetype, which shall here be called €. Such an archetype
could account for the shared substantives of c12, c13 and c14, but cannot

account for the shared substantives of c11. In that case, the stemma would be
as follows:
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(Candrakirti’s presumed autograph x)
l

Nevari recension archetype o

archetype € archetype f3

archetype y

ms9a

archetype 0

ms < msS o ms < ms <
Figure 2: enlarged stemma codicum

The only difference between this stemma and the basic stemma given in
figure 1 is that archetype ¢ is inserted to account for possible contamination
of readings in ms <. Ms < generally agrees with mss €<, particularly ms =,
as indicated by c7, c8 and c9. This shows that ms < had archetype 9 as its
primary ancestor. It is possible that ms < is contaminated with only some
readings from archetype €. Given that the number of readings from € in ms =
is not very big, this contamination is not likely to have occurred in the way
that the scribe of ms 7 actually used ¢ as a second original. Rather, the small
number of contaminated readings in ms & could indicate that ms < has
preserved some readings from archetype € in the form of marginalia, which
at some point in the copying-process were incorporated into the text itself of
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ms <7. To indicate that only some readings were transmitted from archetype €
to ms 7, the line connecting these in the above figure is dotted.

If it is accepted that ms 5 contains contaminated readings, this could
account for the problematic clusters of shared substantives c12, c13 and c14.
The substantives of c12 shared by ms &t would then be substantives contai-
ned in archetype y and §, but not adopted by ms <, which in these cases
would have adopted a reading from archetype € instead. The substantives of
c13 shared by mss ¥« would similarly be derived from archetypes 3, vy and 6,
where ms ST again would have adopted readings from archetype €. The sub-
stantives of c14 shared by mss o could then be attributed to archetype €.
Although this model would make it possible to account for three of the
clusters of the problematic cumulative substantives, it still cannot account
for the problematic clusters ¢10 (ms 29), c11 (mss ==7) and c15 (mss TI).
These shared substantives would still have to be explained away as coinci-
dent convergent variants or the like. Nevertheless, the introduction of arche-
type € into the stemma would, at least, make it possible to explain some of
the problematic shared substantives.

Besides attempting to improve the basic stemma codicum, this
discussion of problematic readings has also underlined a basic problem en-
countered in Lachmann’s method of text criticism. While the majority of
variant readings can be accounted for by means of a stemma codicum, there
almost invariably remain a small number of unaccounted readings, which as
demonstrated must be explained as emendations, further corruptions or by
asserting readings as being coincident convergent variants. If a strategy of
arguing for contamination of a given manuscript is employed, it then
generally becomes necessary to conceive of such contamination only in the
form of the incorporation of marginalia into the text rather than by a copy-
ing process actually entailing two ancestor manuscripts, because the number
of problematic readings generally will be very small. Nevertheless, the con-
ception of contamination by means of marginalia is actually a way to criticize
the basic concept of fixed ancestors and thereby becomes a general critique
of Lachmann’s method of text criticism relying on a genetic stemma codicum.
In other words, if a manuscript is not necessarily limited to being a copy of its
ancestor only involving new corruptions of its own and eventually a few
Cmendations byt may also incorporate any number of readings from other
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sources in the form of marginalia adopted into the text itself, manuscripts
cannot be seen as the fixed entities required for the simplicity of Lachmann’s
method to fully work. This discussion has therefore underlined a certain
weakness in the general method of textual criticism, even if the analysis has
shown that the majority of readings may be accounted for by a regular
stemma codicum as given above in figure 1.

1.12 Ni ma Grags and the Tibetan Translation of Pras

A Tibetan translation of Pras was made by sPa tshab Lo tsa ba Ni ma Grags
(c. 1055-1140). Since the secondary literature provides only very sparse
information on his person, a brief account of his life and activity now follows
based on Deb ther sNon po (ROERICH, 1949:341-344), NAUDOU (1980) and
the dkar chags of the sde dge bstan ‘gyur (D4569).'"

Ni ma Grags was born in Tibet in 1055 CE, in the upper part (stod)
of sPa tshab (or pa tshab) in the district phen yul. When young, he travelled
to Kasmira, where for 23 years he studied the Buddhist doctrine with various
scholars. He focused his work on translating Madhyamaka-texts, but also
translated a small number of tantric texts.

In Kasmira, Ni ma Grags came to study and engaged in translations
with some of the greatest Indian panditas of the time. He thus studied with
Stiksmajana, who belonged to the famous family of jana-panditas (NAUDOU,
1980:168-171). With him, he translated Aryadeva’s Madhyamaka-work cS
(D3846, 18 folios) and Candrakirti’s commentary to it, CcSV (D3865, 210
folios). Ni ma Grags also studied with Bhavyaraja, with whom he translated
Dharmottara’s Paralokasiddhi (D4251, 4 folios). Bhavyaraja was a student of
Parahita, who had studied with Stiksmajana’s grandfather, Ratnavajra, and
had written a wvzti to Nagarjuna’s S$S. Another student of Parahita,
Mahasumati (NAUDOU, 1980:230; ROERICH, 1949:344), co-operated with
Ni ma Grags in the Ratnaguptavihara. Together they translated Pras (D3860,
200 folios) on the basis of a manuscript from Kasmira.

Ni ma Grags formed a close bond especially with two panditas
named Tilakakalasa (thig le bum pa) and Kanakavarman. Together with

113 For another brief account of his life and works, cf. ERB (1997:29-30).



Chapter 1: Introduction to the Critical Editions of Pras 71

Tilakakala$a in the Ratnaguptavihara, Ni ma Grags revised an earlier trans-
lation of Candrakirti’s Mav (D3861, 19 folios) made by Krsnapandita and Lo
tsa ba Tshul khrims rgyal ba'** and translated Candrakirti’s large commen-
tary to it, MavBh (D3862, 128 folios). Working with Tilakakalasa, Ni ma
Grags also translated Nagabodhi’s Guhyasamaja-work entitled *Sriguhya-
samdjamandalavims ativid bi.""

When years later (probably in the late 1090’ties), Ni ma Grags retur-
ned to Tibet, he was accompanied by Tilakakalasa and Kanakavarman. First,
they went to Ni ma Grags’ native area, phan yulin Central Tibet, where Ni
ma Grags received many students from dGe bses Sar ba pa, to whom he
taught the Madhyamaka-doctrines. Having been requested by the monks of
spu hrans monastery (ROERICH, 1949:342), Ni ma Grags and Kanaka-
varman translated the large AK-commentary by Parnavardhana entitled
*Abhidhar makosatika Laksananusarini (D4093 and D4096, 172 folios).

’ Later Ni ma Grags accompanied by the two panditas travelled to
Lha sa, where they visited the Ra mo che temple, which contained a large
collection of Indian Sanskrit mss. Working with these, they translated seve-
ral texts. With Kanakavarman, Ni ma Grags revised his translation of Pras
using a ms from eastern Aparanta in Magadha (7 ‘og sar phyogs).""°In
collaboration with the panditas Hasumati and Kanakavarman, he also revi-
sed the earlier translation of Nagarjuna’s Mmk made by Jhanagarbha and
Cog ro kLu’i rGyal mtshan (D3824, 19 folios). With Kanakavarman, he
revised the earlier translation of Nagarjuna’s Madhyamaka-work, Rajapari-
katha Ratnavali (D4158, 20 folios), also made by Jhanagarbha and Cog ro
kLu’i rGyal mtshan, and further translated Nagarjunagarbha’s Ratnasiikosa

" The earlier translation of Mav by Krsnapandita and Lo tsa ba Tshul khrims rgyal ba is
still Ereserved in its unrevised form in the Peking bstan ’gyur (Q5261).
’ Dpal gsari ba “dus pa’i dkyil ’khor gyi cho ga i su pa (D1810, 15 folios). According to
Deb ther sNon po (ROERICH, 1949:342-343), Ni ma Grags also revised Candrakirti’s large
G"éyﬂ-fam«/ijla-commentary Pradipodyotananamatika (D1785), which had been translated
earlier by Sraddhakavarman and Rin chen bZan po. This is, however, not confirmed by the
coloEl;on of the text or the dkar chags of the sde dge bstan ‘gyur.

Although the Tibetan term 77 ‘og Sar phyogs may be taken as signifying ‘eastern
Apé}rént?’ (cf. ERB, 1997: 114, fn. 125), it might also be taken in the general sense of ‘eastern
India’. N '0g is both a general name for India as well as a word meaning ‘border’ (ZHANG,
‘19842950). If 4 ‘og is interpreted as ‘India’, the phrase 77 ‘0g Sar phyogs could simply means
castern India’, which would seem to be the most straightforward interpretation.
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(D3839, 2 folios). They also revised Ni ma Grags’ earlier translation of
Candrakirti’s MavBh on the basis of a ms from eastern Aparanta (7 ‘og sar
phyogs; D3862), which Ni ma Grags had translated under Tilakakalasa in
Ka$mira. Kanakavarman and Ni ma Grags then revised the earlier transla-
tion of the tantric Nagarjuna’s *Bodhicittavivarana (D1800, 5 folios) made
by Gunakara and Rab zi bSes giien and the earlier translation of *Bodhi-
cittavivarapatika (D1829, 26 folios). They also translated the tantric work
*Pratisthavidhisamksipta (D2546, 3 folios) by Sraddhakara. In collaboration,
with another Indian pandita, named Muditasri, Ni ma Grags further revised
the first two bam po of Abhayakara’s and Dharma Grags’ translation of
Nagarjuna’s SS (D3825, 3 folios) with Candrakirti’s SSV (D3867, 70 folios).
Together with Muditaéri, Ni ma Grags’ also translated Nagarjuna’s Yukti-
sastikakarika (D3825, 3 folios) and Candrakirti’s commentary Yukti-
sastikavreti (D3864, 30 folios).

In Lha sa, Ni ma Grags further translated eleven hymns and praises.
Thus, working with Tilakakalasa he translated Nagarjuna’s Acintyastava
(D1128, 4 folios), Stutyatitastava (D1129, 1 folio), Niruttarastava (D1130, 2
folios), *Aryabhattarakamanjusriparamdrthastuti (D1131, 1 folio), *Arya-
manjusribhattarakakarunastotra (D1132, 2 folios), *Astamahasthanacaitya-
stotra (D1133, 2 folios), *Dvadasakaranamanayastotra (D1134, 1 folio),
*Vandanastotra (D1136,1 folio) and *Narakoddhara (D1137, 2 folios). With
Kanakavarman, he translated Sarvajhanamitra’s *Sragdhara-stotra (D1691,
5 folios), a praise to the goddess Tara, which later was revised by Manikasri-
jnana and Chos rje dpal. With the pandita Muditasrijnana, he translated
Candra’s *Aryajambalastotra (D3748, 1 folio).

After his translation-activity in Lha sa, Ni ma Grags travelled to Yar
kluns in southern Tibet, where he gave teachings on Madhyamaka and Gu-
hyasamaja. In Deb ther sNon po (ROERICH, 1949:297), it is said that
brTson ’grus gZon nu (born 1123) received his monk-ordination from Ni ma
Grags at the age of 18, i.e., in 1140 (considering that Tibetans include the
birth-year when calculating a person’s age).'”” If this is so, the life of Ni ma
Grags is probably from 1055 to ca. 1140 CE (NAUDOU, 1980:213).

"7 ERB (1997 :30) here calculates the age in the occidental manner of counting years and
thus concludes that brtson ’grus gzon nu’s monk-ordination took place in 1141.
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The four main students of Ni ma Grags, who were called ‘the four
sons of sPa tshab’ (spa tshab bu bZi), were gTsan pa sar sbos, rMa bya Byan
chub Ye $es, Dar Yon tan Grags and Zan than Sag pa Ye $es ‘Byun gnas.
From these four students along with rMa bya Byan chub bTson ’grus, a
student of Phya pa Chos kyi Senge (who had also studied with Ni ma Grags),
the teachings in the writings of Candrakirti were spread and taught widely in
Tibet. Than Sag pa and his students give the transmission-line from
Candrakirti to Ni ma Grags as follows (ROERICH, 1949:344): Candrakirti,
Manjukirti, Devacandra, brahmana Ratnavajra, Parahita, Hasumati and sPa
tshab Ni ma Grags. In general, Ni ma Grags’ translation of~Pras is very

precise and literal.''®

1.13 Description of the Significant Tibetan Ms and
Xylographs

As noted above, the autograph of Ni ma Grags’ Tibetan translation of Pras is
no longer extant, and regrettably even an early ms of this translation is not to
be found. The translation is only preserved in the late editions of the cano-
nical collection of Buddhist commentarial literature, the bstan jgyur.119 Thus,
a single ms and four xylographs are preserved from the five extant editions of
the bstan gyur. Here the four adopted bstan ’gyur editions are listed and
briefly described in chronological order.'*

Q, Peking Kao Tsung Tibetan xylograph bstan gyur
The Kao-tsung or Ch’ien-lung Peking edition is the earliest complete prin-
ted edition of the bstan gyur (RATIA, 1993:19-20). Its wooden blocks were
engraved in 1724 (ibid.) and the printing was completed in 1737 under the

" This is also confirmed by MAY (1959:6-7), who writes: “Le Tanjur nous a conservé une
t’raduction tibétaine de la Prasannapads, extrémement remarquable pour la précision et
Pexactitude quelle met a rendre les nuances et la terminologie de I'original sanscrit ... Elle
C0n§titue donc un précieux moyen de contrle des manuscrits sanscrits beaucoup plus
tardifs. ..” English translation: “A Tibetan translation of Prasannapada has been preserved
for us in the Tanjur, which is quite remarkable in the precision and accuracy with which it
renders the nuances and terminology of the original Sanskrit ... It thus constitutes a valuable
meaﬁs of control of the much later Sanskrit manuscripts...”

. For a stemma codicum of the bstan *gyur editions, cf. RATIA (1993).
For more details, cf. RATIA (1993) and VOGEL (1965:22ff.).
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Chinese emperor Ch’ien-lung in Peking (HARRISON & EIMER, 1987:xiii). It
was based on a ms-bstan gyur prepared by the Tibetan regent sDe srid Sans
rgyas rGya mtsho and possibly also on an earlier, incomplete xylograph
bstan gyuredition prepared in Peking under the Chinese emperor K’ang hsi
after 1683 CE (RATIA, 1993:19). For the present edition, the modern fac-
simile-reprint by SUZUKI (1955-1961, vol. 98) was used.

N, sNar than Tibetan xylograph bstan gyur

The sNar than xylograph bstan gyurwas engraved in 1741-1742 at sNar than
monastery in gTsan at the behest of the 7" Dalai Lama (RATIA, 1993:21-22).
Like Q, it is also based on the ms-bstan gyurprepared by sDe srid Sans rgyas
rGya mtsho. For the present edition, an original print kept at the Royal
Library of Denmark was used.'”' Besides Pras, the separate karika-text of
Mmk from the sNar thaii bstan gyur was experimentally adopted in the
analysis of the Mmk-verses. This text was given the siglum N*.

D, sDe dge Tibetan xylograph bstan gyur

The sDe dge xylograph bstan gyur was engraved in sDe dge in Khams in
1737-1744 on the basis of a compilation of four different ms-bstan gyur
prepared by Zu chen Tshul khrims Rin chen under the patronage of the king
of sDe dge, bsTan pa Tshe rin (1678-1738)."** For the present edition, the
electronic text of Pras prepared by ACIP was used,'” although it contains a
number of errors. This text was carefully checked against an original copy of
the sDe dge bstan gyur kept at the National Library of Bhutan (vol. dbu
ma ‘a pa) and also against the facsimile reprint by TARTHANG (1981).

For texts other than Pras, which are referred to from the sDe dge
edition in this study, a print from the sDe dge mTshal pa bstan gyur
published by RIG PA’IRDO RJE (1981-1985) was sometimes used, which is a
facsimile of an original print of the sDe dge bstan gyur. At other times, only

12! Royal Library, Tibetan catalogue no. 3251 (BUESCHER & TuLrku, 2000); the
mdo ‘grel a volume containing Pras is shelved as “Narthang Tanjur mdo ’A vol. 111.” This
volume of the sNar thari bstan gyuris also available from NGMPP, microfilm reel no. A711.

'2 For a list of the four ms-bstan gyureditions used as its basis, cf. RATIA (1993:21).

'2 Cf. http:/Avww.asianclassics.org/
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the electronic versions of texts from the sDe dge bstan gyur prepared by
ACIP were consulted.

G, Pho lha nas Golden ms bstan gyur

This ms bstan gyur was prepared under the patronage of the Tibetan ruler
Pho lha nas bSod nams sTobs rgyas (1689-1747), some time before 1747
(RATIA, 1993:18). It was based on the "Phyin ba sTag rtse ms-bstan gyur.
For the present edition, vol dbu ma ‘a pa of a modern facsimile reprint
edition from the Chinese Minority Library in Beijing was used, entitled
bstan gyur gser bris bskyar par. According to SCHOENING (1992), this fac-
simile was made from the original mss kept at the palace of "Phyin ba sTag
rtse.

1.14 Rejected Tibetan Xylograph

The Co ne xylograph bstan gyur was prepared under the patronage of the
prince of Co ne, *Jam dbyans Nor bu (1703-1751), and continued by his wi-
dow Princess Rin chen dPal ’dzom in the period 1753-1773 (RATIA, 1993:22).
It was based mainly on the sDe dge xylograph bstan ‘gyur. Two thirds of the
17" chapter of Pras was collated for the critical edition, using a microfilm of
the print kept at the US Library of Congress."** It quickly became apparent,
however, that the Co ne bstan gyurcopy of Pras purely is an apograph of D,
because it reproduces all the substantive readings of D plus adds a number
of further corruptions of its own. Hence, the Co ne bstan gyurxylograph has
been rejected for this edition, and the collation of its readings has not been
included in the critical apparatus.

1.15 Accidentals in the Tibetan Xylographs and Ms

The Tibetan xylographs and ms are much more consistent in their treatment
of accidentals than the Sanskrit mss described above. This is probably due to

a strict editorial policy applied at the time of compiling the printed editions
of the pstan gyur.

124
- Vol. dbu ma ‘a, wherein Pras is contained, is referred to as: Choni edition of the
ibetan Tandjar vol. 23-24, shelf no. Orient China 242, reel no. 12.
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Regarding punctuation, only two kinds are used in the xylographs
and the ms: the single stroke called sad, which is represented in the critical
edition by the sign |, and the double stroke called 7is sad represented by the
sign ||. They are consistently treated in the manner that $ad is applied
within sentences to separate syntactical units and elements in lists, whereas
ais sad only is applied after sentence-end as indicated by a final-particle (s/ar
sdu) and between pddas in verses. Q occasionally deviate from these
principles, although its overall application of these principles is quite
consistent. These principles have been followed throughout in the critical
edition. The treatment of sad was, unfortunately, not collated properly with
ms G, since this ms was not available during my later research. Therefore,
punctuation-variants have generally not been noted for G.

D differs from NQ in its treatment of 7is sad after the letter g. D
applies the rule that the first sadin a 7is sad must be omitted after the letter
g. D, however, does not apply this rule, if the g-letter is affixed with a vowel-
sign, in which case it seems to have been thought that such a misreading
could not take place. NQ, on the other hand, also apply this rule after g-
letters affixed with vowel-signs, such as g7 or go. In the present edition, the
treatment by D has been followed on this point.

If the treatment of punctuation adopted in the entire critical edition
is taken as the basis, the following deviations may be observed (using the
same codes as for the Sanskrit edition):

D N Q DN NQ DQ | Total
pl 6 6 11 1 17 - 41
p2 4 3 2 3 1 - 13
p3 3 2 3 1 7 - 16
p4 8 2 2 - 17 - 29

As for orthographic variants (04), there are variant readings for nine
words: pha rol tu] pha rol du D; brda’] brda D; thun mon]) thun mons Q;
gcig pu) geig bu Q;yidwags) yidags DQ; balan) ba glan GQ;salu) salu
GNQ & NQ; sogs]) gsog GNQ; and ’brel pa] ’brel ba DGN and N sepa-
rately. Further, N once attests the abbreviation namkha’i for nam mkha’, a
feature that normally would be typical only for hand-written mss.
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1.16 Substantives in the Tibetan Xylographs and Ms

The same taxonomy, which was applied to the readings of the Sanskrit mss,
has been used for the readings of the Tibetan xylographs and ms and noted
exhaustively in the critical apparatus. In general, the Tibetan edition
contains far fewer variants as regards accidentals but more variants as
regards substantives, including both significant variant readings and
solecisms. As mentioned above, this is probably due to that the editors of the
first printed bstan gyur editions eliminated most accidental variants by
imposingstrict editing to the texts.

Not much detail will be given here to analyze the substantives, since
the Tibetan substantives in terms of an edition of Pras are less important
than those of the Sanskrit edition and also because the stemmatic
relationships of the bstan gyurxylographs and ms are already known (cf. fn.
119 above). The following general table merely presents the number of such
readings in the adopted xylographs and ms:
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The table indicates that substantive verbal forms (vl and s7) are quite
frequent (33 in total). Omissions (v4, v7 and s4) also account for a high rate
of substantives (51 in total). Insertions (v9 & s3) are less frequent (29 in total)
than omissions.

D alone deviates most frequently from the adopted readings (59 in-
stances); however, it more often deviates with variant readings (42 instances)
than with solecisms (17 instances). This is probably due to its being a misch-
codex relying on four different ms-bstan gyur as its ancestors or due to
heavy emendation. The mss GNQ form a stemmatic family. This group
jointly deviates from the adopted readings in 41 instances, and likewise has a
higher rate of variant readings (33 instances) than solecisms (8).

In its unique readings, G is more prone to solecisms (10 instances)
than to variant readings (2 instances), which is typical of a hand-written ms.
Surprisingly, N is also more inclined to solecisms in its unique readings (18
instances) than to variant readings (8 instances). This may indicate less pre-
cision in the copying process, which, as indicated above, is known to have
gone very fast for the entire N bstan gyur (merely two years); or it may
indicate meagre editorial supervision during the copying-process. Q is more
balanced with its eleven variant readings and eight solecisms.

When GNQ are compared to D, it seems that D either was better
copied or more thoroughly revised than GNQ, although Q appears to be a
better or more revised copy than GN. Therefore, Q is best to take as the
starting-point of a critical edition based on the bstan pyureditions, because
D attests a higher number of variant readings that are to be rejected (when
as here compared with a Sanskrit original). If D is taken as the starting-point
of an edition, as it was done here, the editor needs to beware of the several
variant readings in D that are to be eliminated.

1.17 Explanation of the Lay-out of the Editions

The Sanskrit and Tibetan editions have here been made as ‘clear text edi-
?IOHS’, Le., editions with a minimum of editorial markings and references
Inserted into the text itself. The critical apparatus thus refers to the text of
the edition not by footnote-numbers but by reference to line-numbers. As

?rgued by TANSELLE (1972, reprint 1990:123), the arrangement of the text
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as a ‘clear text’ not only emphasises the primacy of the text without distrac-
tions but also permits proper quotation of the text in other sources without
insertion of symbols or footnote-numbers, where such markings may be
inappropriate. For the sake of cross-reference, the pagination of V (i.e., the
vulgate edition by LVP) are marked in the text, thus allowing easy use of
references in other works, particular the Pras-indices produced by YAMA-
GUCHI (1974). An illustration and explanation of the text-part and the
critical apparatus of the Sanskrit edition now follows to facilitate a quick
overview. Each page of the critical Sanskrit edition is divided into five parts:
(1) the text-edition, (2) the critical apparatus of substantives, (3) the critical
apparatus of accidentals, (4) a section showing textual parallels in the earlier
sources, and (5) footnotes for each page of the edition. Here is the lay-out of
the text-edition (follow the lines for each item to see its explanation; items to
be explained are marked with grey background):

4 Prasannapada, Sanskrit edition, ] :

) atmasamyamakam cetal paranugrahakam ca yat| ‘
5. maitram sa dharmas tad bijam phalasya pretys -ceha {caj| (M |
b‘mtatrahlta utpadito "hammano smmﬂ ity skandhan padaya
pra]napyamanah udgala atmety ,
ucyate | @tma 1 Visayés ti ragadiklesa- g52a

vasena pravrttlm tmg inoty upacinoti

1 5 are marked by indention. *
edmon (in the leetan edition words in braces are not
s a parallel in the earlier commentaries or in amother
sources as specifi the apparatus. * ¢s indicate root-text or a wor 1?5
commentary. 3t indisates folio-change in a ms, in this case ms 3. * féft
in the margin, i.e., ms 3 folio 1{8b (if changes of folio occurs in two or three mss in the same line, these
isted in respectlve order, i.e.\the first dot in the line refers to the first reference in the margin, etc. )
ende in parenthesis. * grey ling separates the text-edition from the critical apparatus.

attested by the Sans
in
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The critical apparatus is placed below the grey separation-line. Here is the

lay-out of the apparatus:

* apparatus-reference to fm
that stand before it as a re

corresponding Ti
indicates sepe

As for other conventions used in the apparatus, comments are written in

italics, or in most cases listed in the form of footnotes. Readings and sigla are
not written in italics. The abbreviation stand. indicates a standardisation of
orthography, where the mss attest an alternative, non-Sanskrit orthogra-phy
or sandhi. Emendations are marked by the abbreviation em.

When two or three mss jointly attest a substantive reading, which may
thus be attributed to their archetype, the archetype-sigla (e.g., Y0 meaning
ancestors gamma and delta) are indicated in parenthesis following the sigla.



82 Chapter 1: Introduction to the Critical Editions of Pras

A separate section marked ‘parallels’, placed at the end of the critical
apparatus, lists parallel sentences found in the earlier Mmk-commentaries
or other sources. This section follows the same principles of lay-out as those
of the critical apparatus. Parallels are marked by red text in the edition. For
example:

Parallels:
atmanam samyamayati

found in
italics. * colon

extant in both a Tibetan and a Chinese tra
Tibetan text, whenever applicable. * g
féxt indicates words or phrases that ha

to the text written in
ha Aapradipa, which is
station, the Chmese is quoted in parenthesis follov
indicates parallels in both Pras and the quoted sources;
parallel.
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999a5, T51bg, ST117b,, ¥87a;, w55a3, V302, VAIDYA (1960:132)

XVIL

(karmaphalapariksa nima saptadasamam prakaranam)

atraha| vidyata eva sarsarah karmaphalasambandhasrayatvat |

yadiha santanavicchedakramena janmamaranaparamparaya hetuphala-

bhavapravrttya samskaranam atmano va samsaranam syat syat tadanim

karmmaphalasambandhah | yathopavarnnitasarmsarabhave tu utpatty-

anantaravinasitvac cittasya karmaksepakale ca vipakasyasadbhavat

karmaphalasambandhabhava eva syat| samsarasadbhave tu satiha krtasya

Substantives
karmaphalapariksa...prakaranam J] V:
om. QTib.'

karmaphala®] karmapharla® < (s3). °sam-
bandha®]) stand: °samvaddha® st (y) (v5,
02, 04): °samvadha® T (s4, 04): °samvan-
dha® 97 () (04): °sambandha® V.
°paramparaya) @ Tib: °parasparayor a5
o (Yd)(VS5, vb): °parasparaya € (v5): °pa-
ramparaya V.

°sambandhah) em. stand: °samvamdho
< (v10, 02, 04): °samvadho T (v10, s4, 04):
°samvandho 9«1 (v10, 02, 04): °samvan-
dho @ (v10, 04): °sambandhah V. |] em.
Tib V: om. Q* yathopavarnnita®) em.
Tib: yathapandita® = (v4, v5): yathopavar-
nnitah T (a)(v6): yathapanditah < (v4,

8

v5, v6): yathapandite = (v4, v5): yathavar-
nite V.*tu) om. w (v7)}

°anantara®) 9 (a) Tib V: °anantana® s<f
& (y8)(s2). karmaksepakale] @ Tib V
(DEJONG, 1978b:220): karmoksayakale =
(s2): karmakseyakala ¥ (s1, s2): karma-
ksayakale 51 (8)(s2). ca)] om. T (v7)(DE
JONG, 1978b:220).5 vipakasyasadbhavat ]
29 (o) Tib V: vipakah syat sadbhavat st
7 (18)(v8).

sambandhabhava] srand. Tib: °samvam-
dhabhava s (02, 04): °samvadhabhava ¥
(s4, o4): °samvandhabhava s (8)(04):
°samvandhabhava @ (04, v6): °samban-
dhabhava V. samsarasadbhave ) samsa-
rasadbhave 7 (s3).® satiha) sagiha T (s2) .

Accidentals

1] T Tib V: || 9 (p2): 0m.  (p3). 2™|] &4 | T V (p2).

santana®) 99 samtana® 9« V (02). pravritya] ¥« Tib V: pravrtya @ (04).

After 1* syat) @:| o Tib (p4): || T (p4): ardhadanda V. karmma®] : karma® «g=7e1 V (01).
After °yathopavarnnita®)] a<re1 (yd) Tib V: danda = (p4): dvidanda < (p4). Aftertu) 9 V: |

=t Tib (p4): || =7 (p4).
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Parallels

3 atraha|] ’dir smras pa| Akutobhaya (HUNTINGTON, 1986:403), Buddhapalita (SAITO, 1984.1L:
220): ] Chung lun (T1564.21b,,): smras pa Prajiapradipa (AMES, 1986:506, T1566.99ag [
.2 A\ 5). karmaphalasambandhasrayatvat|] las dan ’bras bur ’brel pa’i phyir ro]|
Buddhapalita (SAITO, 1984.11:220), Prajnapradipa (AMES, 196:506; omits the terminative par-
ticle after ‘bras bu; T1566.99a,s: ElZE R 5 H).

5 samskaranam] nan gi ’du byed Prajadpradipa (AMES, 1986:506; T1566.99a,s: NZE A GE17).

i

Notes

! The chapter-title in parenthesis is inserted here by the editor, since the mss do not cite
the title at the beginning of a chapter but only at the end at the chapter. The title contains an
emendation in that all the Sanskrit mss omit the word phala, whereas phalais attested by the
Tibetan translation (D3860.110b,: /as dari “bras bu brtag pa). Karmaphalapariksa is adopted
as the more logical title for the chapter, since the chapter discusses the relation between
I(arman and phalaand not merely karman.

2 The standardisation is based on 9. The variant samvaddha is rejected due to the
occurrence of the same word in the commentary below (Pras 303;), where all the mss attest
some form of samvandha.

The danda is syntactically required.

* As indicated by DEJONG (1978b:219-220), the Tib reading should be adopted for the best
sense. The emendation is thus based on T4, but the visarga attested by these mss is to be
eliminated and the word is to be compounded with the following phrase. The corrupt form
yathapandit®attested by mss <=7 (y) with various case-endings must have involved the loss of
the va-aksara and the repha-letter above the geminated p22. Subsequently, the corrupt form
yatlzopanmta must have been corrected to the more familiar yathapandita®

5 It is possible but uncertain that the Tibetan translation (D3860.100by: ’khorba med na ni)
attests fu. In many cases, Ni ma grags seems to employ the topic-marker n/as a translation or
substitute for Sanskrit fu, e.g., tha tu (Pras 304¢; D3860.101a;: 'dir ni), purusakaradayas tu
(Pras 305s; D3860.101bs: skyes bu7 byed pa la sogs pa rnams ni), tat tu (Pras 3064
D3860.102a5: de ni), avipranasas tu (Pras 3193; D3860.106a;: chud mi za ba ni), etc. In such
cases, Ni ma grags seems to imbue the Tibetan topic-marker n/with the meaning of Sanskrit
tu as a coordinating conjunction, i.e., meaning ‘but’. However, in Ni ma grags’ translations of
absolutive constructions (sati saptami), there are examples where the topic-marker n/is used
regardless of whether fuzoccurs in the Sanskrit original, e.g.: gamanabhave tu (Pras 102,,; gro
ba med na ni, MAY 1959:3145), ahetukavadabhyupagame tu (Pras 182,,; rgyu med par smra
ba khas blaris na ni, ibid.:373,,), samsarasadbhave tu sati (Pras 302, D3860.101a,: ’khor ba
yod na ni) a opposed to the examples saty eva hi hetor abhyupagame (Pras 182q; rgyu khas
blans par gyur na ni, MAY 1959:373y9) and nanv evam sati (Pras 311s; D3860.103by: de /ta yin
na nr). Keeping this uncertainty in mind, the reading fu is here adopted on the basis of the
reconstructlon of hyparchetype § and the possibility of support from the Tibetan translation.

® DE JONG (1978b:220) argues that the ca should be eliminated (as also omitted in Z)
because “the non-existence of vijpaka is a result of the utpattyanantaravinasitva of the citta.”
However, since the citta does exist at the time of the execution of the action (karmaksepa-
kale), this is no argument why the vipaka should not exist at that time. Rather, the sentence
must be construed as giving two separate arguments, thus warranting ca, as does the Tibetan
translation.

" In ms =, the visarga has been added, probably by another hand. The variant in <= does
not fit syntactically in the sentence.

9 inserts the wrong homorganic nasal.
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karmano janmantare ’pi vipakaphala-sambandhat karmanam phala-

sambandho na virodhito bhavati| tasmad vidyata eva sarmsarah karmaphala-

sambandhasrayatvad {iti} |

kani punas tani karmani kim va tat phalam iti - tatprabhedavivaksa-

yedam ucyatel | o]

4tmasamyamakam cetah paranugrahakam ca yat|

V303

maitram sa dharmas tad bijam phalasya pretya - ceha {ca}| (Mmk 17.1) =118a

tatrahita utpadito harnmano ’sminn ity 4¢ma| skandhan upadaya

prajiapyamanah pudgala atmety ucyate | ' tmanain samyamayati visayesv

asvatantrayati - ragadiklesavasena pravrttim nivarayatity atmasamyamakam |

cinoty upacinoti Subham asubham ca karma vipakadanasamarthye

Substantives

°sambandhat ] °samvadhat g (02, 04, s4).
karmanam ] karmana ¥ (v4).
°sambandho )] °savandho T (04, v4). viro-
dhito] 27 (@) V: virodhita T (Y8)(v6).
tasmad )] tasma & (s4). samsarah) 29 ()
Tib V: samsara® 57 (y8)(v6).'
°vivaksayedam] °vivakseyedam T (s2).

ca yat) yatah ¥ (v8).2

maitram] maitre T (v6).* sa dharmas) @
Tib V: saddharmas "=t (Byd)(v6).* bi-
am) stand. Tib V: vija® 99 (v8)(v6, 04):
vijam T (a)(04).” pretya) pratya 57 (s4).
ceha]) vahe T (s2, s5). ca] 29 (a) V: ra
T (v0)(s2).

ity) stand. V: iti Q (s6). skandhan ]
skamndhan T (s3).

prajiapyamanah ] prajiapyamana® <
(v6). atmanam...etc.) in all the extant

(W)

10

11

Sanskrit mss, the sentences cinoty upa-
cinoti...paryayah (Pras 304,;) are placed
at this point before atmanam samyama-
yati...etc. The Tibetan translation, how-
ever, reflects the sentence arrangement
adopted in this edition, which allows for a
more natural flow of the commentary on
the verse. Thus, the sentence-order of the
Sanskrit mss has been emended. samya-
mayati] Q Tib VAIDYA (1960:132): sam-
yamati V.

ragadiklesavasena pravrttim ] ragadikle
[7] @ (Jacuna).

cinoty]) stand. V: cinoti Q (s6 in 7).” upa-
cinoti] o Tib V: om. sg5a (Byd)(v7).
$ubham asubham ca karma] [7] 7 (/acu-
na). ca] em. Tib: om. g5t (v7).? °sam-
arthye ) °samarthya ¥ (s1).

52a

V304
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Accidentals

1 ’pi) stand.: pi Q (04). °sambandhat] stand.: °samvandhat a9 (04): °samvadhat T (02, 04, s4):
°samvamdhat 5T (02, 04): °samvandhat = (02, 04): °sarnbandhat V.

2 °sambandho] stand.: °samvandho s (02, 04): °savandho ¥ (04, v4): °samvandho 9% (04):
°sammbandho V. karmaphala®) Q V: in & the la-aksara is added in the margin.

8 |) @ Tib: om.7gs« V (p3).!” skandhan) @9 V: skamdhan = (02).

Parallels

4 kani punas tani karmani kim va tat phalam iti] las gan ze na Akutobhayi (HUNTINGTON,
1986:403), Buddhapalita (SAITO, 1984.11:220): fis8¥E Chung lun (T1564.21b,,).

6-7 atmasamyamakam cetaly...etc.) bdag fiid legs par sdom pa dan||gZan la phan 'dogs byams
sems gan| | de chos de ni ’di gzan du| |’bras bu dag gi sa bon yin| | Akutobhaya (HUNTING-
TON, 1986:403; &2in duinstead of gZan du), Buddhapalita (SAITO, 1984.11:220), Prajiapradipa
(AMES, 1986:507; T1566.99a;5.10: EIFE SR - RIFFEME - BEBET - GEHRAR):
NHERE R - FRRARAE - 24BaE « _HREE Chung Jun (T1564.21b,s.5).!"

9-10 atmanamn samyamayati. . nivarayatity atmasamyamakam| ] bdag fid legs par sdom pa ni|
bdag nid legs par sdom par byed pa'o Buddhapalita (Sarto, 1984.11:220): bdag nid legs par
sdom pa Zes bya ni bdag nid yan dag par sdom par byed cin mi dge ba las Idog par byed pa ste
Prajiiapradipa (AMES, 1986:507; T1566.99ay: FT S 84 - ZHAE BRI REREIRIR).

Notes

" In ms g, the visarga is only written as a single dot instead of two dots, but a clear space is
leftforit.

? The reading ca yat is adopted, since it is supported by the Tibetan translation and all the
other extant commentaries, although either variant makes sense both grammatically and me-
trically. The variant yatal) would, however, require an implied ast/or sant/in padas ab.

3 In ms , the ai-vowel is written in Nevari-style.

* The reading of ms  is also supported by the commentary below (Pras 305,), where all
mss clearly attest the reading sa dharmas. With both readings, the heavy syllable ‘mas’ in
dharmas results in an m-vipula.

* The reading of 2 is supported by all Q in the commentary below (Pras 3055s).

® The Tibetan translation does not attest ca, which is, however, probably due to the Tibe-
tan prosody.

"V places the ty-syllable in brackets. In ms , this reading conflicts with sandhi-rules,
because the word is followed by upacinoti. In the other mss, the sandhi is correct, because the
word is followed directly by subham.

8V places upacino in brackets.

* The size of the lacuna in ms T does not suggest that this ms would attest the emendation.
The Tibetan translation (D3860.101a,) attests ca (Tib. dari), and although one would expect
either the compound subhasubham or a reading involving ca, such as subham asubham ca,
none of the Sanskrit mss attest ca Hence, cais inserted as an emendation.

1n ms, the danda is quite blurred, but a clear space is left between the aksaras.

' As noted above, pada c in Chung lun attests the variant reading “wholesome action”
(*kusalam, shan #), which in the commentary that follows in Chung lun is glossed with
“merit” (*punya, $2f&, T1564.21¢,). Thus, this pada in Chung lun may be reconstructed as
*maitrarn tad kusalam bijam.
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niyamayatiti cetal| cittam mano vijiidnam iti tasyaiva paryayah| tad etad

atmasamyamakam kusalam cetah pranatipatadisu pravrttividharakam

durgatigamanad dharayatiti dharma ity ucyate |

dharmasabdo ’yam pravacane tridha vyavasthapitah svalaksana-

dharanarthena kugatigamanavidharanarthena pancagatikasamsaragamana-

vidharanarthena| |tatra - svala-ksanadharanarthena| sarve sasrava

anasravas ca dharma ity ucyante| kugatigamanavidharanarthena dasa-

kusaladayo dharma ity ucyante |

dharmacari sukham Sete

hy asmiml loke paratra ca| |

pamcagatikasamsaragamanavidharanarthena nirvanam dharma ity ucyate |

Substantives

niyamayatiti] =7 Tib V: niyamatiti &
(s4): niyamaya[1]i|t i T (/acuna). cetal)]
em. V: ceta® 511 (Y0)(v6): cetas T (v8):
celt]as = (Jacuna)(v8).! 1*|] em. Tib V:
om. Q2 cittam) [1Ji[ljm « (Jacuna).
tasyaiva] tathaiva @ (v5).

pranatipatadisu...svalaksana® (/ine 4))
|pranatipatadi J[3]Li [ 1)L (3] m[1)r[1)Li]
[15]r[18] nadharanarthena| kugati|[2]i]
[1)ralpar|[1]lenal J[17] = (Iacumﬂs).3
dharayatiti) dhacayatiti T (s2).
vyavasthapitala] vyavasthitah = (v4).
pancagatika®) em. V: pamcagatika® =g
& (s4, 02).* °samsaragamana®) em. V:
samsaragamana® 5 (y0)(Vv5): °samsara-
gamane < Tib (v6).°

°vidharanarthena]) °vidharanarthe & (v7).

svalaksanadharanarthena ] svalaksana-

dharanparthenah  (s1).

6-7 sasrava anasravas ] 29 (a): sasravanasra-

7

va$ 5T (yd)(v6): sasrava [a]nasravas V.
ucyante ] AT VAIDYA (1960:132):
ucyamte & (02): ucyate V.’ kugatigama-
navidharanarthena } ¥2=: kugatigama-
navidharanparthana < (s4): |kugatigama-
navidharanarthena| @ (Jacuna).®

7-10 dasakusaladayo... °gamana® (/ine 10))

8

10

(43) @ (Jacuna).’

°kusaladayo] °kusaradayo # (s2). ucyan-
te] T VAIDYA (1960:132): ucyate ¥ V
(v1).1°

hy) em.: om. Q Tib V (v7)."! ca) cah T
(s3).

pamca®) pava® ¥ (s2, s4): pafica® V. nir-
vanam dharma ity ucyate) em. Tib: nir-
vanam ucyate € (v4): nirvane [dharma
ijty ucyate V.2

55b, W87b
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Accidentals

Afteriti] g9 Tib V: | & (p4): | 51T (p4). paryayah] Q Tib V: in ms @, the word has been
corrected to parydryahby another hand. 2™ |] om.=z== (p3).

Aftercetah] | 7 (p4).

[ |59 V (p2).

°¢abdo] stand. V: °Savdo Q (04). ’yam] stand. V: yam I« (04). After ’yam] || & (p4).
Aftervyavasthapitah] <5 V: | & (p4): || 7 (p4).

After1% °arthena )] sg=t V: | W Tib (p4). After2™ °arthena] | Tib V.

1] == Tib V: | 5=t (p1). 1] || = (p2): om. Tib V.

|] T || I V (p2).

0 = V: || o (p2).

dharmacari)] dharmmacari & (o1). asmiml) em.: ’smiml 92 (04): smim ¥ (04): smirhl V."
[IY em. Tib V: om. 911 (p3).

|] T || 9997 (p2): ardhadanda V.

Parallels )
dharmacari sukham $ete hy asmiml loke paratra ca] dharmacari sukham Sete hy asmim loke
paratra ca Udanavarga 4.35cd, 30.5cd (BERNHARD, 1965:137, 303).

Notes

' The variant cetasin 7 has correct sandhi given that Q omit the following danda. Since a
danda has been inserted in this edition, the emendation of cetasto cetahis adopted.

? The danda is adopted as syntactically preferable.

3 The lacunae correspond in size to the paradosis of the other mss.

* The grammatically correct form parcagatika®is emended on the basis of the occurrence
of the same word in its correct form pdncagatika®at Pras 304 attested by mss 577 (y0).

’ The emendation is based partially on ms T and on the occurrence of the same compound
with the form %amsaragamana©at Pras 3043 attested by Q.

8 Sasravais a common orthographical variant of sasrava (EDGERTON, 1953.11:110-111).

" Ucyanteis also adopted by DE JONG (1978.11:220).

8 In =, the word is partly damaged on top, but all aksaras can be read with reasonable
certainty.

® The size of the lacuna corresponds almost to the 39 aksaras attested by the other mss.

10 Ueyante is also adopted by DE JONG (1978b:220).

" The emendation is based on Udanavarga, the source of this quotation (cf. ‘parallels’
above).

12°Q omits the words dharma ity, although the context calls for these words, which are
attested by the Tibetan translation (DlOla7: mya nan las ’das pa la chos Zes brjod do). The lo-
cative case mrvane in V’s emendation is taken from the Tibetan syntax, where the verb brjod
requires a locative-II particle, but this is not required in Sanskrit syntax as is clear from the
similar structures in Pras 304s. DE JONG (1978.11:220) also adopts the reading nirvanam
dharma ity ucyate.

B The emendation is based on Udanavarga.
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dharmam Saranam gacchatity atra| | iha tu kugatigamanavidharanarthenaiva
dharmasabdo *bhipretah |

kim punar atmasamyamakam eva ekam ceto dharmah | nety aha| kin tarhi
paranugrahakan ca maitrai ca - yac ceto 'sav api dharmah| maitram ity atra
casabdo luptanirdisto veditavyah| tatra param anugrhna-titi pardnugrahakam
cetah| catuhsamgraha-vastupravrttam bhayaparitranapravrttam ca yac ceto
’sav api dharmah | mitre bhavam aviruddham sattvesu yac cetas tan maitram

cetah | mitram eva va maitram| atmanugrahakam yac cetas tan maitraf cetah|

Substantives

dharmam $aranam...’arthenaiva]) : [24]- 5 cnirdisto) 97 (ay) Tib V: °nidirsto < (s5):
va ¥ (lacuna)! dharmam $aranam) & °nidisto 7= (8)(v4). anugrhnatiti] T Tib
VaIDyA (1960:132): dharmmasaranam & V: anugrhnatiti 577 (y0)(s6): anug[1]na
(ol, v6): dharmasaranam &<t V (v6).2 ku- [titi] @ (/acunae). paranugrahakam] o€
gatigamana®) ¥57 Tib V: kugatigama- (afy) V: paranugrahaka® s (8)(v6):
nam ¥ (s3). °vidharana®) /g« Tib V: pa][1]lnu]jgrahakam @ (/acuna).
°vidharana® s (v7). 6 catuhsamgraha®] : catusamgraha® = (s4):
eva ekam] T eva kam a1 (y)(s4): eva catuh samgraha® V. bhayaparitrana®) em.
ca kam 7 (s2): evaikam V. ceto) = Tib V: bhavaparitrana® Q (v5).°

cetah I« V (s6). dharmah ] T&w: 7 dharmah]) : dharmartha & (v8). mitre
dharma s V (v10). nety) @ Tib: ity srg=r bhavam...efc. } mi[7]tvesu & (Jacuna).
= (Byd) V (v7). mitre ] T V (By): mitra® <1 (v6).
paranugrahakai ] ¥ paranugrahakam 7-8 maitram cetah) 9 (a) V: maitracetah
a9 V (03): paranugraha||kam & (s3). T (78)(v6).2

maitrafi ca yac ca ceto) : om. & (V7). Af- 8 mitram eva va) @ Tib: maitram eva va
teryac) em. Tib: ca Q (v9).* dharmah ] FEre (ByS)(vV5): maitram eva va V.0 at-
<29 (aoff) Tib V: varsah = (v5): vardhah = manugrahakam) em. Tib: om. Q (v7)."
(v5). maitram...efc.] : |[mai-tram i][7] cetas) :caT (v8). tan] T V: tam ¥ (03):
lnirdisto  veditavyah|] @ (lacunae). ta et (8)(s4).

atra) ¥ (Byd) Tib V: utra 7 (s2).

Accidentals

°§abdo ) stand. Tib V: °Savdo Q (04).|] 957: | T V (p2).

Afterevaekam] 0 Tib V: | 7 (p4): || st (p4). 1% |] T0: om. 57 V (p3).2"¢|] ¥ Tib V: om.
=2 (p3): || ¥ (p2). kin) o kim FZ91 V (03).

maitraf] I9: maitram &= V (03). After ceto) 929 Tib V: || & (p4). ’sav] I V: sav a9

V305
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(04).1] FZI V: || F (p2).

[ 99 V: 0m. T (p3): || ¥ (p2).

[J = | T (p2): om. < (p3): ardhadanda V.

| =29 | 7V (p2): om. = (p3). sattvesu) stand. V: satvesu Q (04). tan 9 V: tam T (03).
1Y 2 & (p2). 2™ ] 7 Tib: om. a5t (p3). maitraf cetah ] W: maitram cetah I« (03):
maitraceto V.3 |] s Tib V: om. = (p3): | 7 (p2).

Parallels

param anugrhnatiti paranugrahakam ) gzan la phan *dogs pa ni gZzan dag la *dogs par byed pa
Zes bya ba’i tha tshig go Akutobhaya (HUNTINGTON, 1986:403), Buddhapalita (SAITO,
1984.11:220; om. Zes bya ba’i tha tshig go): MAALEFEERIMEL - AEEEM Prajiapradipa
(T1566.99ay,, om. Tib).

catuhsamgrahavastupravrttam bhayaparitranapravrttam ] gzan la phan ’dogs par Zes bya ba ni
sbyin pa dan snan par smra ba dan| ’jigs pa las yons su skyob pa la sogs pa gZan dag la
phan ’dogs par byed pa’o Prajaapradipa (AMES, 1986:507; T1566:99a,,.,, Bt E - FEAAME
R ),

7-8 mitre bhavam aviruddham sattvesu yac cetas tan maitram cetah | mitram eva va maitram | ]

byams pa ni mdza’ bées la *byun ba ste gcugs pa las byun ba Zes bya ba’i tha tshig go| |yan na
byams pa ni byams pa fiid de sems snum pa Zes bya ba’i tha tshig ste| de ni bdag gi don gyi
rkyen yin no| | Buddhapalita (SAITO, 1984.11:220): byams pa Zes bya ba ni mdza’ bses las "byun
bas byams pa’'o| |yan na byams pa fiid byams pa ste| bdag gi don la de dan mthun pa’i rkyen
brjod pa’i phyir ro|| Prajaapradipa (AMES, 1986:507; only partly translated in Chinese,
T1566:99ay, 3 FEE ZH ().

Notes

! The size of the lacuna corresponds well to the 25 aksaras attested by the other mss.

2 The non-compounded form is, e.g., also attested in Abhidharmakosabhasya (PRADHAN,
1967:216,,; SASTRI, 1970-1973:6295).

3 Zinserts || between evaand ekam.

* In W, the cca-aksara in yac ca is damaged, but appears to be cca. The ca attested by Q is
syntactically unintelligible.

> The size of the lacuna corresponds to the paradosis of the other mss.

® The paradosis of Q is not impossible, but Tib renders the sense better. The reading of
Tib is supported by Prajiapradipa, which reads Jjigs pa las yoris su skyob pa la sogs pa ( *bha-
yaparitrapadi; AMES, 1986:507; T1566.99ay,.2; chiu-hu pu-wei BGEM R ).

" Tib is uncertain.

8 Maitram cetahis parallel to the phrases pardnugrahakam cetahin lines 5-6 and maitrar
cetaly in line 8.

° In V, this phrase has been transposed to after maitras cetah in line 8, perhaps as an
emendation. VAIDYA (1960:132, note 4) reconstructs the Tibetan as api ca/ mitrataiva
maitram.

' The word attested Ly Tib is required by the sense and is also supported by the explana-
tions given in Buddhapalita’s Vrtt/ and Prajiapradipa. VAIDYA (1960:132, note 4) recon-
structs the Tibetan likewise. DE JONG (1978b:220) rejects the Tib reading.
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yac {caitat} trividham ceto nirdistam sa dharmaity ucyate | viparyayad

adharmo yojyah |

yac caitan nirdistaprabhedam cetas tad bjjam phalasya| asadharanam

phalabhinirvrttau yat karanam tad {eva} bijjam ity ucyate | tadyatha

salyankurasya $alibijam | yat tu sadharanam ksityadi na tad bijam karanam

evatat| yathaitad evam ihapistasya vipakasyabhinirvrttau trividham ceto

bhavati bijam purusakaradayas tu karanam eva|

kasmin punah kale bijasya phalanispattir ity aha | pretya ceha ca|

pretyety adrste janmani| zheti drste janmanity arthah | etac cagamad

vistarena boddhavyam |

evan tavac cittatmakam evaikam dharmam vyavasthapya punar api

Substantives

caitat) 29 (af) V: caitarn T (¥9)(s2).
trividham ) 2=t (Byd) V: trividha® 5w
(v6). ceto) < Tib V: cetda =11 (y0)(s2):
caito 7 (s3). nirdistarn ) : nirdistah @ (v6).
yojyah] : yohyah & (s2).

caitan] I () Tib V: caita 911 (yd)(s4).
nirdista®]) : nidista® 57 (s4). cetas] 29 (o)
V: cetarn & (s2): ceta® 9« (3)(s4). phala-
sya| asadharanam]) @ Tib V: phalasyah
asadharana® T (s2, p3)': phalasyasadha-
rana® « (v10, p3): phalasya asadharana®
<1 (8)(s1, p3).

°nirvrttau] < Tib V: °nivrttau S99 (0yd)
(s4). karanam] :karana® @ (s4).
galyankurasya) em. V: salyamkulasya &
< (04, s2): salyanikurasya 9 (o4): saly-
amkurasya T (02, 04).” sadharanam] : sa-

dharanam 7 (s3). na) : na = (s3).

eva tat) @ Tib: etat g5 (Byd) V (v7).>
yathaitad) : yathaivad 5 (s2). ihapi®) em.
V Tib: ihapi a9 (ayd)(v10): ihayapi T
(s3, v10). °istasya) em. Tib V: istasya Q
(v10). °abhinirvrttau) st (yd) Tib V:
°abhinivrttau 9 (a)(s4). trividham ] : tri-
vidha® @ (v6).* ceto] : caito 7 (s3).”
purusakaradayas ) : purusakadayas 5 (s4).
kale] : kala® g (s1). aha] : °adi @ (v8).
pretya]l @ Tib V: pretye T (sl): pratya
A (Y0)(s2).

pretyety] @ Tib V: pretyebhy &« (yd)
(s2): pratyaty < (s2): pratyety 5T (s2). ca-
gamad] : cagamat = (s6).

11 evan] @ eva< (s4): evam 9 V (03).
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Accidentals

dharma) dharmma % (01).|]) @ Tib: om. 9= (BY8) V (p3).

[] =99 || =TV (p2).

bijam] stand. V: vijam Q (04).

bijam]) stand. V: vijam ¥2a9 (04): vihjam & (s3). |] @ V: || 95 (p2). After tadyatha] @
Tib V: dvidanda <= (p4).

galibijam] stand. V: §alivijam Q (04). |] 999 V: om. T (p3): || 7 (p2). bijam] stand. V: vijam
Q (04).

|1 97 V: || <9 (p2). Afterihapi®] Tib V: | &7 (p4): || g5t (p4).°

bijam] stand. V:vijam Q (04). |] €9: om. 5 (p3): || =7V (p2).

kasmin] &9 V: kasmim 571 (03). bijasya) stand. V:vijasya Q (04). 1™ |] 7 V: || 92511 (p2).
2"1) 9 V: om. 5= (p3): | & (p2).

1] ¥=29 Tib V: om. 7 (p3): || 7 (p2). 2™|] 7w | T V (p2).

boddhavyam] stand. V: voddhavyam 929 (04): vodhavyam = (04). |} s7: || g1 V (p2).
dharmam] : dharmmam % (o1).

Parallels

yac caitat trividham ceto nirdistamn sa dharma ity ucyate] de dag gi sems gan yin pa de ni chos
yin par nes par bzun bar bstan to Akutobhaya (HUNTINGTON, 1986:403): bdag fid legs par
sdom par byed pa dan| gZan la phan ’dogs par byed pa dan| byams pa’i sems gan yin pa de ni
chos yin no| | Buddhapalita (SAITO, 1984.11:220): de Ita bu’i sems pa gan yin pa de chos yin
no| | Prajadapradipa (AMES, 1986:507; only partly translated in Chinese, T1566:99a,;:/ (B[4
).

1-2 viparyayad adharmo yojyah] chos las bzlog pas chos ma yin pa ste Prajidpradipa (AMES,

1986:507; T1566:99az, R IAIAFE © 3& i MARIE)-

3 tad bijam phalasya] ’bras bu dag gi sa bon yin par bstan to| Akutobhaya (HUNTINGTON, 1986:

4

403): de fiid *bras bu dag gi sa bon te Buddhapalita (SAITO, 1984.11:220): de ni sa bon yin te|
Prajnapradipa (AMES, 1986:507; T1566:99a,; JgF& 7).

karanam) ’bras bu dag gi rgyu yin no| | Buddhapalita (SArTo, 1984.11:220): rgyu dan rkyen
ces bya ba’i tha tshig go| PrajAdpradipa (AMES, 1986: 507; T1566:99a,; f&FE7RZX).

6-7 °istasya vipakasyabhinirvrttau trividham ceto bhavati bijam) 7R& 5t 1% REE 7 Chung

8

9

Jun (T1564. 21c,,).

kasmin punah kale] gan du Ze na| PrajAdpradipa (AMES, 1986:507; om. in Chinese). pretya
ceha ca) de ni’jig rten ’di dan gzan dag tu Akutobhaya (HUNTINGTON, 1986:403): DL
M RIEF Chung lun (T1564.21c,,): *di dan gzan dag tu Buddhapalita (SAITO, 1984.11:
220): °di dan gzan du ste| Prajidpradipa (AMES, 1986:507; T1566:99a525 ZEiE BREA KL
H).

adrste janmani| iheti drste janmanity arthah] tshe °di dan tshe gZan dag tu myon bar ’gyur
ba’i dban gis so| | Prajiapradipa (AMES, 1986:507; T1566:99a4.,5 He FR/EAR K & F).

Notes
! The visarga must have been misread as a danda.
? The preferred spelling $aly° is also attested by the mss below.
? The reading eva tat is also supported by the parallel sentence in line 4.
4 Cf. line 1 above.
5 Cf. line 1 above.
% The danda has been rejected as unnecessary.
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{dvividham} bhagavata| | ° ||

cetana cetayitva ca

karmoktam paramarsina | (Mmk 17.2ab) -

paramarthagamanad rsih| paramas casav rsi$ ceti paramarsif| sarvvakara-

taya paramarthagamanac chravakapratyekabuddhebhyo ’py utkrstatvat

paramarsih sambuddho bhagavan| tena - paramarsina cefandkarma

cetayitva ca karmety uktamsitre | ya-c caitad dvividhan karmoktam

tasyanekavidho bhedah

kathamkrtval | ° ||

karmanah parikirttitah| (Mmk 17.2cd)

tatra yac cetanety uktam  karmma tan manasam smrtam |

cetayitva ca yat taktan tat tu kayikavacikam| (Mmk 17.3)
Substantives 5 bhagavan) : bhagavavana  (s3).! para-
cetayitva] 29 (a) Tib V: cetamitva I=iet marsind) : paraparsita = (s2).

(v8)(s2). paramarsipa) T (a) Tib V: 6 karmety] 929 (afy) Tib V: kamety 9
paramarsina et (Y0)(s3). (8)(s4). dvividhan] @ Tib: vividham st
°gamanad )] @ Tib: °dar$anad ¥g=r=1 (Bv0) (¥d) V (v4, 03): dvividham 2 (03).2

V (v8). rsih] g7 (o) Tib V: rstih s51et 7 tasyanekavidho) <29 (af) Tib V: tasyar-
(vd)(v9). sarvvakarataya] @ Tib: sarvaka- ekavidho <=7 (8)(s2).

rataya ¥« V (ol): sarvakalataya < (v5). 9 cetanety] 7 Tib V: caitam nety & (s3):
°gamanac chravaka®) 9 (a): °gamana caitena ty T (s3): caitana ty & (s3). tan] :
chravaka® s5ter (y0)(v6): °gamanat| $ra- tat < (s6). manasam smrtam)] 9 Tib V:
vaka® V Tib. buddhebhyo]) stand. V: vud- manasa smrte 57 (Y0)(s4, v6): manasam
dhebhyo sg=r=r (By0)(04): vuddho-bhyo & smrta g (s4).3

(04, s2). ’py) em. V: pi Q (s6). utkrs- 10 ca] V: tu Q (v8).* kayika®) z=r7 (ap) V:

tatvat] <9 (af) Tib V: utkrstatvan s
(3)(s2).

kayikam =<7 (y)(v9).

Accidentals

dvividham ] @: dvividham 257 V (03). After dvividham] 29 V: || s (p4): | = (p4). [ ° || ]

q: om. 9 (pS): | V.
Y 9 V:om. == (p3): | T (p2).

1°) =9 V: || 51 (p2). 2™ |) T || wr=tet (p2): ardhadanda V.
Afterparamarsih] 29 Tib V: | 7 (p4): || 7 (p4). sambuddho] stand.: samvuddho g5 (02,

V306

«88a

<1119a
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04): samvuddho 7 (02): sammbuddho V. |] : || & (p2).

[] = || Fg=T V (p2).

parikirttitah] Q: parikirtitah V.|] @ || ¥g5741 V (p2).

Il =11] = | =L Tib V (pS): | 7= (p5).

karmma])] s@T: karma = V (ol).|] : | 7 (p2).

tiktan ) o: taktam 57 V (03). |] 29 Tib: om. 799 (p3): || V.

Parallels

punar api dvividham bhagavata) drai sron mchog sans rgyas bcom Idan ’das kyis las rnams
ni 'di Itar mdor bsdu ba las rnam pa gnis gsuns te| Buddhapalita (SAITO, 1984.11:221): de ltar
chos la sogs pa’i dbye bas tha dad pa de dag kyan rnam pa giis te| Prajidpradipa (AMES, 1986:
508; T1566. 99b, 3 754 i © HELA « EGR{BE)-

cetana cetayitva ca karmoktam paramarsina) dran sron mchog gis las rnams ni| |sems pa dan
ni bsam par gsuns Akutobhaya (HUNTINGTON, 1986:403), Buddhapalita (SAITO, 1984.11: 221),
Prajnapradipa (AMES, 1986:508; 1566.99b, fo{|[|fa3 B EATAD): KEDER % HELf
B4 Chung lun (T1564. 21c5).

paramas casav rsi$ ceti paramarsih] de ni dran sron yan yin la mchog kyan yin te Prajidpra-
dipa (AMES, 1986:508; om. T1566).

chravakapratyekabuddhebhyo ’py utkrstatvat] fian thos dan| ran sans rgyas dan| byan chub
sems dpa’ Zes bya ba’i dran srof rnams las mchog tu ’gyur ba’i phyir ro| Prajiapradipa (AMES,
1986:508; T1566.99b.7 AFRAIRE & el TSR AE L - HMREPRBE i - AEA).
paramarsih sambuddho bhagavan] dran sron mchog sans rgyas bcom Idan *das Buddhapailita
(SAITO, 1984.11:221): dran sron mchog ni bcom ldan ’das te Prajidpradipa (AMES, 1986:508;
om. T1566).

5-6 tena paramarsina cetanakarma cetayitva ca karmety uktamn sitre] ABEERZR%¥H —fE - —&

B o ZE WA Chung lun (T1564.21cs): sems pa dan| bsam pa’o Zes gsuns sol| | Prajna-
pradipa (AMES, 1986:508; om. T1566).

yac caitad dvividhan karmoktarn] las rnam pa ghis su gsuns te Buddhapalita (SAITO,
1984.11:221): tha dad pa rnam pa giis te| Prajadpradipa (AMES, 1986:508; om. T1566): de ltar
re Zig las rnam pa giis bstan to| | Prajadpradipa (AMES, 1986:509).

tasyanekavidho bhedah karmanah parikirttitah| ] las de dag gi bye brag ni| |rnam pa du mar
yons su bsgrags| | Akutobhaya (HUNTINGTON, 1986:404), Buddhapalita (SAITO, 1984.11:221),
Prajaapradipa (AMES, 1986:508; T1566.99bs A —¥rh 4B ZFHIER): EX5fH4 fEfEsy
REe Chung lun (1564.21cy).

9-10 tatra yac cetanety uktamm karmma tan manasam smrtam| cetayitva ca yat tiiktan tat tu

kayikavacikam|) de lalas gan sems pa zes| | gsuns pa de ni yid kyir *dod| | bsam pa Zes ni gan
gsuns pa| |de ni lus dan nag gi yin| | Akutobhaya (HUNTINGTON, 1986:404; HUNTINGTON has
Zis in the first line instead of Zes, which obviously must be a typing-mistake), Buddhapalita
(SAITO, 1984.11:221), Prajiapradipa (AMES, 1986:509; T1566.99b,.i, AIRTFTZE . {045 E
¥ HEFES RS9 BFRES FEELE FREEE HRE%
Chung lun (1564.21c7.5).

Notes
! The stroke for the long Zin ms 7 might have been added by another hand.
2WOGIHARA (1938:559) and DE JONG (1978b:220) both support the reading dvividham.
*In w, the anusvara above °sarn has mistakenly been joined with an aksara in the line
above.
#V’s emendation is supported by Pras 307,.
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manasi bhavam mdnasam| - manodvaren{aiva} tasya nisthagamanat
kaya-vakpravrttinirapeksatvac ca manovijianasamprayuktaiva cetana
manasam karmety ucyate | fatrasabdo nirddharane| yat tu dvi-tiyan cetayitva
ca karmety uktam tat punah kayikam vacikan ca veditavyam | evam caivaii ca
kayavagbhyam pravarttisya ity evai cetasa safcintya yat kriyate tac cetayitva
karmety ucyate | tat punar dvividham kayikam vacikaii ca| kayavacor
bhavatvat taddvarena - ca nisthagamanat| evam ca trividham kayikam
vacikam manasan ca| etad api trividham karma punar bhidyamanam
saptavidhamn samjayate| ity evan tasya karmano bhagavata bahuprakaro

bhedo 'nuvarnnitah| katham krtval| | < ||

Substantives karmaty I« (s2). punar]) : puna  (s4).
manodvarenaiva ] : manodvorenaiva & ca) : om. & (v7). kayavacor] : kdyavaco
(s2). tasya] Q Tib: om. V.! nisthagama- o (s4).

nat] @ Tib V: nistigamanat g (Byd) 7 taddvarena) em. Tib V: tadvarena Q (s4).
(s2). nisthdgamanat s Tib V: nistagamanat
manovijiana®) 29 (a) Tib V: manovijia- Tz (By) (s2). evam] em. Tib V: etac Q
nam I (y8)(s3). °samprayuktaiva] : (v8).*

°samyukta® T (v4, v7). 8 manasan]) stand. Tib: manasam I V
nirddharane ) : nirddharano & (v6): nir- (03): manasan & (52).5 ca)] 27 (a) Tib V:
dharage V.2 2™ |) em. Tib: om. Q (p3): || catra a1 (y)(v9): ca ’tra & (v9). etad)
V.2 Z=9 (af) Tib V: tad & (y)(v4). punar )
karmety) <=9 (0fy) Tib V: karmaty S&¥ 7 Tib: punah punar I (Byd) V (V9).
(8)(s2). tat) /g9 (ofy) Tib V: tan 9« bhidyamanam ] : bhidyamana® = (v4).
(8)(s2). caivan) @ Tib: caivam I5e V 9 saptavidham] : saptavidha® T (sl1). sam-
(03): caiva T (v4). 3" ca)] =1 (ay) V: om. jayate] : sajayate & (s4): samjayata V.
T (Byd)(v7). evan] @ Tib: evam s« V (03): eva &1
kaya®) : karya® ¥ (v9). pravarttisya)] < (v4). bahuprakaro]) stand. V: vahupra-
Tib: pravarttisye SS9 (s6): pravartisya karo 79 (04): vahuprakara  (s2).

V. cetasa)] a9 (0f) Tib V: catasa I« 10 ’nuvarnpitah ) ¥ Tib: ’nuvarttitah I
(8)(s2). (Byd)(vS): ’'nuvartyitah = (s2): ’nuvar-

karmety] S Tib V: karmmety & (ol): nitah v.b

F100b

52b

V307

T56a
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Accidentals

1 |) =<9 | ¥t (p2): om. V. Afternisthagamanat) V:| =29 Tib (p4): | ??r(p4).7
1) T V: || 99 (p2). dvitiyadi ] = dvitiyam =71 V (03).

4  Afterpunah) @ Tib V: | 92 (p4): || &7 (p4). vacikafi] @: vacikam st V (03). |] 59
Vi || 5t (p2).

5 evai) W: evam FgAF V (03). Afterevai] a9 Tib V: | 1 (p4): | & (p4). sancintya) @:
samcintya ¥ V (02). Afterkriyate] 9 Tib V: |9 (p4): | =1 (p4).

6 1%|) s | g9 V (p2). vacikan]) : vacikam T2t V (03). 2™ |] 529 Tib: om. < (p3): ||
o (p2): ardhadanda V.

7 1) TTV: || 994 (p2). kayikam ] w: kayikam T V (03).

8 |] T Tib V: om. a5 (p3): || T (blurred)(p2). karma] : karmma & (o1).

9 |] = Tib: || = (p2): om. V. karmano) 99 V: karmmano 3« (01).

10 1) T V: om. = (p3): || & (p2). || o || T || =1 (p5): | TV (p5): om. = (p5).

Parallels

1 manasi bhavam manasam| ) yid kyi Zes bya ba ni yid las byun ba ste| Prajidpradipa (AMES,
1986:509; om. T1566). manodvarenaiva tasya nisthagamanat J yid kyi sgo kho na nas de mthar
thug par ‘gyur ba’i phyir ro| | Prajiidpradipa (AMES, 1986:509; 1566.99b, {8KIHL R EF T
BREEK).

2-3manovijidnasamprayuktaiva cetana manasam karmety ucyate| ) ;AR HBIAELRE
Prajnapradipa (T1566,99b,3.14; om. Tibetan).

3 tatrasabdo nirddharane| ] de la Zes bya ba’i sgra ni dmigs kyis bsal ba’i don to|| Prajas-
pradipa (AMES, 1986:509; om. T1566).

3-4 cetayitva ca karmety uktam ] las gan bsams pa Zes gsuns pa Buddhapalita (SAITO, 1984.11:
221).

5-6 evancetasa sancintya yat kriyate tac cetayitva karmety ucyate| [tat punar dvividham kayikam
vacikai ca| ] las ganbsams pa zZes gsuns pa blos ’di bya’o sfiam du gsuns nas lus sam nag gis
byed pa de ni lus dan nag gi yin te gan ma bsams par byas pa ni ma yin no| | Buddhapalita
(SAITO, 1984.11:221): blos bsams nas byed pa gan yin pa ste| de Itar las ganbsam pa Zes bya ba
gsunis pa de ni lus dannag gi yinte| Prajiapradipa (AMES, 1986:509; om. T1566).

6-7 kayavacor bhavatvat taddvarena ca nisthagamanat| ] lus dan| niag gi sgo nas yons su rdzogs
pa’i phyirro| | Prajndpradipa (AMES, 1986:509): lus dan nag las byun ba’i phyir dan| de dag gi
sgo fiid nas mthar thug par ‘gyur ba’i phyir ro| | (ibid.; T1566.99b,, £ A& F5e5% - LF95%
HE - RHEDORE).

9-10 bahuprakaro bhedo ’nuvarnnitah| katham krtva| ] ji Itar rnam pa du ma Ze na| Prajia-
pradipa(AMES, 1986:510; T1566.99by5 19 T{A] & & R FEZ HI/HR).

Notes

! DE JONG (1978b:220) also adopts fasya.

? The locative case is expected as a typical lexiographical reference. in #, a danda was
possibly mistakenly attached to the ne-aksara to form no.

? The danda is syntactically required as is clearly attested by the Tibetan translation.

* The emendation is adopted to rend a better sense.

5 In , a long a-vowel stroke has been added above the line by another hand.

® Although both amuvarppitah and anuvarttitah are possible readings, the former is
adopted with the support of the Tibetan translation.

" The danda is rejected as disturbing the syntax.
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vag vispando Viratayo yas cavijiaptisamjnitah|

avijiaptaya evanyah smrt3 viratayas tatha| | o || (Mmk 17.4)

paribhoganvayam punyam apunyan ca tathavidham|

cetana ceti saptaite dharmah karmarnjanah smrtah| (Mmk 17.5)

tatra vyaktavarnnoccaranam vak| vispandah sariracesta| tatra kusala

’kusala va -vak sarvaiva virratyaviratilaksanavijiiaptisamutthapika samanyena V308, sr119

vag iti grhyate| evam kusalo ’kusalo va viratyaviratilaksanavijnaptisamuttha-

pako vispandah samanyena grhyate |

yatha caisa vijnapter dvidha bheda evam avijiapter api| avirati-

laksana avijiiaptayo viratilaksanas ceti krtva | tatr gviratilaksana avijiaptayas

Substantives
1 ‘viratayo] : ’vitarayo = (s5). ya$]) €9

(ofy) Tib V: vas et (8)(s2). *samjiitah] :

°samjnita T (s1).

2 viratayas] :viratah yas 57 (s3).

3 punyam] : punyamm = (s3). apunyai ] @
apunyam 21 V (03): apunya & (s4).
tathavidham) : tathavidham = (s2).

4 saptaite] g9 (o) Tib V: sapteti F (v5):
saptete & (8)(s2). smrtaly) : smrta g
(s1).

5 vispandah] T V: nispandah s (v3): anis-
pandah = (v2, v3): vispandah @ (04). Sari-
racesta) =g (By) Tib V: Sariracestah sro
(s3).

5-6 ku$ala ’kusala) sr=va: kusalakusala € V
(v6): kusalo ’kusalo T (s1).

6 sarvaiva)] 5 Tib V: tarvaiva ¥ (By)(s2):

7

savaiva 9 (s4). °laksana®] : °laksanah <
(s1): °laksana V. °avijiapti®] I9=1 (af)
Tib: avijiapti® se (y)(v2): vijiapti® V.'
°samutthapika] : °samutthapika = (s2).
°laksanavijiapti®] em. Tib: laksano vi-
japti® Q V (v5).2

7-8 °samutthapako ] : °samutthapako = (s2).

9

caisa) 9 (a): caika® =¥ (y)(v5): caita® &
(s2): caitad® Tib V.* vijiapter] @ Tib V:
vijiapte Fg9 (Byd)(sl). bheda) T ()
Tib V: bhede a1 (yd)(v6). avijiapter] :
avijiiaptair = (s2).

10 °laksanas] : °laksana = (s1). ceti] : caiti

< (s2). tatravirati®] : tatra virati® & (v2).
avijiiaptayas) : avijiaptayes & (s2): avi-
jhaptayah V.

Accidentals

1 vispando] stand. V: vispando Q (04).*|] =7 V: | g5t (p2).

o1 @152 (pS): || =« Tib V (p5).
3 1) :11=(p2).
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dharmah] : dharmmah & (o1). karmanjanah] 29 V: karmmanjanah & (ol): karmamjanah
e (02). |] 99 || TV (p2).

°varnnoccaranam ) 9: °varnoccaranam = V (ol, 03): °varnnoccaranam 1 (03). 1 |] 2w
Tib V: om. a5 (p3). 2" |] <1< Tib: | 7 (p2): 0m. 57 (p3).

After°laksana) ==t Tib V:| 2 (p4).”

|1 @ V: || 92 (p2).

vispandah] : vispandah @ (04). Aftervispandah] :| & (p4).|] =7 V: || 5= (p2).

|] <9 || 71 (p2): ardhadanda V.

Afterceti) I Tib V: | 577 (p4). | ] T Tib V: om. 91 (p3). Afteravijnaptayas] Q: | V.6

Parallels

1-2 vag vispando ’viratayo ya$ cavijnaptisamjiitah| avijiaptaya evanyah smrta viratayas

3-4

tathal | ° | |] nag dan bskyod dan mi spon ba’i| |rnam rig byed min Zes bya gan| |spon ba’i
rnam rig byed min pa||gZan dag kyan ni de bzin *dod| | Akutobhaya (HUNTINGTON, 1986:
404), Buddhapalita (SAITO, 1984.11:221), Prajidpradipa (AMES, 1986:510; T1566.99b5., 5%
o3 Rl amiEll aRihmups BHENE): gk (FllmesE MEMEH IR
&)1 A% Chung lun (T1564.21¢13.14).

paribhoganvayam punyam apunyai ca tathavidham| cetana ceti saptaite dharmah
karmanjanah smrtah| | ] lons spyod las byun bsod nams dan| | bsod nams ma yin tshul de
bzin| |sems pa dan ni chos de bdun||las su mnaon par *dod pa yin|| Akutobhaya (HUN-
TINGTON, 1986:405), Buddhapalita (SAITO, 1984.11:221-222), Prajiépradipa (AMES, 1986:510;
T1566.99cs. ZFEREME T NE RBELE 8 72 M4 EE BENIME
KBk gET 340 Chung lun (T1564.21¢,5.16).

tatra vyaktavarnnoccaranam vak] de la nag ces bya ba ni yi ge gsal bar brjod pa’o| | Buddha-
palita (SAITO, 1984.11:222): de la nag ni yi ge gsal bar brjod pa'o|| Prajndpradipa (AMES,
1986:510; T1566.99by; =L % © GBLL 7% 7 7HIS © ABaa#L). vispandah ariracestah | ]
bskyod pa zes bya ba ni lus kyi g-yo ba rnam pa gsum mo | | Akutobhayi (HUNTINGTON, 1986:
405): bskyod pa ni lus g-yo ba ste| Buddhapalita (SAITO, 1984.11:222): bskyod pa ni lus g-yo
ba’o| | Prajiapradipa (AMES, 1986:510; T1566.99b,, {144 i ° 8 5EEN B F%).

Notes

' V’s interpretation yielding vijiapti°without a negation does not seem to be correct.

% The Tibetan translation clearly attests a compound. Eventually the mss can also be
emended as “Yaksapo vijnapti® (04). This, however, would make %aksano an attribute of vis-
pandah, which is not entirely impossible. “Laksana as an attribute of “avimapti®is, moreover,
supported by the root-verse (Mmk 17.4).

* DE JONG (1978.11:220) also adopts the reading of <.

*Below (307,90, 308,) the mss other than T attest the retroflex sibilant.

5 A danda would be syntactically disturbing. The danda and the visarga in ms < after %ak-
sana‘°could possibly indicate an earlier avagraha thus yielding ‘vijnapti”. Cf. also note on %ak-
sanavijnapti®in the following line.

® The danda is, however, supported by the parallel sentence in line 6 on the next page
(“vatha caitas...”),where mss 99 attest a danda after avijnaptayah.

7 Could Kumarajiva when translating Chung lun possibly have read yas ca vijaapti®in pada
b thus causing him to translate “vijhapti (tso {f) and avijnapti (wu-tso #14)”?
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tadyatha ’dyaprabhrti maya praninam hatva cauryankrtva jivi-ka parikalpa-
yi-tavyeti| papakarmabhyupagamaksanat prabhrti tadakarino ’py akusala-
karmabhyupagamahetukah satatasamitam avijaaptayal samupajayante |
kaivarttadinan ca jaladiparikarmakalat prabhrti tadakarinam api y2 avijnap-
taya upajayante ta eta aviratilaksana {avijiaptaya} ity ucyante | yatha caitas
tatha ’nya viratilaksanah kusalasvabhava avijaaptayah| tadyatha *dyapra-
bhrti pranatipatadibhyah prativiramamiti kdyavagvijiaptiparisamaptika-

laksanat prabhrti taduttarakalam pramattadyavasthasyapi yah kusalopacaya-

svabhava avijiiaptaya upajayante | ta eta viratilaksana avijnaptaya ity ucyante |-

ta eta evam ropakriyasvabhava api satyo vijiaptivat paran na vijhapayantity -

avijiaptayah |

tatha paribhoganvayam punyam kusalam ity arthah | paribhogenanva-

Substantives

cauryan] @ Tib: caryam & (v5): corya
(s2, s4): coryam 5 (8)(s): cauryam V.
papa°] : papa® T (s2). °upagama°] : °u-
pama® @ (s4). py]) stand. Tib V: pi 9779
(04): om.Z (V7).

2-3akusalakarma®]) : akusSalagakarma® = (s3)

avijiaptayah] : avijieptayah & (s2).

4-5 avijiaptaya) g9 (af) Tib V: avijhaya

et (8)(s4).

5 etazevaT (v8)." avirati®] : avirata® @ (s2).

{avijiaptaya} ) = (o) V: avijieya I57e1
(Yd)(v8). ucyante] /g V: ucyamte STe¥
(02): ucyate 9 (s7).

tatha 'nya)  Tib: tathanya T V (04): ta-
thanyo &5t (yd)(sl). viratilaksanah] :

viratilaksanatha  (s3). kusalasvabhava] :
kusalasvabhavah @ (s6). avijiaptayal)] <
9 (a) Tib V: avijnaptayas g« (s2, v10).
pranatipatadibhyal) ] sg=«r (By) Tib V:
bhyaly o (s2). prativiramamiti] g Tib V:
prativiramaniti s (s2): pativiramaniti sTef
(8)(s2, s4): pradiviramamiti T (s2). ka-
ya®] :kaya® g (s2).

°uttarakalam) :°urakalam = (s4).”
viratilaksana] @ Tib V: vinetilaksana s
(s2): vinatilaksana 2 (v5): vinetilaksano
5ot (8)(s1, s2). avijiaptaya] : avijiaye <7
(s1, s4). ity ucyante] : ucyamte iti & (02,
vil).

10 ta] = om. g5t Tib V (v7). evam] @

88b

<101a

V309

1120a
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om. s Tib V (v7). vijiapayantity ] By) Tib V: om. < (v7): ta[th][10]lam
em.: vijiapayantiti S99 (s6): vijnapa- ilty ][3]ribhogena[2]lo  ’sye][1]i[1]ribho-
yantity 7 V (04).* ganvayam| @.°

12-1 tatha ...’syeti paribhoganvayam|]) sg=

Accidentals

Aftertadyatha] : || ¥ (p4): ardhadanda V. ’dyaprabhrti] : adyaprabhrti & V (04).

|J =9 || 291t (p4): om. V. °karma°] : °karmma® ¥ (ol).

After°hetukah] : | @ (p4).|] 929 V:|| 9= (p2).

kaivarttadinan ) w: kaivarttadinam «g=7s (03): kaivartadinam V.

upajayante] : upajayamte & (02). Afterupajayante] Q: ardhadanda V.|] = | g5 V (p2).

Afterviratilaksanah ] 29 Tib V: || 9 (p4). | ] =7 Tib V: om. & (p3). Aftertadyatha] : ||

< (p4): ardhadanda V.6’dya°] : adya® = V (04).

Afterprativiramamiti ] @ Tib V: | = (p4): | €51 (p4).

8 After°laksanat] = Tib V: | ¥ (p4): || &= (p4).

9  After®svabhava) : || T (p4). 1 |] @:|| ¥g=r=¥ (p2): ardhadanda V. 2™ |} ;|| g5t V (p2): om.
(p3).

10 Aftervijhapayantity] : || =7 (p4).

11 |] || 3= V (p2).

12 |) & Tib: om. T (p3): ardhadanda V.

[o NV, R SN U I S

2

Parallels

10-11 ta eta evam ripakriyasvabhava api satyo vijiiaptivat paran na vijiapayantity avijnap-
tayah| ] rnam par rig byed ma yin pa Zes bya ba ni| gzugs dan bya ba’i no bo fid yin du zin
kyan rnam par rig byed bzin du gzan la rnam par rig par mi byed pa’i phyir ro| | Prajadpradipa
(AMES, 1986:511; T1566.99b,9-99c¢;, only partially corresponding to the Tibetan translation,
SR ER R - DLENETHEELRER - FUEHELEE L EER).

12 punyam kusalam ity arthah| ] bsod namsZesbyaba nidagpar byed pas bsod nams te| dge ba
zes bya ba dag gi rnam grans so| | Prajidpradipa (AMES, 1986:511; om. T1566).

Notes

! Tib is inconclusive. The parallel sentence at Pras 308, indicates ¢4 etato be correct.

? The anusvara in ms T may have been added by another hand.

®In T, the word has been corrected to vilatilaksapa by another hand.

* The emendation consists of the reading (9 with a correction of the external sandhi.

% The sizes of the lacunae in 7 correspond to the paradosis of the other mss. In ms ¥, the
omitted reading from paribhogenanvayo onwards is inserted from the next line of the folio
with appropriate markings by the same hand.

8 Cf. also after tadyathainline 1.
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yo ’syeti paribhoga-nvayam| paribhogah parityaktasya vastunah sanghadibhir
upabhogah| anvayo 'nugamo dayakasantanajah kusalopacaya ity arthah |
apunyad ca tathavidham paribhoganvayam ity arthah| tadyatha de\.lakulédi-
pratisthapanam yatra - sattva hanyante| yatha yatha hi tatkirttau pranino
hanyante tatha tatha taddevakuladyupabhogat tatkarttfnam santane pari-
bhoganvayam apunyam upajayate | ity evam apu-nyad ca tathavidham
bhavati| -

cittabhisamskaramanaskarmalaksana - cetana ceti|

samksepenaitat saptavidham karma bhavati | kusalakusala vak| {kusa-

lakusalo} vispandah| kusalam avijnaptilaksanam | akusalam avijhaptilaksa-

Substantives (v®): upal[-] T api jayata V. apunyan ]
paribhogenanvayo ] st (By) Tib V: em.: apunyam IS V: [-Jnyan w.°
paribhogananvayo ¥ (s2). paribhogah... 8 °samskara®) : °samskara W (s1).® °kar-
dayakasantanajah) om. < and then inser- ma®)] Ta9 Tib V: °karmmah & (ol):
ted from the next line of the folio with ap- °karmah ¥ (s3). °laksana) 29 (a) Tib V:
propriate markings by the same hand. °ksana &= (y)(v4): °naksana = (s2).
vastunah] :vastunah = (s2). 9 karma]) : om. (v7). kusalakusala... smr-
dayaka®] : [1]ka & (/acuna). tah (next page, line 2)) [40] |ptilaksa]-
tadyatha...°bhogat (/ne 4)) [41]deva- nam| paribhoganvayam pun-yam| |pari-
kuladyupabhogat T.! bhoga |[22]ktah karmalaksanah smrtah| @
pratisthapanam ) =t (yd) Tib V: prati- (lacunae).

stapanam ¥ (s2). 9-10 kusalaku$alo) em. Tib V: kusalakus$ala
tatkarttinam ) em. Tib V: tatkartrnam A (By)(s1): kusalakusalya = (s2).

g (ol,s2): latkarttmﬁm‘T(s2).2 10 vispandah) ¥2=%: vispandah V. 1* °lak-
upajayate...apunyafi] upa[7]oyan @ (/a- sanam ) em.: laksanam wg=Te (Byd) V
cuna).® upajayate]) T Tib: api jayate a=ter (03).7

Accidentals

[) <= Tib: om. 9= (p3): ardhadanda V. sanghadibhir)] o: samghadibhir =11 V (02).

13 : | ¥ (p2). 'nugamo] : anugamo < (04). >santanajah] w: °samtanajah ¥ V (02).2"|]
9 || TV (p2).

apunyan ] : apunyam /<=7 V (03). |] @ V: || 9297 (p2). After tadyatha] s Tib V: || 9re7

V310

253a

T56b

V3l

101b
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(P4

After pratisthapanam] & Tib V: | T (p4): || 7= (p4). sattva]) stand. V: satva I« (04).
hanyante ] I« V: hanyamte = (02).|] & Tib V: || g1 (p2). tatkirttau] sgTa: tatkirtau V.
santane) <& samtane 92 V (02).

| =< Tib: || 77 (p2): om. V.

[ &% || TV (p2).

After’karma®) T Tib V: | & (p4): | ¥ (p4)-1] : |V (p2).

1] 9= V: || 5t (p2). 2] 9% om. < (p3): | 7 (p2): ardhadanda V.

10 1%|) = || g=i=F (p2): ardhadanda V. 2" |] <: || & (p2): 0m. T (p3): ardhadanda V.
10-1 °laksanam ] o °laksanam Fg=r1 V (03).

Parallels

1-2 paribhogal) parityaktasya vastunah sanghadibhir upabhogal1| ] : yois su lons spyod pa zes bya

ba ni dkon mchog gsum gyi yul la dios po yons su btan ba fie bar spyod pa’o|| Prajrapradipa
(AMES, 1986:511; T1566.99¢s.¢ 75 fa]4452 F E188 - SEIMELATIS B & EM IR REN R 55
B 5 E,; slightly differently in T1566 with an added list of articles to be donated).

anvayo ’nugamo ) : rgyu las byun ba Zes bya ba ni| rjes su ’gro ba Buddhapalita (SAITO, 1984.
11:222): de’i rgyu las byun ba Zes bya ba ni de’i rjes las byun ba ste| Prajadpradipa (AMES,
1986:511; om. T1566).

apunyan ca tathavidham paribhoganvayam ity arthah| ] : bsod nams ma yin tshul de bzhin Zes
bya ba ni yons su lons spyod pa’i rgyu las byun ba Zes bya ba’i tha tshig go| Akutobhaya (HUN-
TINGTON, 1986:405): lonis spyod pa las byun ba’i bsod nams ma yin pa yan tshul de bZin no| |
Buddhapalita (SAITO, 1984.11:222): lons spyod pa las byun ba’i bsod nams ma yin pa yan tshul
de bzin te| yons su lons spyod pa’i rgyu las byun zZes bya ba’i tha tshig go| Prajadpradipa
(AMES, 1986:511; 0m.T1566).

cittabhisamskaramanaskarmalaksana cetana ceti| ] : sems pa Zes bya ba ni mion par ’du byed
pa zes bya ba’i tha tshig go| Akutobhayi (HUNTINGTON, 1986:405-406): sems pa Zes bya ba ni
sems mion par *du byed pa’'o | | Buddhapalita (SAITO, 1984.11: 222): sems pa Zes bya bas ni yid
kyi las bstan te| ’o na sems pa Zes bya ba de gan yin ze na| yon tan dan skyon las sems mnon
par ’du byed pa ste yid kyi las so|| Prajidpradipa (AMES, 1986:511; T1566.99c,,.;3 R fi# &
& o LUAERL - A B8 - GEINEELARE - RIEDHEELAR - LFMEEXELR).
The underlined ablative particle in Prajadpradipa may appear difficult, but is supported by
the Chinese translation, which takes *guna and *dosa as those factors that arouse (chT#C) the
mind; thus, it here indicates cause (cf. HAHN, 1996:111).

Notes

! The size of the lacuna corresponds nearly to the 39 aksaras attested by the other mss.

2 The genitive plural form of &artrrequires a long ~vowel and not a short ras attested by
all the mss, and hence the reading has been emended. Further, the geminated form attested
by ms @ has been adopted.

? The size of the lacuna corresponds approximately to the 8 aksaras attested by the other
mss.

* DE JONG (1978:220) also adopts the reading of 2.

5 The emendation combines the readings of ¥ and 9.

8 Tib could possibly attest %amskaro.

" The emendation follows the reading of the 2™ %aksapam in ms .
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nam | paribhoganvayam punyam| paribhoganvayam apunyam| cetana ceti| |

ete ca sapta dharmah karma-fjanah karmatvenabhivyaktah karma- +89a
laksanah smrtah|

atraike paricodayanti| yad etat karma bahuvidham uktam| tat kim avipaka-
kalam avatisthate ’tha na tisthati| utpattyanantaravinasitvat| yadi tavat| | ° | |

tisthaty 4 pakakalac cet karmma tan nityatam iyat|

niruddham cen niruddham sat  kim phalam janayisyati| (Mmk 17.6)
yady utpannam sat ka-rmavipakakalam svarupengvatisthata iti parikalpyate 1120b
tad iyantamkalam asya nityatapadyate vinasarahitatvat| pascad vinasasad-
bhavan na nityatvam iti cet | naitad evam| parvam vinasarahitasyakasadivat

pascad api vinasena sambandhabhavat | vinasarahitasya casamskrtatva-

Substantives (s4).

smrtah]) :smrtih T (s3). 7 cen]) :ce T (s4).

atraike] o919 (ay) Tib V: atrake T (s2): 8 yady utpannam sat karmavipakakalam ) :
atraika = (s2). yady utpa[S]pakakalam & (/acuna).' °ka-
avipakakalam] @ a vipakakalad T V (v6): lam] : °kala® & (s4). parikalpyate ] : pari-
ovipakakarad 9 (Y9)(s2, v6). kalpate < (v1).

avatisthate] 9 (a) V: avatisthate I9Ie7 10 cet) @ Tib: cen ¥ V (v10). purvam ]
(v8)(s2). ’tha) : om. T (v7). tisthati] =t T pirvam s« V (03): purva® g (V6).
(vd): tistati e (s2): [tisthati] o tisthaty V. 11 vinasena) : vinasenam = (s5).° samban-
utpattya®...a pakakalac (/ine 5)] : |utpat- dhabhavat] stand.: samvamdhabhavat =
tya|[1] [taravi|nasitvat[8]|tisthaty a]paka- (02, o4): savandhabhavat g (s4, 04),
kalac W (/acunae). °vinasitvat] =29 (af) samvandhabhavat 9 (o4): sambandha-
Tib V: °vinasitvata st (8)(s4). bhavat V.

tan) : om T (V7). nityatam ) : ityatam ¥

Accidentals

1%|) T9: om. =5t (p3): ardhadanda V. 1* paribhoganvayam )] @: paribhoganvayam «g=ief V
(03). 2" |) =% om. 7 (p3): | ¥ (p2): ardhadanda V. 3™ |] &: || 9«1 (p2): ardhadanda V.
1] TV: om. 591 (p3).
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2 karmanjanah) s&sr V: karmamjanah < (02): karmmanjanah & (0l1). After karmanjanah])
< Tib V: | = (p4): | 7 (p4).

3 | g || 999V (p2).

4 1%|) : || &V (p2). bahuvidham) stand. V: vahuvidham Q (04). 2" |] =2: | ¥ (p2): om. Tib
V.

5 Afteravatisthate] : | @ Tib (p4). 1*|) =< Tib: || 377 (p2): om. V. 2™ |]) em. Tib V: om. 92w

P3)- 1121l em.: om. =TT (p5S): ardhadanda V: | Tib.?

karmma]) &: karma 9g9s V (01).|] =9 V: || g5 (p2).

kim] @ kim 971 V (03). |] 99 om. T (p3): | TV (p2).

Afteriti] :| = (p4).

[] 92 V: | 97 (p2).

10 1) 9 Tib: om. ¥ V (p3). 2™ |] =g Tib: | ¥ (p2): om. & (p3): ardhadanda V. After
°akasadivat] ¥ Tib V: | & (p4): | 5 (p4).

11 1) FTib V: om. T (p3): || I (p2).

O 00 3

Parallels

2-3 ete ca sapta dharmah karmanjanah karmatvenabhivyaktah karmalaksanah smrtah|]) chos de
bdun ni las su mnon par ’dod pa yin no| | Akutobhaya (HUNTINGTON, 1986:406): EtFEH(1E
SrRIZEM Chung lun (T1564.22a3): chos bdun po de dag ni las su mnon pa dan las kyi min can
dan| las kyi mtshan fiid dag tu ’dod pa yin no|| Buddhapalita (SAITO, 1984.11:223): las su
mnon par ’dod pa yin Zes bya ba ni las kyi mtshan fid dag tu *dod pa yin no| | Prajiapradipa
(AMES, 1986:511; T1566.99c;, R AR L CFE 305 324E).

4-5 atraike paricodayanti| yad etat karma bahuvidham uktam| tat kim avipakakalam avatlstha-
te| ’tha na tisthati | utpattyanantaravinasitvat | yadi tavat) ’dir bsad pa| ’di la las de skyes nas
smin pa’i dus kyi bar du gnas pa’am| skyes nas ’jig par ’gyur ba zig gran na| de la re zig|
Prajidpradipa (AMEs, 1986:512; T1566.99cie0 #fiE 5 © TIH%E - B E€£EHEZRE
AIEEHR - B —RIBHECENEER - REAA - HiBUERER).

6-7 tisthaty a pakakalac cet karmma tan nityatam iyat| niruddham cen niruddham sat kim phalam
janayisyati| ] gal te smin pa’i dus bar du| |gnas na las de rtag par ’gyur| | gal te *gags na ’gags
gyur pa||ji ltar bras bu bskyed par ’gyur|| Akutobhayi (HUNTINGTON, 1986:406),*
Buddhapalita (SAito, 1984.11:223), Prajiapradipa (AMES, 1986512-513; T1566.99¢;;.03 5{+
EZR BENSE ¥EHAE HEH#ER): REETH ZXNBE LSHMEEE =T
4 B3R Chung lun (T1564.22a6 7).

8-9 yady utpannam sat karmavipakakalam svartipenavatisthata iti parikalpyate tad iyantam kalam
asya nityatapadyate vinasarahitatvat| ] re Zig gal te las smin pa’i dus kyi bar du gnas na| de Ita
na rtag par ’gyur bas de ni mi ’dod do| | Akutobhayi (HUNTINGTON, 1986:406): % = {+rF %
2R - HIBEE - B2FAFR Chung lun (T1564.22ag): re zig gal te las smin pa’i dus kyi bar
du gnas pa de bzin du dus gZan du yan gnas par ‘gyur bas rtag par ’gyur te| Buddhapalita
(SAITO, 1984.11:223).

Notes

! The lacuna corresponds to the paradosis of the other mss.

2In+, the anusvara has been transported from the following syllable.

? The emendation is based on the standard danda-usage in .

* HUNTINGTON adopts the reading gag na gag gyur pas of D against the better
reading gags na and gyur paattested by QN.
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prasangat| asamskrtanaf ca vipakadarsanat| avipakatvena sadaivava-
sthanan nityatabhyupagama eva karmanam apadyate| ity evam tavan nitya-
tvadosah| athotpadanantaravinasitvam eva karmanam abhyupeyate| nanv
evam sati

niruddhan cen niruddham sat kim phalan janayisyati| (Mmk 17.6cd)
abhavibhiitam sat karmmavidyamanasvabhavatvan naiva phalam janayisya-
tity abhiprayah| -

atraike nikaya-ntariyah pariharam varnnayanti| utpattyanantaravinasi-
tvat sarnskaranam nityatvadosas tavad asmakam napadyate | yac capy uktam

niruddhan cen niruddham sat kim phalan janayisyatity (Mmk 17.6¢d)

atrapi pariharam briamah| | o | |

yo ‘nkuraprabhrtir bijat

samtano “bhipravarttate)|

Substantives

°prasangat] a9 Tib: °prasamgat T« (02):
°prasamgad < (02, v10): °prasangad V.
vipakadar§anat] : vipako dar$anat & (s2):
vipakadarsanad V.

1-2 sadaivavasthanan) & Tib V': sadaivastha-

nat 9 (Byd)(s6): sadaivasthanat  (s2,
s6).

nityatabhyupagama ] 97 (ay) Tib V:
mityatabhyupagama < (s2): nityatatyupa-
gama o (s2). karmanam apadyate ] T (o)
Tib: karmana nopapadyate a7t (yd)(v9):
karmanam upapadyate V.

2-3 nityatvadosah ) em. Tib: nityatve dosah Q2

3

V (v6).?
athotpada®) : athopada® = (s4). karma-

pnam]) g5 (Byd) Tib V: kamarpam «
(s5): karmanam 9 (s2). After karma-
pam] @ Tib: evam sga« (Byd) V (v9).
abhyupeyate ] em. Tib: abhyupetam &
(B) V (v1): atyupetam <ot (8)(s2): abhy-
upeyati 7 (s7).*

sati) : $ati 7 (s2).

abhavibhatam ] : abhavibhata® = (s4).
°svabhavatvan]) : °svabhavatvam < (s6):
om. Tib. naiva...nityatvadosas (/ne 8]

om. 5 (V7).

atraike] & Tib: tatraike ¥ V (v8). ut-
patty®] =€ Tib V: utpasty® = (s2): utpaty®
T (04). °anantara®) a9 Tib V: °anantari®
T (s2): “amnantara® = (s3).

samskaranam]) : samskaranam V. nitya-

V312

102a
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tvadosas] : anityatvadosas V.’ napadya- Tib V: °prabhrtivija na prabhrti s (yd)
te] em. Tib: nopapadyate Q (v8).° (s3, s4): °prabhrtijanaprabhrti < (s3, s4):
10 cen) @ Tib V: cin 57 (y8)(s2): ce T (s3). °prabhrti® T (s4). samtano ’bhipravartta-
°ity] 9 (a): °iti T (¥8) V (v10). te) stand. Tib: samtanatipravarttate o
11 bramah]) stand. Tib V: vramah S99 (s2): samntano bhipravarttate 9 (04): sa-
(04): kramah = (v8). tanatipravarttate STt (0)(s2, s4): samta-
12 yo) : ya ¥ (s2). ’nkura®] 9 (o) Tib no ’bhipravartate V.
V: ’kula® /571 (y8)(s2, s4). °prabhrtir]
Accidentals
1 1) 929 Tib: om. =V (p3): || 7 (p2). asamnskrtanaf] @: asamskrtanam I V (03). 2]
9 Tib: || 57 (p2): om. =V (p3).
2 |] I=XTV: | 7 (p2). evam] :evan ¥ (03).
3 1%|) 5o || FZT V (p2). °vinasitvam ] 912 V: °vinasitvam ST (04). 2™ | em. Tib V: om. Q
(p3).
4  Aftersati] Q:|Tib V.
5 niruddhai) : niruddham *Zf=f V (03). palai]) @: phalam wg=tr V (03). |] &9 V: || &

(p2).

6 °karmma°®]) T: °karma°® ¥ V (01).

7 |) @ || SV (p2): om.Z (p3).

8 wvarnnayanti] I9: varnayanti a9 V (02). |] 92 Tib V: || 7 (p2): om. 7 (p3).

8-9 °vinasitvat] =g« Tib V: °vinasitvat 7 (04).

9 |) I V: || = (p2). Afteruktam] Q: ardhadanda V.

10 niruddhafi] @: niruddham ST« V (03). phalaii] : phalam 29 V (03). After°ity]) I9: |
TV (p4): | 7 (p4).

11 pariharam]) w: pariharam S V (03). || || ] &: | TV (p3): | &7 (p5).

12 bijat] stand. V:vijat Q (04).|] : || =7 (p2).

Parallels

5 niruddhan cen niruddham sat kim phalaf janayisyati| ) Buddhapalita (SAITO, 1984.11:223)
also quotes pada cd of the mitla-text at this point, although he did not quote pada cd above
together with pada ab as in Pras.

12-1 yo ’nkuraprabhrtir bijat samtano ’bhipravartate| tatah phalam rte bijat sa ca nabhipravar-
tate| ] myu gu la sogs rgyun gan ni| |sa bon las ni mnon par ’byun| |de las ’bras bu sa bon
ni| |med na de yan ’byung mi ’gyur| | Akutobhaya (HUNTINGTON, 1986:407), Buddhapalita
(SAITO, 1984.11:224), Prajiipradipa (AMES, 1986:514; T1564.110a6.1; Q15404 ML
£ REMER BEREHEAR): SR ERETE EMAER BHERIEM Chung
Jun (T1564.21a11.12)-

Notes

'V has the va-aksara in brackets.

2 DE JONG (1978b:220) also adopts the reading of 2.

? The emendation is suggested by DE JONG (1978b:221) on the basis of the Tibetan
translation and the parallel sentence at Pras 312,.

* The emendation is based on the reading of ms @.

5 DEJONG (1978b:221) also adopts the reading of <.

® The emendation is suggested by DE JONG (ibid.).
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tatah phalam rte bijat sa ca nabhipravarttate| (Mmk 17.7)
iha bijam ksanikam api sat svajatiyabhaviphalavisesanispattisamarthya-

{viSesa}yuktasyaiva santanasyankurakandanalapattradyabhidhanasya hetu-

bhavam abhyupagamya - nirudhyate | yas’cayam ankuraprabhrtir bijat «89b
santanah pravarttate tasmat kramena sahakarika-ranavaikalye sati svalpad 121a

api hetor vipulaphalapracaya upajayate| rte bijadvina bijat sa cankuradi-
santano nabhipravarttate| tad evam tadbhave bhavitvena tadabhave cabhavi-

tvena bijahetukatvam ankuradisantanasya phalasyopadarsitam bhavati | | tad

evam|| o || - V313
bijac ca yasmat santanah santana-c ca phalodbhavah| 53b

Substantives

nabhipravarttate ] : nobhipravarttate I 6-7 sa cankuradisantano) 9 Tib: sa camkura

(s2): nabhipravartate V. hi santano & (02, s2): sa camkuradisam-

sat] : om. @ (v7). svajatiya®] :sajatiya® 9 tano ¥ (02): samcakurad dhi santano =

(v4). °bhavi®] : °vi° = (s4). (02, s3): sa camkura hi samtaro & (02, s2):

°kanda®] : °kanu® & (s2). °pattrady®) sa cankuradisamtano V.

stand. V: °patrady® «gs9 Tib (04): 7 evam] :eva & (v4). tadbhave]) em. TibV:

°patra® @ (04, v4). tadbhavi® a5 (yd)(v6): tadbhava® T ()

°bhavam] : °bhavim  (s3). abhy°] T7 (o) (v6).> tadabhave ] : dabhave = (s4).

Tib: apy =1 (y8) V (v5).! ankura®) @ 8 phalasyopadar$itam) @ Tib V: phalasyo-

Tib V: amkura® 951 (02): amkula® « (02, darsitam st (v3)(s4): phalasyapa-darsi-

s2). °prabhrtir] g« (Byd) Tib V: °pra- tam  (s2).}

bhrti® 97 (s4). bijat) stand. Tib V: vijan 9 evam] :eva s (v4).

g (04, s2): vijat @ (04). 10 phalodbhavah] : phalodbhavo = (v10).

hetor] & Tib V: heto TIFT (s4). vipu-
1a°] : vipulaly @ (v6). rte ] : mrte 5 (v9).

Accidentals

bijat) stand. V:vijat Q (04). ] I | TITV (p2).

bijam]) stand. V:vijam Q (04).

santanasyankura®) 9: samtanasyamkura® 2« (02): santanasyamkura® ¥ (02): samtanasyan-
kura® V.
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|1 s Tib V: || T (p2): om. <= (p3).

santanah] : samtianah ¥ V (02). pravarttate] 2 pravartate V. After pravarttate] T
Tib: | € (p4): || 97«1 (p4): ardhadanda V. Aftertasmat] : |« (p4).

|] @ || =T V (p2). bijad] stand. V: vijad Q (o4). bijat] stand. V: vijat Q (o4). After
bijat] @ Tib V:| 9 (p4): || 57 (p4).

°pravarttate] Q: °pravartate V.

7-8 After cabhavitvena) 99 V: ardhadanda s+ (p4).

8

9

bija®) stand. V: vija® Q (04). ankuradi®] @ V: amkuradi® =<1 (02). °santanasya] : °samta-
nasya & V (02). 1] :| SV (pl).
loll) o om. =g (p5): | V.

10 bijac] stand. Tib V: vijac Q (04). santanah] : samtanah s V (02). santanac] : samtanac ¥ V

(02).1) TIV: om. o (p3): || =1 (p2).

Parallels

2-6 iha bijam ... santanasyankurakandanalapattradyabhidhanasya hetubhavam abhyupagamya

nirudhyate | ya$ cayam ankuraprabhrtir bijat santanah pravarttate tasmat kramena
sahakarikaranavaikalye sati svalpad api hetor vipulaphalapracaya upajayate| ] ’di la sa bon ni
myu gwirgyun bskyed nas’gag go| myu gu la sogs pa’i rgyun gan yin pa de ni sa bon las miion
par byun Zif rgyunde las *bras bu mion par’byunno| Akutobhaya (HUNTINGTON, 1986:407),
Buddhapilita (SarTo, 1984.11:224): WERRHF - (it AR ESHE - (E2MHENERE
Chung lun (T1564.22a,9.5): myu gu dan| ’dab ma dan| sdon bu dan | sbu gu dan| siie ma dan|
sbun pa dan| gra ma dan| srus dan| ’bras thug po che la sogs pa’i mtshan fid kyirgyun gan
yin pa de nisa bon ’gags pa las minon par ’byun zin rgyun de las ’bras bu mnon par *byun no| |
Prajidpradipa (AMES, 1986:514-515; T1566.100ag,¢ ILFEAE 5 4: 3¢ - WEREERESRH
HAH © & PR RS SR ).

6-7rte bijad vina bijat sa cankuradisantano nabhipravarttate ] sabon med na myu gu la sogs pa’i

rgyun de yan mnon par ’byun bar mi ’gyur ro| Akutobhaya (HUNTINGTON, 1986:407), Bud-
dhapalita (SAITO, 1984.11:224): B 7 feAH4E 4 Chung lun (T1564.215): sa bon med na myu
gu snon du btan ba’i rgyun de las mron par ’byun bar mi ‘gyur ro| Prajaipradipa (AMES,

1986:515; T1566.100a10.0 45 #ff F 2 % HI4H R B i %)

10-1 bijac ca yasmat santanah santana-c ca phalodbhavah| bijaparvvam phalan tasman nocchin-

nam napi $asvatam| ] gan phyir sa bon las rgyun dan| |[rgyun las *bras bu ’byun ’gyur zin| |sa
bon ’bras bu’i siion ’gro ba| |de phyir chad min rtag ma yin|| Akutobhaya (HUNTINGTON,
1986:407), Buddhapalita (SAITO, 1984.11:224), Prajiapradipa (AMES, 1986:514; T1566.100ay,.
sHET AR EEAR TEMLR NN E): (EAHE AR tERaR
REFFE Chung lun (T1564. 21a53.14)."

Notes

' DE JONG (1978b:221) adopts the reading of 2. Mss 7 could possibly also be read as aty®,
although this would make little sense.

2 The emendation is based on the Tibetan translation and on the following parallel phrase
“tadabhave” attested by most mss.

3V has the pa-aksara in brackets.

* Akutobhaya attests the reading rtag pa minin lieu of rtag ma yin. Further, HUNTINGTON
adopts the reading ‘bras bu srion gro ba attested by DCQ, although N attests ‘bras bu’f
srion ’gro ba, which seems more appropriate in comparison with the other texts.
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bijapirvvam phalan tasman nocchinnam napi sasvatam| (Mmk 17.8)

yad{iha} bijam aprasiyankuradisantanam jvalangaradivirodhipratyaya-
sannidhyan nirudhyeta tada tatkaryasantanapravrttyadarsanat syad uccheda-
darsanam| yadi ca bijam na nirudhyetankuradisantanas ca pravarttate tada
bijasyanirodhabhyupagamac chasvatadarsanam syat| na caitad evam ity ato
nasti bijasya sasvatoccheda{darsana}prasan-gah| yatha bije 'yam kramo 'nu-
varnnita evam| | o ||

yastasmic cittasantanas  cetaso ‘bhipravarttate|

tatah phalam rte cittit  sa ca nabhipravarttate| (Mmk 17.9)

Substantives

phalan] @ Tib: phalam ¥« V (03): pha- °pravrtty®] = Tib V: °pravrty® 9 (04):
la® = (s4). nocchinnam] : nacchinnam ¥ °pravrrty® < (04, s3). syad ] :svad < (s2).
(s2). $asvatam) g9t« Tib V: $asvatam 4 nirudhyeta®] @ Tib V: niruddheta® g5«
(04): sasvata @ (s4). (BYd)(s2). °santanas] =9 Tib: °samta-
aprasiya® ) the Tibetan translation nas$ & V (02): samntanas  (s3). pravartta-
(D103b’: rkyen du ma gyur par) is possib- te] Q: pravarteta V.

ly somewhat free but might attest a San- 6 sasvatoccheda®: $asvataccheda® @ (s2).
skrit reading involving *pratyaya. jvalan- °{dar§ana}°] Q: om. Tib V. °prasan-
garadi®] T V: jvalamgaradi® e (02): jva- gah) T V: °prasamgo ¥ (02, v10): °pra-
lamgaradi® g9+t (02, s2). °virodhi®] @ Tib samgal) T (02). Afteryatha) = Tib: ca
V: °virodhalh =<1 (yd)(v6): °virodha® T LA (Byd) V (v9).

(v8).! °pratyaya°®] : °pratyaya’® ¥ (s2). 6-7 ’nuvarnnita ] 99 ’‘nuvargita @ V
°sannidhyan] em. Tib: °sannidhya sgss (ol): ’nuvarttita T (v5).

(s4): sannirudhyan 9 (s3): °samnidhyan 8 yas tasmac] 9 Tib V: mattasya I9et
V.2 nirudhyeta] : nirudhyata T (v1). (v8)(s8).>

tat°’] @ Tib: tatra sgsa (Byd) V (v8). 9 tatah] : tata & (s4). nabhi°] : nabhi® T
°karya°] : kaya® g (v4). °santana®) ST (s2)

°satana® = (s4): °samtana® ¥ V (02).

Accidentals

bija®] stand. Tib V:vija® Q (04). °pirvvam] o:°parvam g9 V (ol). |] s || g5 V (p2).
bijam] stand. Tib V: vijam Q (04). °ankuradi®) @ V: °amkuradi® ¥« (02). >santanam ) <9
°samtanam ¥« V (02). After°santanam ) : ardhadanda & (p4).

5102
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Afternirudhyeta) Q: | Tib: ardhadanda V.

1] F9 V: || 911 (p2). bijamn ] stand. Tib V: vijam Q (04). °ankuradi®] ¥ V: *amkuradi® I«
(02). Afterpravarttate ] 97 V: | 7 Tib (p4): ardhadanda = (p4).

bijasya®] stand. Tib V: vijasya® Q (04). chasvata®] a2« Tib V: chasvata® 99 (04). |] : | &
(P2).

bijasya) stand. Tib V: vijasya Q (04). |] @: om. = (p3): || ==t Tib V (p2). bije] stand. Tib V:
vije Q (04).

Ile11] =: )< Tib (pS): || == (p5): om. V.

°santana$ )] o °samtana$ g V (02). 'bhi°] : bhi® 7 (04). °pravarttate ] Q: °pravartate V.
1] 99 V2 || 51 (p2).

°pravarttate] Q:°pravartate V.|] @ || 2= V (p2): ardhadanda= (pl).

Parallels

8-9 yas tasmac cittasantanas cetaso ’bhipravarttate| tatah phalam rte cittat sa ca nabhipravartta-

te|) sems kyi ryun ni gan yin pa| [sems pa las ni mnon par ’byun| |de las ’bras bu sems pa
ni| |[med na de yan ’byun mi ’gyur|| Akutobhaya (HUNTINGTON, 1986:408), Buddhapalita
(SarTo, 1984.11:225), Prajnapradipa (AMES, 1986:515; T1566.100a,7.28 Q12 ¢ #0015 FHS
L TR ML SR B O IR0 WIEARRE TE2MA R B0 BARK Chung lun
(1564-21315-16)'

Notes

! The adjectival form virodhin is preferable to the noun wirodha. DE JONG (1978b:221)
also prefers toread as V.

% The emendation is based on the Tibetan translation and V’s emendation, but follows the
spelling with homorganic nasal attested by €.

® All the earlier Tibetan translations of the verse omit fasmdc, probably metri causa. In Ni
ma grags’ translation, tasmdc seems to have been connected with csttat in pada c and transla-
ted with /ta Zjg, perhaps also metri causa (cf. also note on tasmacat Pras 313y,).

* A long vowel stroke has beenadded by another hand making nabhs°
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tasmat kusal{akusal}acetanaviSesasamprayuktaccittad yas cittasanta-

nas taddhetukah pravarttate| tasmat kusal{akusal}acetanaparibhavitac

cittasantanat sahakarikaranasamnidhanavaikalyesatistam {anistam} phalam

upajayate {sugatidurgatisu} | rte tasmaccittat tac cittam antarena sa ca

nabhiprava-rttate | |tad evam| | o || -

<121b, V314

cittac ca yasmat santanah santanac ca phalodbhavah |

karmapiirvam phalan tasman nocchinnam napi sasvatam| (Mmk 17.10)

yady arhaccaramacittam iva tad dhetuphalaparamparyavicchinna-

kramavarttino bhavinas cittasamtanasya hetubhavam anupagamya kusalan

Substantives

kusal{akusal}a®] Q V: *kusala® Tib.
ya$) 29 (o) Tib V: yac & (s6): ya 5i=7 ()
(s4). cittasantanas)] @ Tib: cittasamtanas
92 V (02): cittasantana I (v6).
°paribhavitac] @ Tib V: °yavibhavita a5
7 (vd)(s2): °yacittavito T (s2).

citta®]) : vitta® = (s2). °karana®] : °kara-
nam ¥ (v6). >samnidhana®) T (o) Tib V:
°samnidhanad = (v6): °sannidharad <«
(8)(v5, v6). {anistam}] Q V: om. Tib.?
{sugatidurgatisu} ] 577 (af) V: sumati-
durgatisu 5= (8)(s2): om. Tib. tasmac)
em. (Tib): tu tac Q V.* °cittat] @ Tib:

o))

citta® Fg=rer (Byd)(v4): cittac V. tac) em.:
om. 7ZFA Tib V (v7): ta 7 (s4). sa ca)
Q V: *sa casantano Tib.°

evam ) W: evam 7€ V (v10).

cittac] : ccittac T (s3).

phalan] @: phalam 2« V (03): pha &
(s4). nocchinnam) : nacchinnam T (s2).
arhac® ) g9 Tib V: arha® s51e (s4).
°phala®) : °phalam T (v6). °parampar-
ya°) 2= Tib V: °palamparya’® a4t (s2).
bhavina$)] 9 (o) Tib V: bhavina® I=Iet
(yd)(v6). citta®) : |citta®] @. anupagam-
ya) :upagamya < (v4).”

Accidentals

pravarttate] Q: pravartate V. |) w Tib: om. 9gse (p3): ardhadanda V.2

°santanat ) <79 °samtanat T« V (02).
|1 =7 V: || =1 (p2).

°pravarttate ] Q:°pravartate V.|| : |5V (p1). || ||] &: om. =g (p5): | Tib V.
santanah] s9: samtanah g9 V (02). santanac ) s<9: samtanac 9 V (02). |} 9 V: om. &

(P3): Il 757 (p2).

°purvam ] o: °piurvam 99 V (03). |] 57 om. 9 (p3): || TV (p2): ardhadanda = (pl).
°varttino) €2: °vartino V. °santanasya] : °samtanasya ¥ V (02). kusalai ] w: kusalam sg=ret V
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(03).

Parallels

1-4 tasmat  kusal {akusal }acetanaviSesasamprayuktac cittad ya$ cittasantanas taddhetukah
pravarttate| tasmat kusal{akusal}acetanaparibhavitac cittasantanat sahakarikaranasamni-
dhanavaikalye satistam {anistam} phalam upajayate {sugatidurgatisu}| ] sems kyi rgyun gan
yin pa ni sems pa las su brjod pa garn yin pa ’gag bzin pa de las mnon par ’byun Zin rgyun de
las ’bras bu mron par ’byun no| | Akutobhaya (HUNTINGTON, 1986:408): sems kyi rgyun gan
yin pa de nisems pa las su brjod pa gan yin pa ’gag bzin pa de las mion par ’byun zin rgyun de
las ’bras bu mnon par *byun no|| Buddhapalita (SAITO, 1984.11:225): sems kyi rgyun ’brel
par ’jug pa’i mtshan nid gan yin pa de ni byams pa dan| byams pa ma yin pa’i sems pa las su
brjod pa gan yin pa’i sems pa ’gags pa de las mnon par ’byun zin rgyun de las ’bras bu ’dod pa
dan mi ’dod pa fiams su myon ba’i mtshan nid mnon par ’byun no| | Prajaapradipa (AMES,
1986:515-516; P om. “dan mi *dod pa”; T1566.100a9-110b, FLEE 28, OB E - Bhof
WEITTAEARAD - AHAHE - LLARMSRAESE - BEHET A2

3-4 rte tasmac cittat tac cittam antarena sa ca nabhipravarttate| | ] sems pa med na sems kyi
rgyun de yan mion par ’byun bar mi ’gyur ro| | Buddhapalita (SAITO, 1984.11:225), Prajiapra-
dipa (AMES, 1986:516; with mi jgyur te instead of mi jgyur ro; T1566.100b, 25 B[ & SR HIIR
).

5-6 cittac ca yasmat santanah santanac ca phalodbhavah| karmapurvam phalan tasman nocchin-
nam napi $asvatam | ) gan phyir sems pa las rgyun dai||rgyun las ’bras bu ’byun ’gyur
zin| |las ni ’bras bu snon ’gro ba||de phyir chad min rtag ma yin|| Akutobhaya (HUN-
TINGTON, 1986:408), Buddhapalita (SAITO, 1984.11:225), Prajnapradipa (AMES, 1986:515;
T1566.100b,.s fE [ EAEM FEABMEA R MEEIERE TEATHE), fLOA1EE (EEER
FHEERER TETE Chung lun (T1564.21a;;.55).

Notes

! Throughout the given example, the Tibetan translation only attests *kusala®and omits
*akusala® It is possibly that the Tibetan translation reflects an earlier reading, since this
corresponds to the example of kusaladharma given in verse 17.1, where a negative example of
akusaladharma was not provided.

& adds ardhadanda after ya.

3 In accordance with its omission of 2kusala®above, the Tibetan translation also omits
*anistam here.

* The reading of the mss makes no sense. The Tibetan translation (D104as: /ta Zig) seems
to indicate fasmdc, because the same translation for tasmacseems to have been used in Ni ma
grags’ translation of the mila-verse (cf. Pras 313,).

3 Although omitted in the majority of the mss and the Tibetan translation, the emen-
dation is proposed to account for the reading of ms .

® The Tibetan translation attests *samtano, which is similar to the parallel sentence at Pras
3124011

7 The missing negation in ms = is probably due to reminiscience with upagamya in the
following sentence.

8 The danda is adopted as syntactically preferable.
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cittam nirudhyeta tadocchinnan tat karma syat| athapy ahagatasantanasya
hetubhavam upagamya svariipad apracyutam syat syat tadanim karmma
asvatam | na caitad evam iti| tasmat ksa-nikakarmabhyupagame ’pi nasty

ucchedasasvatadarsana{dvaya}prasanga {iti} |

tad atra yathoditakarmaprabhedavyakhyane dasa kusalah karmapatha
vyakhyatah| [teca|| < ||

dharmasya sidhanopdyah  suklih karmmapatha dasa/

phalam kamagupah pafica dharmmasya pretya ceha ca/ (Mmk 17.11)

ta ete dasa kusalah karmapatha dharmasya sadhanopaya nispattihetu-
bhuta ity arthah | kah punar asau kusalakarmapathavyatirikto dharmo nama
yasyaite sadhanopaya-tvena vyavasthapyante | ucyate| cittavisesa eva kas cid
dharmasabdenoktah |

Substantives
1 nirudhyeta]) : nirudhyata T (v1). tadoc- payih T (s2): sadhano sadhanopayah <&t

chinnan]) w: tadocchinnam I97t V (03): (8)(s3). $uklah]) : $ukah = (s4).

tadacchinnam  (s2, 03). 8 pretya)] @9 Tib V: pratya 9 (s2). ce-
2 tadanim] :tad edanim ¥ (s3).' ha] :caha# (s2).
3 tasmat) : tasma & (s4). °karma°) IIAF 9 ta] :te & (s6). sadhanopaya] : $adhana-

Tib V: °kama® < (s4): °kalrma°| @ paya< (s2).

(wormhole). : 10 ity) : i< (s4). kah] : om. & (v7). °vyati-
3-4 nasty uccheda®] : nasticcheda®  (s4). rikto]) : °vyatirikta® g (v6). dharmo]) T&
4 °prasanga) & Tib V: °prasamga T« (02): (a) Tib V: dharma s9r«1 (y&)(v6).3

°prasaga 9 (s4). 11 yasyaite] g9 (o) Tib V: yasyaiha s9et
5 °prabhedavyakhyane ) :|°prabhe |[2]khya- (yd)(v8). sadhanopayatvena]) : sadha[5]

ne v (/acuna). T (lacuna). vyavasthapyante] ¥ Tib V:
6 vyakhyatah] :vyavyatah & (s2). vyavasthapyate =t (yd)(v1): [2]sthap-
7 sadhanopayah] 7 (a) Tib V: sadhano- yante T (/acuna). eva) :eva g (s2). cid]) :

«90a

103a
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ci T (s4). (s1).
12 °oktah) 29 (o) Tib V: °oktalh s (yd) \

Accidentals

1 Afternirudhyeta] Q: | Tib: ardhadanda V. karma] : karmma 9 (ol). |) 9 V: || 99 (p2).
°santanasya] : °samtanasya & V (02).

2 After1™syat] 2o | Tib (p4): | =7 (p4): ardhadanda V. karmma] : karma =1 V (01).

3 $advatam]) : $asvatam T (04). 1% |] st Tib V: om. 59 (p3): || = (p2).* 2™ |] 99 V: || g5

(p2).’pi) stand. Tib V: pi Q (04).

°$advata®]) : °$asvata® 7 (04).|] ¥ || A V (p2).

1] 17V (pl).lle|l] 9: om. =T V (p5).

7 dharmasya) gsr=rq V: dharmmasya & (01). karmmapatha)] o: karmapatha g5te V (01). ]
qV: om. 9 (p3).

8 Afterphalam] : || 57 (p4). Afterkamagunah) « Tib V:| & (p4): || T (p4). paiica) : pamca
w9 V (02): palfica] o (/acuna). dharmmasya] a: dharmasya €57 V (ol). |] =9 || 7 V
(p2).

10 |) 59 || <5V (p2).

1] =9 Ve | = (p2). 27 |] || 7 (p2).

12 dharma°) :dharmma® (01).|) = Tib V: || g&t: om. w0

o &

Parallels

7-8 dharmasya sadhanopayah $uklah karmmapatha dasa | phalam kamagunah pafica dharmmasya
pretya ceha ca |] chos bsgrub pa yi thabs rnams ni| |dkar po’i las kyi lam beu ste| |chos
kyi ’bras bu ’di gzan du||’dod pa’i yon tan rnam Ina’o| | Akutobhays (HUNTINGTON, 1986:
409), Buddhapalita(SAITO, 1984.11:225-226), Prajiapradipa (AMES, 1986:517; T1566.100b,,.3
KESEE B FEEE BAKARE SR THD): EdEEE 2 Ha%E A
B2 F3 4R Chung lun (T1564.22a ).

Notes

" The phrase syat tadanim karma is written propia manu in smaller script in @ indicating a
correction.

% In ms =, the word gunid is written above Sukah.

3 Judging also from the variants for the words yasyaite and vyavasthapyante below, there is
confusion as to the logical subject in mss ¥1.

* Although not attested by &, the danda is adopted as syntactically preferable.

5 Although not attested by w, the danda is adopted as syntactically preferable.
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atmasamyamakan cetah

paranugrahakan ca yat |

maitram sa dharmma (Mmk 17.1ac) -

ity anena | atha va parinisthitaripa ete dasa kusalah karmapatha dharmasab-

davacya bhavanti| kriyamanaria-pas tu kusalakarmmapathasabdavacya

bhavanti | {tad} asyoktalaksanasya ete dasa kusalah karmapatha nispattau

hetutvena vyavasthapyante | katham punar atra prakrante karmmavibhage

dasa kusalah karmapatha iti| ucyate |

vag vispando ‘viratayo

yas cavijiiaptisamyiita (Mmk 17.4ab)

ity adina kayikas trayah {karmapatha} vacikas catvaro vyakhyatah| cetana

cety anenanabhidhyavya-padasamyagdrstyakhyas trayo manasa vyakhyatah |

Substantives

ity anena| athava) i[6] @ (/acuna).' pari-
nisthita® ] s9«1(7) (y8) Tib V: parini-
sthate 2 (v8): parini|sth]ita® 9 (/acuna).
°riipa] : eva & (s8). kuSalah karma-
patha] : ku[6] 7 (/acuna).

3-4 dharmasabda®) ag=(7) Tib V: dharma-

4

7

sabdah =t (v6): dharmasab|da®] =.
bhavanti] : bhrvanti & (s3). kriya®) To
(o) Tib V: kiya® a7 (yd)(s4). °Sabdava-
cya) Z(7) Tib V: °Sabde vacya It (yd)
(s4): sab[1]alvacya ] =.

bhavanti ] |[bhavanti] @ (/acuna).
{tad}...karmapatha (line 7)) [15]tha w.2
asyoktalaksanasya) =g (B) Tib V: asyok-
talaksana tad asyolaksanasya srer (8)(s3).
dasa) =<7 (vd) Tib V:$adasa T (s3).
punar atra) 7 (o) Tib V: puna$ catuh &
(Y)(v8): puna$ catu = (s8): puna catu &
(s8). prakrante] % (a) Tib V: prakante
AT (BO)(54).

iti] =7 Tib V: ity &= (v10): itih T (s3). 1*

10

1] @ Tib V: om. 3= Tib (p3): || T (p2).’
ucyate] : ucyante 7 (v1).
vag...vyakhyatah (line 9)] [37] vya-
|khyatah| @ (Jacuna).* *viratayo] em. Tib
V: viratayor g7 (Byd)(s3).” cavijiiap-
ti®] T V: ca vijiapti® 7 (s3).

kayikas) s<r Tib V: kdyakas T (s4). tra-
yah]) em. Tib V: tuyah 91 (s2): triyah g
(s3). vacikas) < Tib V: carikas = (s2): ca-
rika = (s2): varika$ & (s2). vyakhyatah)
(7) Tib V: vyakhyata 5 (s4): vya-
|khyatah| @ (/acuna). cetana)] ¥t V:
|cetana] o (facuna).

cety anenanabhidya®) em. Tib: cetane-
na ’bhidhya® & (s4, o4): certy ane-
na ’bhidhya® < (s3, o4): cetanenabhidhya®
< (s4): cety anena ’bhidhya® « (s2, 04):
|cety ane]nabhidhya® @ (v2): cety anena-
bhidhya® V.° °vyapada®...ity evam] vya-
[20]ty evam| W (/acuna).” °vyapada®)
¥ V: °vyavyapada® T (s3).* °samyag-
drsty°]) stand. Tib V: °samyakdrsty® 3=

V315

+122a

Z54a
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& (s6). °akhyas) em. V: °avyakhyas s (s3): °“avyakhyam = (s2, s3).

Accidentals

°samyamakai ] T °samyamakam ¥ V (03). °grahakan ] w: °grahdkam 7271 V (03).’
qV: || 99 (p2).

dharmma]) s9: dharmags«t V (ol).

] em. V: || a2t (p2).

|] "= || g7 (p2): ardhadanda V. kusalakarmmapatha®] w: kusalakarmapatha® &=
(o1).”°

|1 39 V: | &= (p2).

vyavasthapyante] 99 V: vyavasthapyamte s« (02). |] a9 || 9«1 V (p2). karmmavib!
ge] @ karmavibhage g=re1 V (ol).

karmapatha) : karmmapatha 7 (01).2™ ] 7 V: || #g=r (p2).

vispando] stand. V: vispando ¥ (04; Cf. Pras 307).

Aftertrayah) ¥ Tib V: || T(p4).|] 7 V: || g5 (p2).

10 1] T V: || 7 (p2).

Parallels

13-14 atmasammyamakan cetah paranugrahakaf ca yat | maitram sa dharmma) ABERE(R(H

RN RAE B AR EE 1S _WIRIR Prajiapradipa (T1566. 100b,, 53). !

Notes

' In ms , the folio is badly damaged on the lower edge causing several lacunae in-
following piece.

? The end of the line in T is completely damaged and the new line begins with °
nispattau.

* Ucyate indicates the answer to the question and is thus translated in Tib with bsad p:
should not be read together with s#/ as in the phrase “/ty ucyate” like it is done in mss -
Therefore, the danda is adopted.

* The size of the lacuna corresponds approximately to the 35 aksaras attested by the o]
mss.

5 The reading Vviratayois attested at Pras 307.

® The emendation is based on the Tibetan translation, which attests the form *anabhia
(brnab sems med pa) that is also clearly supported by the context, since this is a list of |
standard three wholesome mental states (trayo manasah).

7 The lacuna in ms T, which covers the rest of the last line of the folio, correspor
approximately to the 16 aksaras attested by the other mss.

® Dittography caused by change of folio.

® A space between %rdhakaand 7Ain ms T indicates a scribal deletion.

1% This phrase is written in smaller script in 7 indicating a correction propia manu.

' The Chinese translation of Prajiapradipa varies substantially in this passage from
Tibetan translation. The latter does not include the quotation of Mmk 17.1, whereas |
Chinese translation does. It should be noted that the quotation in the Chinese translati
corresponds to the translation of Mmk 17.1 found in Chung lun and not to Pang jo teng |
shih’s own translation of Mmk 17.1. Only pada c has been slightly altered in Pang jo teng |
shih when compared to the translation found in Chung lun.
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ity evam - dasapi kusalah karmapatha atra vyakhyatah |

te ca yathoditasya dharmasya nispattihetavo bhavanti| asya ca dharma-

A

sya rupasabdagandharasasprastavyalaksanah pamca kamagunah pretya

cadrste paraloka ity artha 7ha cetihaloka ity arthah phalam upabhujyata iti |

evam tavad ekiyair aksepaparihare varnnite sati tan praty apare dosam

udbhavyanyathaksepapariharam varnnayantaahuh|| o || -

bahavas ca mahantas ca dosah syur yadi kalpana)|
syad esa tena naivaisa ka-lpanatropapadyate| (Mmk 17.12)
Substantives

evam] () Tib V: avam T (s2): avan &
(s2): avam = (s2): |evam| @. dasapi] : da-
$a api = (s3).

yathoditasya dharmasya] : yathoditadha
syarmmasya o (s5).! °hetavo)] 7 Tib V:
°hetava 9= (s1). asya ca dharmasya...
cetihaloka ity (/ine 4)] asya |ca| dha|r]-
mal[40)ty 7 (/acuna).”

°gandha®] =1 Tib V: °gamdha® & (02):
°vandha® & (s2). °sprasta®] =g (B) Tib V:
°spasta® sre1 (8)(s4).

cadrste ] /a1 (yd) Tib V: cadrsta® T (v6).
After 2 arthah] em.: | 9 (p4): | &«
(p4): ardhadanda V.’ upabhujyata] :
uprabhujyata < (s3).

evam tavad...praty)] evam tavad e[18]ty
T (lacuna).® ekiyair] em. Tib: ekinikayair
« (s3): ekinikaryain < (s2, s3): ekinikayor
5 (52, 83): e[-] 9 (Jacuna): aikanikayikair
V (erratum ekanikayikair).” aksepapari-

hare] em. Tib V: aksepepayavihare =&
(Y)(s2, s3): akseyaparihare ¥ (s2): aksepa-
payavihare 7 (s2, s3). tan] <<t Tib V:
tat g (s2). praty)] I Tib V: prety a7t (s2):
[-lty @ ({acuna). apare]) : apara =¥ (v6).
dosam] :dosem = (s2).
udbhavyanyatha®] o Tib: udbhavyanya-
ya°® &et (yd)(s2): udbhavyaya® = (s4): ud-
bhavyanya® V. aksepa®] : akseya® % (s2).
syur] =29 V: syud 1= (8)(s2). yadi] TT
(a) Tib (DE JONG, 1978b:221): api 51«7
(yd) V (v8). kalpana) Tv () V: kalpano
94 (v8)(v10).

syad esa)] @ Tib: °otpadesa s« (s8):
°atpadesa T (s8): yady esa V.’ tena] : te-
lna] @ (Jacuna). naivaisa) em. Tib V:
naivesa I (yd)(s2): naivamsa < (s2):
n[2)a o (/acuna). kalpanatropapadyate ] :
kla]lpl|1 JatrloplapadyaJt|e] @ (/acunae).

Accidentals
|1 552 V: || 2= (p2).

bhavanti] : bhavamti % (02). |1 9979 | T V (p2).

pamca) << pafica V.

After t* artha] =& | T (p4): | &7 (p4): ardhadanda V. ] F97: | TV (p2): 0m. 7 (p3).
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varnnite ] =T varnite 957 V (ol).

varnnayanta] =79: varnayanta S& V (01). || o ||] =: | TV (p5): || = (p5) -
bahava$] stand. Tib V: vahavas Q (04). |1 T V: om. 5g97 (p3).

1] a9 | TV (p2).

Parallels

5-6 tan praty apare dosam udbhavyanyathaksepa-pariharam varnnayanta ahuh] gZan dag gis

smras pa| Akutobhays (HUNTINGTON, 1986:410), Buddhapalita (SAITO, 1984.11:226),
Prajnapradipa (AMES, 1986:517; translated quite differently in T1566.100b,s.56 30 5 ° 1235
R AR - MLTE FBME - BIEAR): BEl Chung lun (T1564.21bs).

7-8 bahavas$ ca mahantas ca dosah syur yadi kalpana| syad esa tena naivaisa kalpanatropapadya-

te| ] gal te brtag pa der gyur na||fies pa chen po man por ’gyur||de Ita bas na brtag pa
de| |’dir ni ’thad pa ma yin no| | Akutobhays (HUNTINGTON, 1986:410), Buddhapalita (SAITO,
1984.11:226), Prajiidpradipa (AMES, 1986:517; T1566.100b,7.55 {EELS3 A& 15 K K@ 240
#hfaR  PAEAITR): Hinkahl HaAIES ZEiGaAEr MBRRIRAR Chung lun
(T1564.22bg.7).

Notes

! A correction of the transposition in 7 is indicated by the digits 2 and 1 above the line.

2 The lacuna corresponds to the 41 aksaras attested by the other mss.

? The dandas are not adopted, since they tend to disturb the syntax.

* The lacuna is two aksaras shorter than the 20 aksaras attested by the other mss.

° The Tibetan translation (kha cig gis) attests *ekiyair, which is supported by the size of
the lacuna in ms W, since it is two aksaras shorter than the paradosis of the other mss. The
readings of the extant mss are all corrupt. DE JONG (1978b:221) has suggested the
emendation ekanaikayikair. To justify this emendation by accounting for the corruptions in
the extant mss, no less than four changes of letters and loss of one syllable would have to be
explained. Thus, the change involved starting from DE JONG’s ekanaikayikair to ms =’s
ekinikayair, the following five changes would have occurred: (1) first vowel ai—e (very likely,
merely the loss of one vowel-stroke); (2) second vowel a-»1 (less likely, insertion of the
separate i-charactersign); (3) third vowel ai-=i (not very likely, loss of ai-vowel-strokes and
insertion of i-charactersign); (4) fourth vowel i-->ai, which in 7= is further corrupted to o (not
very likely, loss of i-charactersign and insertion of ai/o-vowel-strokes); (5) loss of the kair-
aksara (very likely). Since these changes are too massive to be explained as simple aksara-
corruptions, the change from DE JONG’s ekanaikayikair to ms =’s ekinikayair would then have
to be explained as an emendation made from a correct form into an incorrect form, which is,
of course, not impossible. If, on the other hand, the reading of the Tibetan translation
*ekiyair is adopted, as suggested here, the readings of the extant mss must be explained as an
interpolation of the two syllables °nika®, perhaps indicating a failed attempt in the later
Nepalese ms-tradition to improve the reading of the text from *ekiyair to *ekiyanikayair or
DE JONG’s *ekanaikayikair.

® The emendation is a combination of the readings of T and . The emendation is also
proposed by DEJONG (1978b:221), who, however, attributes it to <.

"9 confirms the emendation of DE JONG (1978b:221).
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yadibijankurasadharmyena cittasantane $asvatoccheda{dosadvaya}dosa-

prasangapa-riharah sydttada bahavas ca dosah samkhyabahutvena mahdntas

cadrstadrstavirodhena parapakse prapnuvanti| ka-tham krtva| yadi hi bija-

samtanadrstante salibijac chalyankuradisantana eva pravarttate na vijatiyah

salyankuradisantanac ca saliphalam evopajayate na nimbaphalam bhinna-

jatiyatvad evamihapi kusalacittatkusalasantana eva syat samanajatiyatvan

nakusalavyakrtasantano vijatiyatvat | evam akusalavyakrtacittad akusalavya-

krtacittasantana eva syan nanyo bhinnajatiyatvat| kamarapariipyavacarana-

$ravacittebhyah sadr§anam eva cittanarm kamariiparipyavacaranasravanam

Substantives

yadi) : ylaJdi @ (/acuna). bijankura®)
stand. Tib V: vijamkula® 91« (y8)(02, 04,
s2): vijamkura® ¥ (02, o4): *vijankura® I
(04). °sadharmyena) € Tib V: °sadhar-
mena 9« (yd)(s4): sa[3) & (Jacuna). cit-
ta°] : clijttla)® & (Jacuna). °santane) I
Tib: °samtane T V (02): °samtana® « (02,
v6): °santan[1] 9. (Jacuna). °{dosadva-
ya}°] Q: om. Tib: °dar§anadvaya® V.
tada]) : tadac T (s3). bahavas] stand. Tib
V: vahava§ S9d9 (04): cahavas g (s2).
°bahutvena) stand. Tib V: °vahutvena &
9 (04): °vahusvana € (04, s2). mahan-
ta$) : mahan(1] 7 (Jacuna).

ca drstadrstavirodhena) : [6]rodhena &
(/acuna). katham]) : katha & (s4).
drstante ] O drstantena sgst Tib V
(v6).! *ankuradi®] 2 Tib V: °ankuladi®
(s2): °amkuladi® 5= (02, s2). vijatiyah]
29 Tib V:vijaniyah 9997 (y0) (s2).
°ankuradi®] o Tib V: °ankuladi® = (s2):

°amkuradi® g (02): *amkuladi® 9= (02, s2).
$aliphalam ] : $aliphalem  (s2). nimba-
phalam] stand. Tib: vimvaphalam 52 (04,
vS5): vilvaphalam < (04, s2): vimvan-
phalam & (vS5, s3): nimvaphalam 9 (04):
bilvaphalam V.? bhinna°) : bhinnam
(s1).

eva)] 7 (af) V: evam S (3)(v9).
°jatiyatvan] = V: °jatiyatvat IeT (s6).

1* °avyakrta®) 29 Tib V: °avyakrtam =<
& (yd) (v6). vijatiyatvat]) : vijatiyatvat <
(s2). 2™ akus$ala®] : akusasala® T (s3).”
°cittad ) ¥ Tib V: °citta T (s4). 3™
aku$ala®)] =<« Tib V: dasakusala® 2o
(v9).

eva) : evam & (v9). bhinna®] : bhi® &
(s4). kamartipa®] =9 Tib V: kamarapya®
TS (s3). °avacara®) : °avacana® = (s2).
°arupyavacara®) : °aripyavarara® = (s2):
°aruvy[avalcara V.

<103b

<1122b



Prasannapada, Sanskrit edition, V316 121

Accidentals

2 °prasaniga®] T V: °prasamnga® 99 (02). After °pariharah] 99 Tib V: | o (p4): || T (p4). After
syat] Q Tib: ardhadanda V.

3 prapnuvanti] : prapnuvamti & (02). 1% |] &9 V: om. T (p3): || T (p2). 2" | ] &7 V: || <5 (p2).
bija®) stand. Tib V:vija® Q (04).

4 sali°) : salic o (04). °bijac) stand. Tib V: *vijac Q (04). 2™ °santana]) : °samtana ¥ V (02).
pravarttate] Q: pravartate V.

5 C°santanac] W °samtanac ¥g9T V (02). Affer evopajayate] @: | & Tib (p4): || 9T (p4): ar-
dhadanda V.

6 Sjatiyatvad] € °jatiyatvat V. After®jatiyatvad] Q Tib: | V. °santana] S«T9: °samtana 9 V (02).
Aftersyat] a V:| % (p4): || 5= (p4).

7 °santano) 99 °samtano ¥ V (02). |] 9 V: || T (p2).

8 “°santdna] T:°samtana ¥ V (02).1] 9 V: || g5 (p2).

8-9 °anasrava®] Q:°anasrava® V.

9 °anasravanam] Q:°anasravanam V.

Parallels :

3-4 yadi hi bijasamtanadrstante $alibijac chalyankuradi-santana eva pravarttate] ’di la sa bon las sa
bon dan rigs mthun pa’i myu gu rgyun ’byun bar ’gyur bas| Buddhapalita (SAITO, 1984.11: 226-
227).

4-6 na vijatiyah $alyankuradi-santanac ca $aliphalam evopajayate na nimbaphalam bhinnajatiya-
tvad)] amra’i *bras bu fiid skye zin $in nim pa’i ’bras bu mi skye la| $in nim pa las kyan nim
pa’i ’bras bu nid skye Zin| Zin amra’i ’bras bu mi skye bas de lta na sa bon dan ’dra ba’i rgyun ’byun
gi mi’dra ba mi’byun no| | Buddhapalita (SAITO, 1984.11:226-227).

6-8 evam ihapi kusalacittat kuSalasantana eva syat samanajatiyatvan nakusalavyakrtasantano vija-
tiyatvat| evam akusalavyakrtacittad akusalavyakrtacittasantana eva syan nanyo bhinnajatiya-
tvat|] de bzin du dge ba’i sems las mi dge ba dan| lun du ma bstan pa’i sems dai| mi dge ba’i
sems las dge ba dan | lun du ma bstan pa’i sems dan| lun du ma bstan pa’i sems las dge ba dan| mi
dge ba’i sems dan| Prajidpradipa (AMES, 1986:517-518; T1566.100c: .14 35/ REBREFEZEAE
O BAULRBREEENE D - ABORFHELEZEILLSE - BETR).

8-10 kamaraparupyavacaranasravacittebhyah sadr§anam eva cittanam kamaruparupyavacarana-
$ravanam utpadah syan na bhinnajatiyanam| )] ’dod pa na spyod pa’i sems las gzugs dan| gzugs
med pa na spyod pa dan| ’jig rten las ’das pa’i sems dan| gzugs na spyod pa’i sems las *dod pa
dan| gzugs med pa na spyod pa dan| ’jig rten las *das pa’i sems dan| gzugs med pa na spyod pa’i
sems las ’dod pa dan| gzugs na spyod pa dan| ’jig rten las *das pa’i sems skye bar mi ’gyur te|
Prajiidpradipa (AMES, 1986:518; T1566-100c14.16 /9 £ AR LR FHERORBERRL - K
HERL - BROERIGERACQRECRRC - SOERFESE - SETR).

Notes

' The reading of = renders better sense.

2 DEJONG (1978b:221) also adopts the reading of the Tib, which is here confirmed by ms @.
Nimba, being a bitter fruit from the tree Azadirachta Indica, is more suitable as a compari-son to
the fruit of akusala than is bilva, which is a refreshing citrus-fruit from the tree Aegle Marmelos.

* Dittography due to change of line.

* Ms ¥ originally has bhinna®but the long vowel stroke has been partly erased.
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utpadah syan na bhinnajatiyanam | manusyacittan manusyacittam eva syan
na devanarakapretatiryagadyanyacittam | tatas ca yo devah sa deva eva syad
yo manusyah sa manusya eva syad ityadih | tatas cakusalam api kurvatam
devamanusyanam gatiyonivarnnabuddhindriyabalariipabhogadivaicitryam
na syad apayapatanaf ca| nesyate caitat sarvam iti | evam bahavas ca
mahantas ca dosa yasmad bijasantanasadharmyakalpanayam prasajyante
tasman naisa kalpanatropapadyate| | - | | -

Imam punah pravaksyami  kalpanam yatra yojyate|

buddhaih pratyekabuddhais ca Sravakais canuvarpnitam|| (Mmk 17.13)

ka casau kalpanety aha|| o | |

Substantives

manusyacittan) : om. & (v7). (s2).

°naraka® ] em. V: °naraka® 5 ca) : om. = (v7). nesyate] em. Tib: isya-te Q
Q. °preta®] T (o) Tib: om. It (Y8) V.? caitat] : naitat 7 (v8).

V (v7). °an-ya°] st (&) Tib V: °anna® 6 °sadharmya°)] g9 Tib V: °sadharma® &< «
 (s2): “anyac T (a)(s3). yo) :ye @ (s4).

(s2). 7 kalpanatro®) : kalpana ’tro® & (04).
manusyah ] : manusyas & (s6). 8 imam]) T (o) Tib V: idanim & (v8): imi I«
ityadih ] & Tib: ityadi T5a9 V (s4). (8)(s2).* pravaksyami ] g7 (o) Tib V:
kurvatam] o Tib V: kurvatda s91< pravaksami a7 (Y9)(s4). kalpanam] Tib V:
(Yd)(v6): kurvaintam T (s3). kalpana T (sl). yatra] 29 (a) Tib V: yotra
gatiyoni] & Tib V: ragavidhani® = (s2, T (Y8)(s2).

s3): ragaviyoni® ¥ (s2, v8): ragavi® STt 9 buddhaih] stand. Tib V: vuddhaih <<=
(8)(s2, $3, s4).% °vaicitryam] em. Tib vuddhai & (s4).

V: °vaici-tram S99 (v4): °vecitram € 10 casau] :vasau« (s2).

Accidentals

°jatiyanam ] T jatiyanam T V (03). |1 7 V: || T (p2): 0m. 7 (p3).

°cittam ] : °cittam 9= V (03).|] 979 V: || = (p2).

°varnna®] 919 °varna® a7« (01). °buddhi®] stand. Tib V: °vuddhi® Q (04). °bala®] stand. Tib
V: °vala® Q (04).

V317
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apayapatanaii] : apayapatanam S5t V (03). |1 7 Tib V: om. 7511 (p3): || T (p2). 2™ |1
9 V: || g9 (p2). evam ] &: evam 957 V (03). bahava$] stand. Tib V: vahavas Q (04).
bija®] stand. Tib V: vija® Q (04). °santana®] S&9: °samtana® 9 V (02).

o] = || 9z V (p2).

|1 59 V: || 25 (p2).

°buddhai$] stand. V: °vuddhai$ Q. canuvarnnitam] 19 canuvarnitam ¥ V (o1). ||] IF=T
V| (pl).

10 |jo |} w:|| 9g=I=T (p5): | V.

Parallels

1-2 manusyacittan manusyacittam eva syan na devanarakapretatiryagadyanyacittam| ] mi’i sems

5

las kyan mi’i rgyun kho na ’byun la| 1ha’i sems las kyan lha’i rgyun kho na ’byun| dud ’gro’i
sems las kyan dud ’gro’i rgyun kho na ’byun bar ’gyur ro| | Buddhapalita (SAITO, 1984.11:227):
mi’i rgyud las Iha la sogs pa’i rgyud du skye bar mi 'gyur te| Prajiapradipa (AMES, 1986:517;
T1566.100c. A ANHABEREH K SFAHEEE - ERIA).
gatiyonivarnnabuddhindriyabalaripabhogadivaicitryarn] ’gro ba dan rigs dan rus dan yul dan
lus dan dban po dan kha dog dan dbyibs dan stobs dan blo la sogs pa tha dad par Buddhapali-
ta (SAITO, 1984.11: 227).

nesyate caitat sarvam iti| ] de ni mi ’dod do| Buddhapalita (SAITO, 1984.11:227).

5-7 evam bahava$ ca mahantas ca dosa yasmad bijasantanasadharmyakalpanayam prasjyante tas-

man naisa kalpanatropapadyate| | ] de’i phyir skyon chen po man po du mar thal bar ‘gyur
bas brtag pa de ni ’dir "thad pa ma yin no|| Buddhapalita (SAITO, 1984.11:227): de’i phyir
brtag pa de ni ’dir ’thad pa mayinno| | Prajigpradipa (AMES, 1986:518; om. T1566).

8-9 imam punah pravaksyami kalpanam yatra yojyate| buddhaih pratyekabuddhais ca sravakai$

10

canuvarnnitam| | ] sans rgyas rnams dan ran rgyal dan||fan thos rnams kyis gsuns pa
yi| |brtag pa gan Zig *dir ’thad pa||de ni rab tu brjod par bya|| Akutobhaya (HUNTINGTON,
1986:410), Buddhapalita (SAITO, 1984.11:227), Prajnapradipa (AMES, 1986:518; T1566.100c.
n SBERAEE - BEEARER o YRR - BT AE): SEEER IERREE
REZ# EEEFRTRER Chung lung (T1564.22b,4 5).

ka casau kalpanety aha||]) de yan gan Ze na| smras pa| Akutobhaya (HUNTINGTON, 1986:
411): de yan gan Ze na| Buddhapalita (SAITO, 1984.11:227), Prajnapradipa (AMES, 1986:518;
T1566.100c2,.5, 73 A1 - BGRIES): a8 Chung lun (T1564.22b;).

Notes

' V’s emendation ndraka, signifying a hell-[dwelling] being, rather than the paradosis
naraka, signifying the hell-realm, is adopted.

% The ti-aksara in gatihas been corrupted to a viin p yielding viyonsand further corrupted
in &. The ra-aksara has been interpolated to yield rdga. In both 3 and =, a blank space occurs
after the viaksara indicating the loss of this aksara in 8.

* The emendation is a conjecture based on the Tibetan translation. A negation is also
attested in W after isyate.

* The variant in  conflicts with the metre.
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patram yatha Viprapasas

catu-rvidho dhatut ah sa

tatharnpam iva karma ca|

prakrtya vyakrtas ca sah| (Mmk 17.14)

ihakusalam karma krtam sad utpadanantaram eva nirudhyate na ca

tasmin niruddhe phalabhavaprasangah| yasmad yadaiva tat karmotpadyate

tadaiva tasya karmano 'viprana-sakhyo - viprayukto dharmah kartuh

santane samupajayate rnapatrasthaniyah| tad evam patram yatha *viprapasas

tathaveditavyah | yasya casav avipranasakhyo dharma utpadyate rmam ivatat

karmaveditavyam | - yatha ca rnapatravasthanad upayukte ’pi dhane

<1122b

104a, 91

I54b

dhanino na dhananaso bhavati sambadhyata - eva sa kala'ntare sopacayena w58a, V318

Substantives

tatharnnam ) TS9: tathavarnam a (v9):
tatharnam 7V (ol).

dhatutah sa) em. Tib V: dhatuta$ ca Q
(v8).!

sad] ¥ V: sat 97 (s6). utpadananta-

ram) 7 (o) Tib V: padanantaram ¥ (s4):

upadanantaram 91 (8)(s4).
karmotpadyate ] 9 (o) Tib V: karmepi
vidyate & (s8): kametpidyate sTe1 (8)(s8).
tadaiva tasya) 9 () Tib: tadaitasya I
& (yd) V (v4). ’vipranasakhyo]) stand.
Tib: ’vipranasakso I5r« (yd)(s2): ’vipra-
nasakhya < (o4, sl): ’vipranasakhyo @
(04): ’vipranaso V. After °akhyo) em.
(DE JONG, 1978b:221): nama 2 (v9).
santane] T Tib: samtanaih & (02, v9):
santana € (s4): santanai et (8)(s3): sam-
tane V. rnapatra®) 29 (af) Tib: rna-
yatra® I« (0)(s2): rnapattra® V. °sthani-

yah] : °sthaniya € (s4). evam] : eyam T
(s2).

veditavyah] =29 (af) Tib V: veditavya 51
 (8)(s4). yasya] : yasyai € (s3). avipra-
nasakhyo) stand. Tib V: avipranasakhyo
9 (04): aviprananasakhyo = ()
(04,s3).

upayukte ] @ Tib: aprayukte St (Byd)
(v2): prayukte V.

dhanino] : dhanino T (s2). sambadhya-
ta] stand. Tib: samvandhata st (y8)
(02,04,53): savadhyata ¥ (04,s4): sam-
vadhyata T (04): sambadhyata V. eva] :
evam T (v9). kalantare ] = Tib: karamta-
re  (s2, 02): kalantara® € (v6): karantare
s (8)(s2): kalantarena V.2 sopacaye-
na) 7 (o) Tib: sopamcayena 9 (7)(s3):
sopamcamena & (s3): pamcamena V.

Accidentals

patram) Q: pattram V.> yatha 'vipranasas) stand: yathavipranasas o (04): yatha ’vipranasas

TAAT (04): yathavipranasas V. |] 519 V: || T (p2).
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[J 9 | TV (p2): om. < (p3).

°prasangah]) @ V:°prasamgah 925 (02). |] 99 V: | T (p2): om. 5= (p3).

kartuh] TS99 V: karttuh & (o1).

After samupajayate ] 9 Tib V: | & (p4): || I (8)(p4). |) 577 V: || T (p2): om. < (p3). patram ]
Q: pattram V. vipranasas ] stand. Tib V: vipranasas Q (04).

[ 5 V: om. o (p3): || T (p2). dharma]) : dharmma & (ol). Affer utpadyate] : || T (p2):
ardhadanda V.

[J = V:|| === (p2). rnapatra®] Q: rnapattra® V. °avasthanad] Q Tib: °avasthanat V. ’pi]) stand.
V:pi Q (04).

dhananaso]) : dhananaso @ (04).

Parallels

1-2 patram yatha ’vipranasas tatharnnam iva karma ca| catu-rvidho dhatutas sa prakrtya vyakrtas ca

sah| ] ji ltar bu lon dpan rgya ltar | |de Itar las dan chud mi za| |de ni khams las rnam pa bZi| |de
yan raf bZin lun ma bstan| | Akutobhaya (HUNTINGTON, 1986:411-412), Budd ha-palita (SAITO,
1984.11:228), Prajiidpradipa (AMES, 1986:518-519; T1566.100cy., NRIEMZF FAEMY) M
IR #I5VUME, not marked as a verse inT): NRIEANZR G RIS 5535)
AVURE Chung lun (T1564.22b,,.53).

3-7 iha kudalam karma krtam sad utpadanantaram eva nirudhyate na ca tasmin niruddhe phala-

bhavaprasangah| yasmad yadaiva tat karmotpadyate tadaiva tasya karmano ’vipranasakhyo
viprayukto dharmah kartuh santane samupajayate rpapatrasthaniyah|) °di la las ni skad cig ma
ste| las skad cig ma de’i chud mi za ba Zes bya ba skad cig ma ma yin pa’i chos skye ste|
Buddhapalita (SAITO, 1984.11:228).

7-8 tad evam patram yatha ’vipranasas tatha veditavyah| yasya casav avipranasakhyo dharma ut-

padyate Imam iva tatkarma veditavyam| J bu lon ji Ita ba de Itar ni las blta bar bya la| dpan rgya
ji Ita ba de ltar ni chud mi za ba blta bar bya ste| Akutobhaya (HUNTINGTON, 1986:411),
Buddhapalita (SArTo, 1984.11:2228)°: NKIEFH - EXN4N% - 2HMWY © Chung lun
(T1564.22cs).

8-9 yatha ca rnapatravasthanad upayukte ’pi dhane dhanino na dhananaso bhavati ] dper na bu lon

gyi nor de spyad kyan dpan rgya yod pas nor bdag gi nor chud mi za Zin Akurobhayi
(HUNTINGTON, 1986:411), Buddhapalita (SAITO, 1984.11:228),° Prajndpradipa (AMES, 1986: 519;
T1566.100c26.27 HEELIA T RNELSK ).

Pras 317¢-318s is quoted by Jayananda in *Madhyamakavataratika (D3870.1.163as-163b,) with
only minor variants.

Notes

! Pras 318, supports LVP’s emendation.

2 DE JONG (1978b:221) adopts the reading of T.

3 The mss consistently use the spelling patra, which is also attested by APTE (1890:957).

* It should be noted that the first two lines of the Tibetan translation of Pras differs from the
translation found in the other commentaries: dpari rgya jilta de bZin chud/| miza las ni bu lon
bZin/ /. This translation maintains the Sanskrit wording.

5 SAITO, however, reads b/ta bar bya’oinstead of bita bar bya ste at the end.

8 SAITO, however, begins the sentence with de /a and reads nor bdag de iinstead of nor bdag gi.
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dhanaskandhena tatha vinaste ’pi karmany avipranasakhyadharmantar ava-

sthanat tannimittakena phalenabhisambadhyata eva kartta| yathaca rpa-

patramdatur ddhanabhyagamarn krtva nirbhuktam sat punar api vidya-

manamva 'vidyamanam va na dhanabhyagame samartham evam avipranaso

’pi dattavipakah san vidyamano va ’vidyamano va na $aknotinirbhukta-

patravat kartuh punar apivipakasambandham karturmn|

ya$ cayam avipranaso 'smabhir uktah satrantaroktas caturvidho

Substantives

vinaste] : vinasta @ (s1).’pi) stand. V: vi
a9 (v0)(s2): pi T (a)(04). karmany] :
karma na vinasta 9 (s3). avipranasa-
khya°) T Tib V: apipranasakhya® & (s2):
apipranasakhya® 5 (s2, 04): apipranasa-

dhavya® = (s2, s3): avipranasakhya® @ (04).

tannimittakena) I (a) Tib V: tamnimit-
takena & (02): tanimittakena <ieT (3)(s4).
°abhisambadhyata ] stand: °abhisamva-
dhyata 9=t (y)(o4): °abhisavadhyata
(om. anusvara)(o4, s4). °abhisamvadhya-
ta 919 (04): “abhisambadhyata V.

ddhanabhyagamam]) s<19: abhyagamam

< (s4): ddhanatyagamam « (s2): dhana-

bhyagamam V.

3-4 vidyamanam va ’vidyamanarn va) : vidya-

4

5

manarm avidyamanam va 7 (v7).!
dhanabhyagame ] : dhanatyagame = (s2).
evam] T Tib V: evas 9 (s2).
*vidyamano va) <9 (o) Tib V: om. a5
(1®)(v7).?

punar api vipaka®) : om. ¥ (v7). °sam-
bandham] stand: om. s (v7): °samvan-
dham T (02,04): °samvandham 377 (04):
°sambandham V. kartum] = (af) Tib
V:om. = (v7): karttum « (ol).

Accidentals

°skandhena ] ¥I@a V: °skamdhena s (02). Affer skandhena] Q Tib: ardhadanda V.

°dharmantara®]) : °dharmarmtara® ¥ (02).
kartta) Q: karta V.|] 99 V: | g9 (p2).

2-3 rnapatram) Q: rnapattram V.
Afternirbhuktam ] 9w V: ardhadanda <= (v)(p4).

3

[\, I N

avipranaso] : avipranaso 7 (04).
’pi) stand. Tib V: pi Q (04).

°patravat] : °pattravat V. kartuh] 5% V: karttuh = (ol). Affer kartuh) : | Z (p4). |] 59 I

TITV (p2).

aviprana$o ) : avipranaso ¥ (04). sitrantaro®]) : sitramtaro® 9 (02).
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Parallels

1-2 sopacayena dhanaskandhena tatha vinaste ’pi karmany avipranasakhyadharmantaravasthanat

tannimittakena phalenabhisambadhyata eva kartta|] nor gyi phun po bskyed dan bcas par "on ba
de bzin du las skad cig ma ’gags su zin kyan de’i rgyu las byun ba chud mi za ba Zes bya ba’i chos
yod pas byed pa po’i las kyi *bras bu chud mi za zin ’bras bu khyad par dan bcas pa ’on bar gyur
10| | Akutobhayi (HUNTINGTON, 1986:411), Prajiiapradipa (AMES, 1986: 519,° T1566.100¢,7.,5
RIS TAMESS © FNA0E - AEGR R - ¥#EIEAA R KIATD: nor skyed dan beas te *on
bar "gyur ba de bZin du| las skad cig ma *gags su zin kyan| de’i rgyu las byun ba chud mi za’i chos
skye ba de yod pas byed pa po’i las kyi *bras bu chud mi za zin ’on bar ’gyur ro| | Buddhapalita
(SAITO, 1984.11:228).

2-6 yatha ca rpapatram datur ddhanabhyagamam krtva nirbhuktam sat punar api vidyamanam

75

p—

va ’vidyamanam va na dhanabhyagame samartham evam avipranaso ’pi dattavipakah san
vidyamano va ’vidyamano va na $aknoti nirbhuktapatravat kartuh punar api vipakasamban-dham
kartum | ] ji Itar nor bdag gi nor phyir Zugs na bu lon gyi dpan rgya ror ’gyur ba de ltar | byed pa
pos ’bras bu myon na chud mi za ba yan de bZzin du ’gyur ro| Akutobhaya (HUNTING-TON,
1986:411)": ji Itar nor bdag gis nor phyir bkug ste| *bras bu spyad zin na dpai rgya yod kyan yan
dan yan du nor ’dah bar mi nus pa de ltar | byed pa pos 'bras bu myon zin na chud mi za bas kyan
yan dan yan ’bras bu bskyed par mi nus te| Buddhapalita (SAITO, 1984.11:228): ji Itar nor bdag gi
nor phyir khugs nabu lon gyi dpan rgya ror ’gyur ba de Itar byed pa pos ’bras bu myon na chud mi
za ba yan de bZin du ‘gyur ro| | Prajidpradipa (AMES, 1986:519;% T1566.100c,-101a, Fe 51T AIS
BRI - SMHATEMSME - RABARTSREAS - (IR - TREREEEEERE -
HESRE).

yas cayam avipranaso 'smabhir uktah sutrantarokta$ caturvidho dhatutah sa kamaraparipya-
vacaranasravabhedat||] chud mi za ba de ni ’dod pa dan gzugs dan gzugs med par gtogs pa
dan|zag pamed pa’i khams kyi bye brag las rnam pa bzir "gyur ro| | Akutobhaya (HUNTING-TON,
1986:411-412), Prajadpradipa (AMES, 1986:519; T1566.101a,.; $957G0Y - {50 - ZB 4 Fia
FEEOR R AR ORRECTRTR Chung lun (T1564.22¢): chud mi za ba’i
chos de ni khams las rnam pa bzir gyur te| *dod par gtogs pa dan| gzugs su gtogs pa dan| gzugs
med par gtogs par dan | zag pa med pa’o | | Buddhapalita (SAITO, 1984.11: 228).

Notes

! This phrase is written in smaller script in @ indicating a correction propria manu. In the
margin above is written “vavidyamanam 1” in another hand. This probably indicates a cor-rection
made by an editor after the scribe wrote a first draft of the text (cf. MACDONALD, 2003a). In this
case, the scribe forgot to erase the editorial note after he had inserted his cor-rection in the
smaller script. The scribe seems, however, not to have made the correction cor-rectly, since the
correction stipulates a va-aksara after vidyamanarn as also attested by the other mss, but this va
has been omitted the scribe.

2V emends this phrase.

® Prajnapradipa reads skved dari bcas pa ‘ori bar ‘gyur baand inserts $ad after zin kyariand yod
pas.

" Norbdag gihas been emended from nor bdag gis; rorhas been emended from rod.

8 Norbdaggihas been emended from nor bdag gis.
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dhatutah sa kamaruparupyavacaranasravabhedat | | prakrtya ‘vyakrtas ca
sah| kusalakusalatvenavyakaranad avyakrta evavipranasah| yady asav
akusala-nan karmmanam akusalah syat tada kamavitaraganam na syat | <123b
yadi ca kusalanam kusalah syat samucchinnakusalamalanam sa na syat |
tasmat prakrtya 'vyakrta evasau| kifica || o || - V319
prahanato na praheyo bhavanaheya eva va| (Mmk 17.15ab)
sa cayam avipranasah prahapato na praheyah| parthagjanikani karmani
darsanamargenaiva prahiyante ma bhad aryah prthagjanakarmasamanvagata
iti| aviprana-sas tu tatka-rmaprahane ’pi dar§anamargena na prahiyate| kin «104b, V320

tu bhavanamargena v4 tasya prahanam bhavati| dhatusamatikramana-

Substantives (v0)(s6). praheyo] T4 (o) V: praheya s<
kamaraparipya®) @ Tib V: kamaripa- o (v)(s2).

riipya® 917 (s2). °avacaranasrava®) IT 7 parthagjanikani ) : prarthagjanikani ¥
(o) Tib: °avacaranasrava® et (y0)(s6): (s3).

°avacaranasrava® V. [|] em. Tib V: om. Q 8 °margenaiva) T7 (a): °margenaiva I
(p3). (yd) V (s6). prthagjana®) : prgjana®
191) em. Tib V: om. Q (p3).! (s4).*  °samanvagata) =27 (By) Tib V:
kamavitaraganam) 29 (a) Tib: kamavi- °samatvagata & (s2): °samvanvagata @
taraganam 97 (yd)(s6): kamam vitara- (s3).

ganam V.’ 9 avipranasas) ¥« () Tib V: aviprana-
kusalah] : kusala < (s4). sas T (sl): avipranasas o (o4). tatkar-
prakrtya ’vyakrta) @ Tib: prakrtyam vya- ma°) : datkarma® T (s2). darSanamarge-
krta =t (y0)(s3): prakrtyavyakrta g (04): na) :dar§anamargena (56).5
prakrtyavyakrta V.2 kifi) @ kim 9g« V 10 prahdnam) w: prahdanam s V (03):
(03): ki (s4). prahana < (s4).

prahanato) T (a) V: prahanato s9re¥

Accidentals

°avipranasah) stand.V: °avipranasah Q (04). 2™ |] ¥ Tib V: || 9= (p2): 0om. T (p3).
akuéalanan)] @: akusalanam <=t V (03). karmmanam )] : karmanam <=t V (ol). After 1*
syat] Q:ardhadanda V.|] 59 V: || <5 (p2).

After1® syat]) : || T (p4): ardhadanda V. |] a7 V: || g9 (p2).
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| = Tib: om. I (p3): || V.|| o 1] = | IV (pS): || T (p5).

|1 FTV: || 51 (p2).

avipranasah) T (o) V: avipranasah 999« (y8)(04).|] @ Tib: om. 9= V (p3).

prahiyante] : prahiyamte & (02). After prahiyante] @ Tib V: | = (p4): | 5 (p4).

1) =& V: || <51 (p2). ’pi) stand. V: pi Q (04). 2 |] & Tib: om. I (p3): ardhadanda V.
kin] @:kim IV (03).

| @ Tib V: om. 92 (p3): ardhadanda = (p1).

Parallels

1-2 prakrtya ’vyakrtas ca sah| kusalakusalatvenavyakaranad avyakrta evavipranasah|]) de yan ran

bzin lun ma bstan | | chud mi za ba de yan ran bzin gyis dge ba dan mi dge ba fiid du brda’ mi sprod
pa’i phyir lun du ma bstan pa yin te| Akutobhayd (HUNTINGTON, 1986:412)%: de yan ran bzin lun
ma bstan | | de yan ran bzin gyis dge ba dan mi dge bar lun du ma bstan pa yin no| | Buddhapalita
(SAITO, 1984.11:228): de yan ran bzin lun ma bstan| | dge ba dan mi dge ba fiid du brda mi sprod
pa’i phyir ro|| Prajaapradipa (AMES, 1986:519; passage heavily para-phrased in the Chinese
translation, T1566.101a3.).

prahanato na praheyo bhavanaheya eva va| )] spon bas span ba ma yin te| |bsgom pas span ba fiid
kyan yin|| Akutobhays (HUNTINGTON, 1986:412), Buddhapalita (SalTO, 1984.11:228),
Prajiapradipa (AMES, 1986:519-520; T1566.101a; 55 RiEEr 288 R rErEE
FERfHET Chung lun (T1564.22by,).

sa cayam avipranasah prahanato na praheyah| ) chud mi za ba de ni sdug bsnal la sogs pa mthon
bas span bar bya ba spon bas span ba ma yin te| Akutobhaya (HUNTINGTON, 1986:412)7: REAT
N Chung lun (T1564.22cg): de ni sdug bsnal dan kun ’byun dan ’gog pa dan lam mthon bas
span bar bya ba spon bas span ba ma yin te| Buddhapalita (SAITO, 1984.11: 228), Prajnapradipa
(AMES, 1986:520;° T1566.101ay tb 58 R34 S OB AT TEN).

8-9 ma bhiid aryah prthagjanakarmasamanvagata iti| ] ’phags pa yan so so’i skye bo’i las dan ldan par

10

gyur na ni mi run ba’i phyir ro| | Prajidpradipa (AMEs, 1986:521;° T1566.101a,, B2 A JEE.E & 1,
KE).

kin tu bhavanamargena va tasya prahanam bhavati| ) ’bras bu ’pho ba na bsgom pa’i lam gyis
spann ba dan| ’bras bu bskyed pas kyan span ba fid yin no|| Akutobhayi (HUNTINGTON,
1986:412): ft—RE—R o A EERTET Chung Jun (T1564.22c4.): de ni *bras bu gzan du ’pho
ba na bsgom pas span bar bya ba yin no| | Buddhapalita (SAITO, 1984.11:229): *bras bu ’pho ba na
bsgom pa’i lam gyis span ba yin pa’i phyir ro| | Prajaapradipa (AMES, 1986:520; T1566.101a9.1y 35
&8 4% SRINFET ).

Notes

' The emended dandas have been adopted for the sake of comprehension.

?DEJONG (1978b:221) adopts the reading of <.

’ DEJONG (1978b:221) adopts the reading of 2.

* Corrected to prthagjana®with a tha-aksara written above the line.

% In g, the r-aksara is corrected to nwith nwritten above the line.

® Huntington has brta’instead of brda’, although the reading brda’is attested in the criti-cal
apparatus for DC.

"HUNTINGTON writes nainstead of n7and omits bas spari.

¥ AMES writes ma yin pa’i phyir roinstead of ma yin te.

® In Prajiidpradipa, this sentence is, however, placed in the commentary to Mmk 17.16.
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praheya eva veti vasabdo vikalparthah| yatas caivam avipranasah - karma-

vinase ’pi na nasyati karmaprahane ’pi na prahiyate |

tasmad aviprapasena

Jjayate karmapam phalam| (Mmk 17.15¢cd)

yadipunar asyavipranasasya karmanah prahanena prahanat prahapatah

prahanam sydt| karmapasca samkramena karmano vinasena karmantara-

sammukhibhavena vinasah syat ko dosah syad iti| ucyate| | | |

prahdpatah praheyah syat karmapah samkramena va|

yadi dosah prasajyerams

tatra karmavadhadayah| (Mmk 17.16)

yadi darsanamargena parthagjanikakarmavad avipranasah prahiyeta

tada karmano nasa eva syat| karmavinasac caryana-m istanistakarmaphala-

vipakah piirvvakarmahetuko na syat| - akrtasyaiva karmanah phalodayah

syat| karmaphalabhavadarsanac ca mithyadarsanarn syad {iti} | evam

karmavadhadayo dosah prasajyante prahanatah praheyatvabhyupagame saty

avipranasasya| evam karmanah samkrame ’piyojyam| | o | |

Substantives

evaveti] em. Tib: eveti Q V (s4).
avipranasena) 29 (a) Tib V: api prana-
Sena 91 (y)(s2): api prananena & (s2).
karmanam ) : karmana < (s2, s4).

After punar]) Q Tib (DE JONG, 1978b:
221):apy V.

samkramena ) : sakramena ¥ (s4).
°bhavena] : °bhave 7 (v4).

praheyah] : prahetah 7 (s2).

yadi dosah] : [2]|dosah] = (/acuna).

°margena) s<17 (ay) Tib V: °margenar
& (B)(s3). °’karmavad ] : °karnavad T (s2).
avipranasah]) : avinasah = (s4). prahiye-
ta) : prahiyate T (v1).

10 nasa) Q: [vi]nasa V. syat] : [2] 7 (Jacu-

na).

10-11 karmavinasac...°vipakah ) : |kar][2]i[4]

[nam] i|stanijstakarmaphalavi[1] kah] =
lacuna.

11 puarvvakarma®) o Tib: purvakarmaphala®

< V (0ol, s3).

«91b

124a

V321
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12 karmaphalabhavadar$anac] : karmapha- 13 prahanatah) <79 Tib V: pradanatah &
1a| bhavadarsanac & (/acuna). mithyadar- (s2, s6): pradanatah = (s2). °abhyupaga-
$anam) ¥« (By) Tib V: mithyadar$ana me] : °atyupagame = (s2).
< (s4): [1]i[4) & (Jacunae). syaditi]) : [3] & 14 avipranasasya] ¥ Tib V: aripranasasya <
(/acuna). 9 (Y9)(s2): avipranasasya & (04). yoj-

12-13 evam karma®] : [3]rma® & (/acuna). yam...tu sah (/ine 2)) [32] sah & (Jacuna).
Accidentals

1 vasabdo]) stand. Tib V:vasavdo Q (04).|] =: || g1 V (p2).

2 1%°pi] stand. V: pi Q (04). After nasyati] : | Tib o (p4): ardhadanda V. 2" °pi] stand. V: pi Q
(04).1) @ Tib V: om. =g (p3).

3 phalam] w: phalam Fg5a V (03).|] 9579: | = V (p2).

4 °avipranasasya] :°avipranasasya ¥ (04).|] ¥ | &9Ie7 (p2): ardhadanda V.

6 1) T Tib V: [| 77 (p2): 0m. = (p3). || ° [I] =: || 757 (p5): | TV (p5).

7 1] 99 V: || = (p2).

8 |) & | TV (p2): om. = (p3).

9 Afterprahiyeta) Q: ardhadanda V.

10 |} = Tib V: || g5t (p2).

11 1) 27 V: || 391 (p2).

12 1)) =9 V: || 2= (p2). 2™ |] F V: || &= (p2): [1] W.

13 prasajyante] : prasajyamte & (02).

14 | =9 V: || T (p2). ’pi) stand. V: pi Q (04). | *||] em.: om. 7= ardhadanda &: || V.2

Parallels

10-1 dhatusamatikramanapraheya eveti vasabdo vikalparthah|]) kyan Zes bya ba’i sgra ni ’bras bu
bskyed pas kyan span ba fiid yin no Zes rnam par brtag pa’i don to|| Prajaapradipa (AMES,
1986:520; om. T1566).

3 tasmad avipranasena jayate karmanam phalam|]) de phyir chud mi za ba yis| |las kyi ’bras bu
bskyed par ’gyur|| Akutobhaya (HUNTINGTON, 1986:412), Buddhapalita (SAITO, 1984.11:229),
Prajiipradipa (AMES, 1986:520; T1566.101a; AR K ERAREM): LR K HEAR
¥R Chung lun (T1564.22bys).

7-8 prahanatah praheyah syat karmanah samkramena va| yadi dosah prasajyerams tatra karmava-
dhadayah|] gal te spon bas span ba dan| |las ’pho ba dan mthun gyur na| | de la las ’jig la sogs
pa’i| |skyon rnams su ni thal bar ’gyur|| Akutobhaya (HUNTING-TON, 1986:413), Bud-dhapalita
(SAITO, 1984.11:229), Prajidpradipa (AMES, 1986:520-521;' T1566.101a,6.,, 35 R IEFTET HEE
Rl RIS AR 8%): AR MEEMR AISH¥S (2 &% Chung lun
(T1564.22b% 7).

12-13 karmaphalabhavadarsanac ca mithyadar§anam syad iti| evam karmavadhadayo dosah pra-
sajyante]) de la las kyi ’bras bu med pas las ’jig pa la sogs pa’i skyon rnams su thal bar ’gyur bas de
ni mi ’dod do| Akutobhaya (HUNTINGTON, 1986:413), Prajadpradipa (AMES, 1986:521 (AMES
inserts $ad after med pas); T1566.101ay, BI£EZ£5): de la las ’jig pa la sogs pa’i skyon rnams su
thal bar "gyur ro| | Buddhapalita (SAITO, 1984.11:229).

Notes

! AMES, however, reads mthori basinstead of spori bas.

2 It remains unclear what the Sanskrit reading might have been for the variants in pada b
attested by all the other commentaries apart from Pras.

* The emendation is based on the standard danda-use before miila-verse in .
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sarvesam visabhaganim

pratisandhau sadhatanam

sabhaganam ca karmapam/

eka utpadyate tu sah (Mmk 17.17)

bhinnajatiyani karmani visabhagani| sadrsani sabhagani| tesam sarve-

sam eva sabha.ganam visabhaganan ca karmanam kamaruparipyadhatu-

pratisandhisu sarvvakarmopamardana eka evavipranasa utpa-dyate| sa capi

sadhatinam samanadhatukanam evotpadyate na visabhaga{dhatuka}nam| | = | |

karmanah karmano drste

dharma utpadyate tu sah|

dviprakarasya sarvasya vipakve ’pi ca tisthati| (Mmk 17.18)
Substantives 6)) [37] = (Jacuna).}

pratisandhau ] : pratisamdhau s& V
(02): pratisadhau  (s4). utpadyate ] Iz«
Tib V: utpadyata < (s2).

bhinna®) s Tib V: linna® I« (s2): bhi-
na® ¥ (04). sadréani...visabhaganan (/line
4] [23]ganai @ (Jacuna).

ca) : om. ¥ (s4). karmanam] : karmana
2 (s4).

°karmopamardana) 579 (ay) Tib: °kar-
mopadena ¥ (s4): °’karmapamardana « V
(v3).2 utpadyate) em. V: upapadyate &<t
« (yd)(v8): utpadyante T (s7): |ut][3] @
(Jacuna). sa capi...°’dhatukanam (/ine

sadhatinam]) em. Tib V: dhatinam g
T (v4).* evotpadyate) T« (yd) Tib V:
avotpadyate < (52).

karmanah karmano drste dharma utpad-
yate tu sah]) : |karmanah karmano drste
dharma utpadyate tu sah] & (lacuna).’
dviprakarasya...avipranasakhyo (/ine
9] [22)pranasakhyo w (Jacuna).’ vipak-
ve) em. Tib V: vipakse 9=t (Byd)(v5).
avipranasakhyo] : avipranasokhyo ¥ (s2).
karmanas$] : karmanah V: karmanah$ <

(s3).

Accidentals

visabhaganam ] : viSabhaganam ¥« (04): visabhaganam Vel =z V:om= P3): | = (p2).

Aftersah] : || T Tib V (p4).

visabhagani] Q: visabhagani V. 1%|] w Tib: om. 91« (p3): ardhadanda V. 2™ |] em. Tib: om.

gt (p3): ardhadanda V.’

After sabhaganam] sZ< (Byd): ardhadanda & (p4): ca V. visabhaganai ] em.: visabhaganam
S [-]ganan v (Jacuna): visabhaganam v
°pratisandhisu J : C°pratisamdhisu & V (02). sarvva® ] o1 sarva® ¥9a V (ol). After

evavipranasa) a7 V Tib: || g (p4): | 7 (p4).|] & V: || T51 (p2).
visabhaga®] : visabhaga® V.|| ||] @: | s (p1): om. = (p3): || TV (p2).

[ 51 V: om. T (p3): || & (p2): [-] & (Jacuna).
*pi) stand. V: pi 92 (04).|] &: || TV (p2).

Z55a, 158

105a
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Parallels

sarvesam visabhaganam sabhaganam ca karmanam| pratisandhau sadhatanam eka utpadyate tu
sah] khams mtshuns las ni cha mtshuns dan||cha mi mtshunis pa thams cad kyi| |de ni fin
mtshams sbyor ba’i tshe | | gcig pu kho na skye bar gyur| | Akutobhaya (HUNTINGTON, 1986: 413-
414), Buddhapalita (SAITO, 1984.11230), Prajnapradipa (AMES, 1986:521; T1566.101ay;.,53 —tJ)G#
1T3% UM BT RER —% ki) —VBETE MBEEM —FfWZ25 BiER
T8 Chung lun (T1564.22b4g.9).

bhinnajatiyani karmani visabhagani| sadr$ani sabhagani|) las cha mtshuns pa ni rig mthun
p2’o | |cha mi mtshuns pa ni rigs mi mthun pa’o | | Prajidpradipa (AMES, 1986:521; T1566. 101ay,-
101b, FH{BIE - ZEIFEEE - ... PEUE - SEERAER).

tesam sarvesam eva sabhaganam visabhaganan ca karmanam kamariparipyadhatu pratisan-dhisu
sarvvakarmopamardana eka evavipranasa utpadyate | ) khams mtshuns pa’i las cha mtshuns pa
dan cha mi mtshuns pa thams cad kyi chud mi za ba de’i tshe ’di la re re las skyes pa dag ni fin
mtshams sbyor ba’i tshe de dag thams cad ’gag pa na yan gcig pu kho na skye bar ’gyur ro| |
Buddhapalita (SA1TO, 1984.11:230): de dag thams cad kyi chud mi za ba de tshe ’di la re re las
bskyed pa dag ni fiin mtshams sbyor ba’i dus kyi tshe de dag thams cad ’gag pa nayan gcig pu kho
naskye bar ’gyurro| | Prajadpradipa (AMES, 1986:521-522; om. T1566).

karmanah karmano drste dharma utpadyate tu sah| dviprakarasya sarvasya vipakve ’pi ca ti-
sthati| ] tshe ’di la ni las dan las||rnam pa giis po thams cad kyi||de ni tha dad skye ’gyur
zin||rmam par smin kyan gnas pa yin|| Akutobhaya (HUNTINGTON, 1986:414), Buddhapalita
(SAITO, 1984.11:230), Prajaapradipa (AMES, 1986:522; T1566.101b,.s 4152 —f&%¥ IRFEZ R &
SRWMO MEEKE): R EE RUZRIE NS WS FEERIE Chung lun
(T156422C1_2)

Notes

! The size of the lacuna corresponds to the 23 aksaras attested by the other mss.

% The form karmapamardana is attested by EDGERTON, 1953.11:43. DE JONG (1978b:222), by
referring to two occurrences of upamardena at Pras 99,5 and 103, suggests an emendation of V’s
reading to karmopamarda. The reading %armopamardana attested here by mss <79 is, however,
equally possible and has been adopted without need of emendation.

? The lacuna seems longer than the 26 aksaras attested by the other mss.

* V also emends the sa-aksara. Given that this word is quoted from the root-verse, where the
form is sadhatinam, it seems reasonable to emend it accordingly, which is also supported by the
Tibetan translation.

® Only the lower part of the line is legible in & due to damage of the upper edge of folio.

® The size of the lacuna corresponds to the 22 aksaras attested by the other mss.

7 The emendation is supported by the commentary below (Pras 322,), where ms  attests the
form vipakve.

& As indicated by DE JONG (1978b:221-222), the upasarga vi~ does not cause the sibilant in the
sa-prefix to become retroflex; hence such a change is not included in the rules for retroflex
sibilant change by Panini (cf. Astadhyayi8.3.55¢f).

° The danda is added as required by the sense.

' The emendation adopts the homorganic nasal of .
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sa cayam avipranasakhyo dharmah sarvvasyaiva karmana$ cetanaceta-
yitvasvabhavasya sasrava-nasravabhedena va dviprakarabhinnasya drste
dharma ihaiva janmani karmapah karmana ekaiko 'vipranasa utpadyate| sa
cdyam avipranaso vipakve pi vipake navasyam nirudhyate | nirbhuktapatra-
vac ca vidyamano ’pi san na saknoti punar api vipaktum - | | o | |

phalavyatikramadvasa maranadva nirudhyate|

anasravam sisravaii ca  vibhagam tatra laksayet| (Mmk 17.19)

Substantives

1-2 cetanacetayitva® ] 7 () Tib V: 4 cayam] =29 (off) Tib V: cadyam 5 (8) (s2).
cetana-cetayitvat I (y9)(s3). vipakve) @ Tib V: vipakse a5 (Byd)(VvS).

2 sa‘ravanasrava®) : sasravanasrava® & nirudhyate] : [nirudhyate | 7 (Jacuna).
(04): sasravanasrava® V. 4-5 nirbhuktapatravac] : |niJ[-]|bhuktapa][2] @
dviprakara® J 3@ Tib (a) V: (/acunae): nirbhuktapattravac V.
viprakara® 9« (yd)(v4). drs-te] : 5 ca...§aknoti] : [8] $aknoti & (Jacuna).' vi-
dr|st|[-] 7 (Jacuna). paktum])] 9 (of) Tib V: vipektum o«

3 dharma]) em. Tib V: dharme sg9« (Y)(s2).
BYyd) (s6): [2] =@ (Jacuna). ihaiva 6 nirudhyate] : rirudhyate = (s2).
janmani) : |ih][2]|mani| & (/acuna). 7 anasravam saravai ) @ Tib: anasravam
karmanaly J : |karmmanah] W smasravam w9« (yd)(s2, 03): anasrava-
(lacuna). 2™ karmana) T Tib V: syasravam ¥ (s2, 03): anasravam sasravam V.
karmena =9« (yO)(vS): |ka][-] Aftervibhagam]) 29 Tib V: mss 57«7 contain
lman|-] & (Jacunae). ekaiko ] : a longer dittography (s3) repea-ting Pras
leka|[-] Lko] & (Jacuna). 322,52
Accidentals

1 Afterdharmah) T V:| ¥ (p4): | 77 (p4). sarvvasyaiva ] W: sarvasaiva 957 V (0l).

3 After 1* karmanah] : | T (p4). 'vipranasa) stand. Tib V: vipranasa <=7« (04): ’vipranasa ¥
(04): ’LvipraJnasa @ (Jacuna).|)] s V: || 9= (p2).

4 pi) stand. V:pi Q (04). |] = Tib: om.wg=a V (p3).>

5 ’pi) stand. V:pi % (04). || < ||] 7| FLV (p5): 0m. 7 (pS): | 7 (p5).

6 |) TXIV: || 57 (p2).

7 1) @ | =TV (p2): om. F(p3).

Parallels

1-3 sa cayam avipranééékhyo dharmah sarvvasyaiva karmana$ cetanacetayitvasvabhavasya sasra-

vanasravabhedena va dviprakarabhinnasya drste dharma jhaiva janmani karmanah karmana

V322

<124b

«92a
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ekaiko ’vipranasa utpadyate| ] tshe ’di la ni las dan las so so ba sems pa dan bsam pa’i bye brag
gam dge ba dan mi dge ba’i bye brag gi rnam pa giiis po thams cad kyi chud mi za ba gan yin pa de
ni tha dad par skye bar ’gyur ro| | Akutobhayi (HUNTINGTON, 1986:414), Budd ha-palita (SAITO,
1984.11:230; om. bye brag gam and bye brag gi), Prajnapradipa (AMES, 1986: 522; only partially
attested in T1566.101bs — 3% < 5 R RETEE).

3-5 sa cayam avipranaso vipakve ’pi vipake navasyam nirudhyate| nirbhuktapatravac ca vidyama-
no ’pi san na $aknoti punar api vipakturn] rnam par smin na yan gnas pa yin te| de ni las rnam
par smin pa’i rgyus ’gag pa ltar nes pa iid ma yin no| |de gnas su zin kyan ’bras bu bskyed par ni
mi nus te| *bras bu bskyed zin pa’i phyir fies par spyad zin pa’i dpan rgya bzin no|| Akutobhaya
(HUNTINGTON, 1986:414-415), Buddhapalita (SAITO, 1984.11:230-231),* Prajidpradipa (AMES,
1986:522).°

6-7 phalavyatikramad va sa maranad va nirudhyate| anasravarn sasravan ca vibhagam tatra laksa-
yet| ) de ni ’bras bu ’phos pa dan| |$i bar gyur na ’gag par ’gyur| |de yi rnam dbye zag med
dan| |zag dan bcas par Ses par bya| | Akutobhayd (HUNTINGTON, 1986:415), Buddhapalita (SAITO,
1984.11:231), Prajiapradipa (AMES, 1986:522; T1566.101b,4.s ER K anit ZULRFME GiRE
WS ZRIERER): HFERCHE SECTE N2T 55 BIRRER Chung lun (T1564.22¢;
4)-

Notes

! The size of the lacuna corresponds to the paradosis of the other mss.

? The dittography reads: [tatraikailko viprapisa utpa(dya)te/(/)sa cadyam aviprapiso
vipakse pi vipake navasyam nirudhyate nirbhukta-patravac ca vidvamano pi san na saknoti punar
api vipektum phalavyatikrama/dJ(t) va sa maranad va nirudhyate | /. The syllables marked with
bracketsin this variant are omitted in ms S7<T. The syllables marked with paren-theses are omitted
in ms 9. Ms = inserts dvidanda after navvasyam nirudhyate and after “%yatikramat. Ms & reads
aviprapasa for viprapasa and nirudhya for the 2" nirudhyate. After vipektum, ms ¥ inserts a
danda and ms & a dvidanda. In mss s+, the dittography has been marked, probably by another
hand; thus, in ms it is marked with double caption before and after the repeated lines, whereas
in ms ¥ it is marked with a single caption. In ms &, the ditto-graphy is left unmarked.

3 The danda in T is partly damaged by lacuna.

* Buddhapalita omits ’bras bu bskyed zin pa’i phyir and inserts /as rnam par smin kyari brgya
la ji srid du ’khrugs par ma gyur pa de srid kyi bar du gnas te | *khrugs par gyur na ni gag go/ after
the phrase ries pa nid ma yin noj|.

° The Chinese translation has a slightly expanded explanation, of which only the phrase 21t
T Z %% (T1566.101by) is parallel to Pras.
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tatra phalavyatikraman nirudhyate yathoktam bhavanaheya eveti (Mmk
17.15b) | marapan nirudhyateyathoktam

pratisandhau sadhatinam eka utpadyate tu sa iti| (Mmk 17.17cd)

sa cadyam sasravanam sgs7avo ‘nasravanam anasrava ity evam vibhigan tatra
laksayet| |tad evam| | © | |

Sinyata ca na cocchedah samsdras ca na sasvatah|

karmano vipranasasca  dharmo buddhena desitah|- (Mmk 17.20) V323

yasmat karma krtam san nirudhyate na svabhavenavatisthate tasmat
karmanah svabhavenanavasthana-c chinyata copapadyate | nacaivam =105b
karmano ‘navasthanad ucchedadarsanaprasamgo 'vipranasaparigrahena

karmavipakasadbhavat| vipakabhave hi karmana ucchedadarsanam syat|

Substantives

°kraman] : °kramat ¥ (s6). om. ¥ (s4). §as-vatah) € §asvatam V.
maranan] : maranan W (s2). 7 deSitah) ST (ad) Tib V: desito & (v10):
cayam) : caya[-] @ (Jacuna). saSrava- desita T (s4).

nam]) 99« (yd): saravasam T (s2): 9 °anavasthanac) 99 Tib V: the 1* nis added
sa-|Sravana (-] T (lacuna): supra lineam in : atavasthana & (s2, s4).
sasravanam V. copapadyate ] : vopapadyate « (s2).
tatra] < (o) Tib: om. I (Yd) V caivam] 9« (y) Tib V: caiva 97 (ap)(v4).2
v7).! 10 ’navasthanad ] : ‘’navasthanad = (s2).
1" ca) g9 Tib V: va & (s2). °prasamngo ) : °prasamga = (s2): °prasam-gah
cocche-dah) =<9 Tib V: vacchedah V. °parigrahena...parikalpana® (//ne 1)} om.
T (s2): voc-chedah = (s2). 2" na] : e

Accidentals

Afternirudhyate ] & Tib V: || =it (p4): | T (p4).

1] = Tib V: om. 717 (Byd)(p3). After nirudhyate) ==t Tib V: |} 2 (p4): | 7 (p4). Afterya-
thoktam ) & | 9 Tib (p4): || < (p4): ardhadanda V.*

pratisandhau)] <r: pratisarndhau & V (02). sadhatinam) s V: sadhatinam 9 (03).
sa) Q:sah V. Aftersa) Q:ardhadanda V.|)] @ V: || 9g5 (p2).
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sasravo ’nasravanam anasrava) Q: sasravo ‘nasravanam anasrava V. evam ] T: evam g1 V
(03).vibhagan] :vibhagam g5 V (03).

[1] =« V: | (pl). evam ] T: evam 957 V (03). || o || ] 9: om. 7517 (YO)(pS): | T V (p5).

| T V: om. 7 (p3): || ¥ (p2).

>vipranasa$ ] 929 V: ’vipranasa$ & (04): vipranasas & (04). buddhena ] stand. Tib V: vuddhe-
na Q (04).1] T om. =9 (p3): | TV (p2).

After®avatisthate]) :| 7 Tib (p4): ardhadanda V.

[J 59 V: || <511 (p2).

After°prasamgo] Q:ardhadanda V. ’vipranasa®] Q2: avipranasa® V.

1%'1] 9 Tib: | 97 (p2): ardhadanda V. 2™ |J =7 V: || = (p2).

Parallels

tatra phalavyatikraman nirudhyate yathoktam bhavanaheya eveti| maranan nirudhyate ya-
thoktam pratisandhau sadhatinam eka utpadyate tu sa iti| ] chud mi za ba de ni ’bras
bu ’phos par gyur dan|$i bar gyur na ’gag par ’gyur te|de la ’bras bu ’phos par gyur pa ni
bsgom pas span ba fid dan|’bras bu bskyed pas span ba fid yin no|$i bar gyur pa ni fin
msthams sbyor ba’i tshe | gcig pu skye bar ’gyur ba kho na yin no | Akutobhaya (HUNTINGTON,
1986:415): *bras bu ’phos par gyur dan|si bar gyur pa’o| de la ’bras bu ’phos par gyur pa ni
bsgom pas span ba Zes bstan pa yin no| |$i bar gyur pa ni ’gag pa dag na iiin mtshams sbyor
ba’i tshe gcig pu kho na skye bar "gyur ro| |Zes bstan pa yin no| | Buddhapalita (SAITO, 1984.
11:231), Prajidpradipa (AMES, 1986:523;> only partially attested by the Chinese translation,
T1566.101by6.17 EEFREEIFENE - A0RTaRA%F - AL - HE-TREFERD).
sacayam saSravanam sasravo ’nasravanam anasrava ity evam vibhagan tatra laksayet| | ] chud
mi za ba’i rnam par dbye ba ni rnam pa giiis su Ses par bya ste| zag pa med pa dan zag dan
bceas pa’i las kyi bye brag gis so| | Akutobhayia (HUNTINGTON, 1986:415): de’i de yan rnam par
dbye na rnam pa giiis su Ses par bya ste| zag pa med pa dan zag pa dan bcas pa’i las kyi bye
brag gis so|| Buddhapalita (SA1TO, 1984.11:231), Prajndpradipa (AMES, 1986:523; T1566.
101byg.20 LA KIEEEZR - TAUER] - MIRIEIRE S - TRETHRER).

6-7 Sunyata ca na cocchedah samsara$ ca na $asvatah| karmano ’vipranasa$ ca dharmo buddhena
y [ Sary . . prar

desitah| ] ston pa fiid dan chad min dan| |’khor ba dan ni rtag pa min | |las rnams chud mi za
ba’i chos| |sanis rgyas kyis ni bstan pa yin| | Akutobhaya (HUNTINGTON, 1986:416), Buddha-
palita (SAITO, 1984.11:231), Prajadpradipa (AMES, 1986:523; T1566. 101byy.,s #EZEMANET &
AMAE #FXENKRE WWEBATGER) #ZRNE #ETAAE ERBIE 2AMFER
Chung lun (T1564.22¢;;.55).

Notes

! DE JONG (1978b:222) also adopts this reading.

2 Ms 9 is blurred due to a lacuna above the line and it is difficult to determine whether it
attests the anusvara or not. In V’s edition of Pras, the phrase na caiva is only attested in quo-
tations from other sources, whereas the phrase na caivam or na caivam is attested 23 times in
Candrakirti’s own prose (incl. the present occurrence).

3 Telehaplography due to saut du méme au méme.

*In ms , a dvidanda is added above the line.

3 Prajiapradipa adds bya rid kyar yin after bsgom pas spari ba, and replaces gag pa dag
nawith khams mtshuii las ni cha mtshuiis dari/ [cha mi mtshunis pa thams cad kyi/ [de ni.
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avipranasadharmasadbhavad bijasantanasadharmyaparikalpanabhavac ca

nanagatijatiyonidhatubhedabhinnas ca pamcagatikah samsaro vicitrah

siddho bhavati| na ca sasvatavadaprasangah karmanah svariipenanava-

sthanabhyupagamat | karmapad caviprapiso’vipranasasadbhavad iti| evam

niravasesa-vidyanidrapagamad vibuddhena buddhena bhagavata yasmad

ayan dharmo desitas tasmad yat purvvam uktam parena |

tisthaty 4 pakakalac cet

niruddham cen niruddham sat

karma tan nityatam iyat|

lam phalan janayisyatiti (Mmk 17.6)

tad asmatpakse nopapadyata iti| tasmad asmabhir upavarnnitakalpanaiva

nyayyeti |

Substantives

°sadbhavad) s=w Tib V: °sadbhavatahd
 (s3). °sadharmya®)] @ V: °sadharma® 9
 (v)(s4): °sadharmma® T (v4).

°yoni®] : °yopti°® ¥ (s2). pamca®)] 9 ()
Tib V: yamca® s5tt (y8)(s2).! vicitrah] :
vicitra® € (v4).

°anavasthanabhy®) 2o (a) Tib: °avastha-
nabhy® =1 (y) V (v2): °anavasthanaty® «
(s2).2

After cavipranao JTo (o) Tib
V: ‘vipranaso =i« (y8) (v9; dittogra-
phy). ‘vipranasa® )] swrer (y8) Tib V:
chavipranasa® g (s2): ’vipranasa® o (04).

7
8

9

niravasesa®]) : niravaseso® & (s2). °avid-
ya°] : °anidya°® o (s2). °nidrapagamad] :
°nidrapagamat <7 (s6). buddhena]) stand.
Tib: om. 7757« V (v7): vuddhena @ (04).”
desitas) s (af) Tib V: desita =1 (0)
(s4). tasmad] : tasyac = (s2). yat] sqq
(aB) Tib V:ya = (s4): cat = (s2).

tan] : tamn & (s3).

janayisyati’] : janayisyati & Tib V (s6).
°iti] :iti ¥ Tib V (s6).

nopapadyata] : nopavadyata & (s2).

10 nyayyeti] : nyayeti ¥ V (v4).

Accidentals

bija°) stand. V:vija® 9«9 (04). °santdna®)] s7: °samtana’® AV (02).
| o Tib: om. 9=t (p3): ardhadanda V. °prasangah] I °prasamgah 97 V (02).
1% |) 99 V: || T (p2). karmanai ] 9: karmanam 99t V' (03). cavipranaso] : cavipranaso ¥

(04). 2] w: || I« V (p2).

vibuddhena] stand. Tib V: vivuddhena Q (04).



10

Prasannapada, Sanskrit edition, V323 139

ayan] W: ayam 9= V (03). pirvvam ] : pirvam ag=iat V (01). |] T Tib V: || 99 (p2): om. @
(p3)- \

1] em. V: | Q (p2).

kim] @ kim g9t V (03). phalaii] @: phalam s=25te V (03). Affer janayisyati®] Q: | Tib V.
After°iti] w Tib: | SV (p4): || T (p4).

|] = V: | ==t Tib (p2): om. = (p3). upavarnnita®] =r: upavarnita® 7 V (o1).

1] 72 || IV (p2).

Notes

"'In ms w, the aksaras %ca pamca® are written in smaller writing indicating a correction
propria manu. The ga-aksara in %atikal is not legible.

% The negated form is also adopted by DE JONG (1978b:222).

3 This word, attested by T and Tib, is the word from the root-text, which is being com-mented
upon, and is, therefore, not a dittography.

* The emendation is based on the occurrence of this verse at Pras 3115
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D100b°, G142b, N112a®, Q48-2-7
XVIL
(las dan ’bras bu brtag pa zZes bya ba
rab tu byed pa bcu bdun pa’i ’grel pa’o)

(D100bg) dir smras pa| ’khor ba niyod pa nid de| las dan (Q48-2-
8) ’bras bu ’brel pa’i rten yin pa’i phyir ro| |’di Itar gal te rgyun rnam par

chad pa med pa’i rim pas skye ba dan "chi ba gcig nas geig tu brgyud pafiid - G143, 048

kyis rgyu dan ’bras bu’i (D100b;) dios po ’jug pas ’du byed (Q48-3-1) rnams
sam bdag ’khor bar gyur na ni| de’i tshe las dan ’bras bu *brel par ’gyur na| ji
skad smras pa’i ’khor ba med na ni| sems ni skyes ma thag tu ’jig pa’i phyir
dan| las ’phen pa’i dus na rnam (Q48-3-2) par smin pa med pa’i phyir las

dan ’bras bu’i (D101a,) ’brel pa med pa kho nar ’gyur ro| | ’khor ba yod na

ni ’dir byas pa’i las tshe rabs gZan du yan rnam par smin pa’i ’bras bu -

dan ’brel pa’i phyir las rnams ’bras (Q48-3-3) bu dan ’brel pa mi ’gal

bar ’gyur ro| | de’i phyir las dan ’bras bu ’brel pa’i rten yin pa’i phyir ’khor

Substantives 8 gyur] :’gyur Q (v1).2

1-2 The title has been inserted by the editor 9 smraspa’i] : smras pha’i N (s2).

on the basis on how it appears at the end 14 ’gyur ro] D Pras: mi ’gyur ro GNQ (bad
of the chapter (D3860.110b). v2).3
di ltar] : dir Itar Q (s1).!

Accidentals
"brel par] Q: brel bar DGN (04).* 13 ’brel pa] Q:’brel ba DGN (04).
brel pa) Q: ’brel ba DGN (04).

Notes

! The double terminative particle in Q is grammatically unlikely.

% As indicated by HAHN (1996:165-166), the perfect stem (gyur) seems to be the most
commonly used stem in such hypothetical constructions, which here represents the first optative
verb in a Sanskrit hypothetical sentence using a double optative construction (yadi... syat, syat
tadanim...). The Tibetan perfect stem would thus indicate that “if the condition has taken place,
then ...”

* A double negation my ’gal bar mi ‘gyur ro as attested by GNQ would contradict the meaning
of the sentence and is to be rejected.

“In chapter 17 of Pras, DG attest both the forms ’brel/ baand ’brel pa, whereas Q only attests
the form ’bre/ pa. The Dunhuang ms Pelliot Tibétain 551 attests the form “breld pa (cf. text in
SCHOENING, 1995:408, 422), which in classical orthography gives the form ‘bre/ pa as adopted
here. KHARTO (p. 190), however, gives ‘bre/d as the perfect stem and ’bre/ as the present stem to
be expected here.

D101a
V303
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(D101a,) ba yod pa fid do| |
las de dag kyan gan {yin} zin| de’i’bras bu yan gan zig {yin} ze na| de dag
girab tu (Q48-3-4) dbye ba brjod par ’dod pas ’di skad du brjod de |
bdag fiid legs par - sdom pa daii| | gZan la phan ‘dogs byams sems gaii| | N112b
de chos de ni ’di gZzan du| | ’bras bu (D101as) dag gi sa bon yin| | (Mmk 17.2ab)
de la bdag tu na (Q48-3-5) rgyal ba ’di la bZag cin bskyed pas bdag fiid
de| phun po la brten nas gdags pa’i gan zag la bdag ces bya’o| | bdag nid yan
dag par sdom zin | |yul dag la ran dban med par byed - cin dod chags la V304
(Q48-3-6) sogs pa’i dban gis ’jug pa (D101a,) zlog par byed pas na bdag Aid
legs par sdom pa’o| | sog cin fie bar sogs la dge ba dan mi dge ba’i las rnam

Substantives

yan] :yad Q (s2).! 6-7 fiid de] GNQ:faiddo D (v3).*

gzandu] * 9 ’jug pa) : ’jug pha G (s2). zlog] D Pras:
bzag)] GQ Pras: g7ag DN (v1). bzlog GNQ (v1).”

Accidentals

1] : N (p1).

sog)] D: gsog GNQ (04).5s0gs] D: gsog GNQ (04).”

Notes

! The zi-letter has been carved too long in Q.

2 HUNTINGTON’s edition (1986:403) of the this verse in Akutobhaya gives bZin du instead
of gzhan du.

3 As the translation of the past participle dhitah (Pras 303¢), the perfect stem bZag (cf.
KHARTO, p. 220) is to be adopted.

4 Since the following sentence elaborates the meaning of the present sentence, the
semifinal particle de is adopted as the better reading.

> The futurum stem bzlog is rejected.

8 The verbal stem gsog must be a secondary derivation from present stem sogor sogs. The
root of this verb must be *zshogs or *tshog “to gather,” as it also occurs in the noun zshogs
“assemblage, gathering.” The intransitive stems are shogs, P tshogs, F ‘tshog, and 1 tshogs
(JASCHKE, 1881:460; KHARTO, p. 210). The transitive stems of stsog “to gather, collect” are
stsog, P bstsags, F bstsag, 1 stsogs (KHARTO, p. 206). The stem sogor sogs (see below) is thus a
simplification of the transitive present stem stsog (or *stsogs when compared with the in-
transitive present stem zshogs); its forms would be sog(s), P bsags, F bsag, 1 sogs. This stem is
also known from the verbal-noun sogs, e.g., in the idiom /a sogs pa (archaic form /a stsogs pa).
The stem gsog seems to be an orthographical variant derived from the original stem sog(s) by
adding the neutral verbal prefix g for the present and imperative stems. It forms are gsog, P
bsags, F bsag, 1 gsogs (KHARTO, p. 256). Hence, the reading sog of ms D is adopted as the mo-
re basic form of the verb, with gsog marked as an orthographical variant. '

7 Sogs is an orthographical variant of sog (see above). Since both forms are possible, it has
not been emended to sogin spite of the slight inconsistency in the sentence.
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par smin pa ’byin par nus pa la fies par byed pas na semste | (Q48-3-7) sems
{dan} yid {dan} rnam par Ses pa Zes bya ba ni de nid kyi rnam - grans dag
go| |de’i phyir bdag fiid legs (D101as) par sdom pa srog gcod pa la sogs pa
la ’jug pa las bzlog pa dge ba’i sems de ninan ’gror ’gro ba las (Q48-3-
8) ’dzin par byed pas choszes bya’o| |

chos kyi sgra ’di ni gsun rab las gsum du rnam par bzag ste| ran gi
mtshan fid *dzin pa’i don {dan} | ’gro ba nan par ’gro ba las (D101a,) ’dzin
pa’i don {dan} | ’gro ba Ina’i (Q48-4-1) ’khor bar ’gro ba las *dzin pa’i don
gyis so| |de la zag pa dan bcas pa dan zag pa med pa thams cad ni ran gi
mtshan fiid *dzin pa’i don gyis na chos Zes bya’o| | dge ba bcu la sogs (Q48-4-
2) pa’i chos rnams ni |

’jig rten ’di dan pha rol tu| |chos spyod pa ni bde bar (D101a;) fal| |
{Zes bya ba der} ’gro ba nan par ’gro ba las ’dzin pa’i don gyis na chos zes
bsnad do| | chos la skyabs su mchi’o Zes bya ba der (Q48-4-3) ni ’gro ba
Ina’i ’khor bar ’gro ba las ’dzin pa’i don gyis na mya nan las ’das pa la {chos
zes} brjod do| | dir ni ’gro ba nan par ’gro ba las ’dzin pa’i don (D101b,) fiid
kyis chos kyi sgrar bZed do| |yan ci bdag nid (Q48-4-4) legs par sdom pa’i

sems zig - gcig pu chosyin nam Ze na| smras pa mayin te| ’o na ci {Ze na| }

Substantives
la] :/asQ (v3). 9 med pa] : men pa Q (s2).
Afterbyed pas]) :na D (v9).! 12 chos spyod] : chos spyad N (v1).

bzag] : gzag D (v1). 18 After smras pa)] NQ Pras: §ad D (p4).

Accidentals

1] D: || with first | omitted NQ (p3).?

|1 NQ: || D (p2).

pharol tu] : pha rol du D (04).” 1%||] D: om. GNQ (p3).2"||] D Pras: om. in NQ (p3).

Notes

! Being a translation of it the locative-I-particle is not commonly added after the
instrumental particle (e.g., D3860.101a;: bskyed pas). The particle was probably interpolated
in D due to reminiscence with the three gyis-na-constructions at D3860.101as and D3860.

10137.

%It is costumary to admit a $ad after the letter ga affixed with a vowel-sign, as is the case

here, but not after gawithout a vowel-sign.

® The spelling pha rol tu, which presupposes the archaic form rold, is well-known, e.g.,
from the term pha rol tu phyin pa. The spelling pha rol du, which presupposes the archaic
form rol, is, however, also attested in early sources, e.g., in Dunhuang ms no. IOL Tib J 784,

British Library.

G143b

Q484

D101b

N113a
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gZan la phan ‘dogs pa dan byamspa’i - sems ganyin pa de yan chos yin no| |
{gzan la phan (Q48-4-5) ’dogs} byams sems Zes bya ba (D101b,) ’dir dan gi
sgra zig mi mnon par byas Sin bstan par rig par bya’o| |de la gzan rjes su ’dzin
par byed pas na gZan la phan ‘dogs pa’i sems te| bsdu ba’i dios po (Q48-4-6) bzi
la Zugs pa - dan| ’jigs pa las skyob pa {la sogs pa} la zZugs pa’i sems gan yin pa
de yanchosyin no| | (D101b;) mdza’ bses la ’byun {zin} sems can rnams
dan’gal ba med pa’i sems gan yin pa (Q48-4-7) de ni byams pa’i semsso | |yan
na byams pa ni giien bses nid yin te| {bdag la phan ’dogs pa’i} sems gan yin
pa de {fiid} byams pa’i sems yin no| | gan Zig sems rnam pa gsum (D101b,)
bstan pa de ni chos (Q48-4-8) Zes bya ste | bzlog pa ni chos ma yin par sbyar
bar bya’o| |

de Itar rab tu dbye ba bstan pa’i sems gan yin pa de ns *bras bu {dag} gi
sa bon yinno | | rgyu gan zig ’bras bu ’grub pa la thun mon ma yin pa de la
(Q48-5-1) sa bon zes bya ste | dper na sa lu’i sa bon ni sa lu’i myu gu’i
(D101bs) {rgyu} yin pa Ita bu’o| | sa la sogs pa thun mon pa gan yin pa de ni

Substantives
2-3 dan gi sgra) em. Pras: ran gi sgra Q 13 sa bon] : sa phon N (s2). After de 1a] GQ:
(v5). ni DN (v9).2
6 la’byun) em: las byun Q.' 15 {rgyu}] : rgyw’i G (sl).
Accidentals
1 |I]1 DQ:|N (pl). 2"sa lwi] DN Pras: sa lu’i NQ (04).
6 1] NQ:|D(p). 15 thun mon pa]) : thun mons pa Q (04, cf. line
13 thun mon] : thun mons Q (04).> 13).
14 1* sa Iw’i] DN Pras: sa lu’i NQ (04).

Notes
! The emendation is based on Astadhyayi 4.3.53.
> The particle ni is eliminated as an interpolated refinement.

’Q consistently writes thun moris, which seems to be a secondary form. The Dunhuang ms
India Office Library 189 at least twice attests the form thun mor (cf. text in SCHOENING,
1995:489), which has been adopted here. Thun moriseems to be a compound consisting of thun
‘period, shift’ and mor perhaps originally meaning ‘inside’ (?); cf. the archaic words mor du chud
pa or moi du chub glossed with khor du chud pa “to put inside, to understand’ (ZHANG,
1984:2122; BTSAN LHA, 1996:648-649) and moii rtul or moi brtul (lit. ‘inside-dull’) glossed with
blun po ‘fool’ (ZHANG, 1984:2122; BTSAN LHA, 1996:649). The verbal stem rmori ‘to be dull,
obscured’ may be related but seems to carry a meaning not agreeing with the expression mozi du
chud pa. Likewise, the stem morzis ‘to obscure, defile’ in the well-known compound 7on moris
(transl. for Sanskrit klesa) may be related but again has a sense not agreeing with mori du chud pa

or thun mon.

V305

G24a

Q48-5
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sa bon ma yin gyi| de ni rgyu nid {yin par zad do} | | de ji Itar yin pa de bzin
du (Q48-5-2) ’dir yan rnam par smin pa yid du ’on ba mnon par ’grub pa la
sems rnam pa gsum sa bon yin te | skyes bu’i byed pa la sogs pa rnams ni
(D101bg) rgyu tsam du {zad do} | |
yan dus gan gi tshe sa bon ’bras bu’i sgrub (Q48-5-3) par byed pa yin ze
na| ‘di gZan du {’bras bu dag gi zes bya ba gsuns te} | ‘di Zes bya ba ni mthon
ba’i skye ba la yin la| gZan du zes bya ba ni ma mthon ba’i skye ba la’o Zes
bya ba’i tha tshig go| ’di yan lun las rgyas (Q48-5-4) par khon du (D101b,)
chud par bya’o| |
de Itar re zig sems kyi - bdag niid can gyi chos geig - nid rnam par bzag N113b, G144b
nas slar yan bcom Idan ’das|
drad sror mchog gis las {rnams ni}| | sems pa dari ni bsams par (Mmk 17.2ab)
(Q48-5-5) te rnam pa gnis su gsuris- so | | V306
don dam pa thugs su chud pas na drazi srorino | | dran (D102a,) sron D102a
yan yin la mchog kyan yin pas na drazi sror mchog go | | don dam pa rnam pa
thams cad du thugs su chud pa’i phyir la| (Q48-5-6) fan thos dan ran sans
rgyas dag las kyan mchog tu byun ba yin pa’i phyir na dran sronn mchog ste
sans rgyas bcom ldan ’das so| | dran sron (D102a,) mchog des mdo las| sems
pailas dan bsams pa’i las so Zes gsurisso | | (Q48-5-7) gan Zig las rnam pa
gnis gsuns pa’i| |

Substantives

’di Zes bya ba ... tha tshig go (/ine (v1).

8] reversed sentence order.’ 12 gis) :giD (v4).

skye bala] :skye ba Q (v7). 14 chudpas]) D Pras:chud pa GN (v4).

rnam par bZag) : rnam par gZag D 19-20 rnam pa giis] NQ: rnam giis DG (v7).
Accidentals

1] DQ: | N (p2). 14 ||] : $ad N (p3).

1] D: om.NQ (p3). 15111 D: 1% | of || om. after go in NQ.

Afterte] D:|NQ (p4).

Notes

! The sentence order of ‘di Zes bya baand gzan du Zes bya bais reversed when compared
to Pras, which is possibly due to the different word-order between the Sanskrit karika (Mmk
17.1) and its Tibetan translation.
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las de dag gi bye brag ni| | rmam pa du mar yous su bsgrags| | (Mmk 17.2cd)
ji ltar ze na|
de Ia las gani sems pa Zes| | gsuds pa de ni yid kyir (Q48-5-8) “dod| |
bsams (D102a;) pa Zes ni garigsuids pa| | de ni lus dan riag gir ‘dod| | (Mmk17.3)
yid la yod pa ni yid kyi ste | yid kyi sgo nas de mthar thug par ’gro ba’i phyir
dan| lus dan nag ’jug pa la Itos pa med pa’i (Q49-1-1) phyir yid kyi rnam par Q49-1
ses pa dan tshuns par ldan pa’i sems pakho na la yid kyi las Zes brjod do| |
(D102a,) de la zes bya ba’i sgra ni dmigs Kyis dgar ba’o| | - las giis pa bsams V307
pa Zes gan gsuis (Q49-1-2) pa de ni lus dad riag gryin par rig par bya ste| lus
dan nag dag gis de Ita de ltar ’jug par bya’o Zes de Itar sems Kyis bsams nas
gan zig byed pa de ni bsams pa’i las Zes bya’o| | yan (D102as) de ni - rnam pa Gl45a
gnis (Q49-1-3) te | lus dan nagla yod pa’i phyir dan| de dag gi mthar sgo nas
thug par ’gro ba’i phyir na lus kyi dan nag gi’o| |de Itar na lus kyi dan nag gi
dan yid kyi ste | rnam pa gsum du ’gyur ro| | las rnam pa gsum (Q49-1-4) po
’di dag kyan slar phye na rnam pa bdun du "gyur ro| |de (D102a) Itar bcom
ldan ’das kyis las de’i bye brag rnam pa man por - gsuns te| ci Itar Ze na| N1l4a
nag dan bskyod dan mi spor ba’l| | mam rig byed min Zes bya (Q49-1-5) gari| |
spori pa’i mam rig byed min pa| | gZan dag kyari ni de bzin ‘dod| | (Mmk 17.4)
lotis spyod las byuri bsod nams dari| | bsod nams (D102a,) ma yin tshul de bzin| |
sems pa dari ni chos de bdun| | las su mrion (Q49-1-6) par ‘dod pa yin| | (Mmk 17.5)
de la dagniyi ge gsal por brjod pa’o| | bskyod pa ni lus kyi g-yo ba’o| | de la nag

ces bya bas ni dge ba dan mi dge ba’i - nag rnam par rig byed ma yin pa V308
Substantives

bsgrags] : sgrags DG (v4). 16 gsunste] GNQ: gsunsso D (v3).

nag gir) : nag gi N¥ (s1). 21 yige) DQ:yiger GN (s1).

ltos pa] D Pras: bltos pa GNQ (v1). 22 ces bya bas] DNQ: ces bya ba G (s1). dge
dgar ba’0o] GN Pras: bkar ba’o DQ ba’i nag] GN Pras: dge ba’i dag DQ (s2).
(v1). rnam par rig byed ma yin pa)] em. Pras: rnam
phye na] D: phyi nas GNQ (v5). par rig byed ma yin pai Q (s1).!
Accidentals

1] DQ: | N (p3). 16 1%] NQ:|| D (p2).

1] Q: || DN (p2).

Notes

'The genitive particle is eliminated based on the syntax and the parallel sentence de b7in
du... beginning in line two below.
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spon ba dan| mi spon ba’i (Q49-1-7) mtshan nid (D102b,) can kun nas slon bar D102b
byed pa thams cad spyir gzun ste | de bzin du dge ba dan mi dge ba’i bskyod
pa rnam par rig byed ma yin pa spon ba dan mi spon ba’i mtshan fid can kun
nas slon bar byed pa yan (Q49-1-8) spyir gzun no| |
ji Itar rnam par rig byed ’di’i dbye ba rnam pa giiis su "gyur ba de bzin
du| rnam par (D102b,) rig byed ma yin pa’i yan yin te | mi spon ba’i mtshan - G145b
fid can gyi rnam par rig byed ma yin pa dag dan | spon ba’i (Q49-2-1) mtshan Q49-2
fiid can gyi rnam par rig byed ma yin pa dag ces bya bar byas pa’i phyir ro| |
de la mi spori ba’imtshan nid can gyi rnam par rig byed ma yin pa dagni ’di
Itaste| den nas (D102bs) bzun nas bdag gis sems can (Q49-2-2) bsad cinn chom
rkun byas la ’tsho bar bya’o zes sdig pa’i las khas blans pa’i dus nas bzun ste |
de mi byed pa dag la yan rtag par rgyun mi ’chad par mi dge ba’i las khas
blans pa’i rgyu can gyi rnam par rig (Q49-2-3) byed ma yin pa dag fie bar skye
bar ’gyur ba dan | rgya’i (D102b,) las byed pa nas bzun ste fia pa la sogs pa
rnams de mi byed pa la yan rnam par rig byed ma yin pa dag ie bar skye ba
gari yin pa ste | °di dag ni mi spor ba’imtshan (Q49-2-4) fiid can zes bya’o| |’di
dag ji Itar yin pa de bZin du spori ba’imtshan fiid can gyi rnam par rig byed
ma yin pa dge ba’i ran (D102bs) bzin can - gZan dagkyan yin no| |’di lta ste | N114b
den nas bzun ste srog gcod pa la sogs (Q49-2-5) pa dag spon 110 Zes lus dan nag
gi rnam par rig byed yons su rdzogs pa’i dus nas bzun ste | dus phyis myos pa
la sogs pa’i gnas skabs su yan dge ba bsags pa’i ranbzin gyi rnam (D102bg) par
rig byed (Q49-2-6)ma yin pa dag fie bar skye ba ganyin pa ’di dag nisponba’i

Substantives

gzun] GN: bzun DQ (v1).! (s6).

gzun 10] GN Pras: bzun io DQ (v1). 7 sponba’i] Q: spon pa’i DGN (s6).
mi spon ba’i] Q: mi spon pa’i DGN 11 bzunste: gzun ste N (s7).
Accidentals '

|1 DN: om. Q (p3). 14 Aftermayin pa] DG:|NQ (p4).
Notes

! Pras attests the indicative present passive verb griyate and thus Tib ‘dzin par gyur
would be expected. The futurum stem gzur has been adopted instead in the sense of prescrip-
tion, i.e., ‘should be included’; the variant perfectum stem bzuiiis also possible in the perfect
sense ‘have been included’.
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mtshan fid can gyi rnam par rig byed ma yin pa Zes bya’o| - | gzugs dan bya
ba’i ran bzin yin du zin kyan | rnam par rig byed bzin du gzan la (Q49-2-7)
rnam par rig par mi byed pas na rnam par rig byed ma yin pa (D102b,) dag
go||

de bzin du loiis spyod las byur ba bsod nams te | dge ba zes bya ba’i don
to| |lons spyod las byun ba ’di la yod pas na lons (Q49-2-8) spyod las byun
ba’o|- - |lons spyod ni yons su btan ba’i dios po dge ’dun la sogs pa rnams kyis
fie bar lonis spyod pa’o| | byun ba ni rjes su (D103a,) byun ba ste | sbyin pa
po’i rgyud la skyes pa’i dge ba ’phel bar ’gyur (Q49-3-1) ro zes bya ba’i don
to| | bsod nams ma yin tshul de bZin te | lons spyod las byun Zes bya ba’i don
to| |ji ltar gan du srog chags dag gsod pa’i Iha kharn la sogs pa rtsig pa Ita bu
ste| (Q49-3-2) ji Ita (D103a,) ji Itar lha khan der srog chags dag gsod pa de Ita
de Itar lha khan la sogs pa der lons spyod pa las byed pa po rnams kyi rgyud
la lons spyod pa las byun ba’i bsod nams ma yin pa skye bar gyur ro| | (Q49-3-
3) de Itar na bsod nams ma yin pa yar tshul de bZin du ’gyur ro| - |

yid kyi las kyi mtshan fiid can (D103a;) sems mnon par ‘du byed pa sems
pa Zes bya ba dariste | mdor bsdu na las rnam pa bdun po ’di dag tu *gyur
ro| | (Q49-3-4) dge ba dan mi dge ba’i nag dan bskyod pa giis dan| dge ba
rnam par rig byed ma yin pa’i mtshan fiid can dan| mi dge ba rnam par rig
byed ma yin pa’i mtshan - fiid can dan | (D103a,) lons spyod las byun ba’i bsod
nams (Q49-3-5) dan| lons spyod las byun ba’i bsod nams ma yin pa dan| sems
pa zes bya ba ste |

Substantives

byunnba] Q: byunn DGN (s4). 13 lons spyod pa) Q Pras: lons spyad pa DGN
1** lons spyod] D: lons spyad pa (v1).

GNQ (v1). las ] GQ: bas D (s2): ras 14 lons spyod pa] em.: lons spyad pa Q (v1).

N (s2). 19 mayin pa’i] GNQ Pras: mayin paD (s1).
rtsig pa] GNQ Pras: brtsigs pa D 22 ste] GNQ:teD (s6).

v1).!

Accidentals

[1] D: |NQ (p3). 22 |] NQ: om. D (p3).

Notes

! The present stem rzsig pais syntactically preferably over the perfectum stem brtsigs pa. The

Sanskrit text attests the nominalised form pratisthapanam.

V309

Gl46a
D103a
Q49-3

V311

N115a
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chos de bdun las su mrion par te las nid du gsal zin Jas kyr mtshan fid can
du ’dod payin no | |

di la kha cig (Q49-3-6) rgol bar byed de | las rnam pa man po Zig (D103as)
bsad pa gan yin pa de ci rnam par smin pa’i dus kyi bar du gnas pa zig gam |
‘on te skyes ma thag tu - ’jig pa’i phyir | mi gnas pa zig yin gran| re zig | G146b
gal te (Q49-3-7) smin pa’i dus bar du| |gnas na las de rtag par gyur| |
gal te gags na ‘gags gyur pa| |ji ltar ’bras bu (D103a,) bskyed par gyur| | (Mmk 17.6)
gal te Jas’di skyes nas rmam par smin pa’i dus kyi bar du ran gi no bos (Q49-3-8)
£gnasso zes bya bar rtog na ni| de’i phyir de Itar na de dus *di tsam gyi bar du
rtag pa fid du’gyur te | ’jig pa dan bral ba’i phyir ro| | phyis ’jig par ’gyur ba’i
phyir rtag pa ma yin no Ze na| de ni (D103a,) de Itar ma yin te | (Q49-4-1) snar Q49-4
’jig pa dan bral ba ni nam mkha’ la sogs pa Itar phyis kyan ’jig pa dan ’brel ba
med pa’i phyir dan| ’jig pa dan bral ba yan ’dus ma byas fiid du thal bar *gyur
ba’i phyir dan | ’dus ma (Q49-4-2) byas rnams la ni rnam par smin pa ma mthon
ba’i phyir dan| rnam par smin (D103b,) pa med pa fiid kyis rtag tu gnas par D103b
’gyur ba’i phyir| las rnams rtag pa fiid du khas blans pa kho nar ’gyur ro| |de
Itar na re zig (Q49-4-3) rtag pa nid kyi skyon du ’gyur ro| | ci ste las rnams
skyes ma thag tu ’jig pa fiid du khas len no {Ze na} | de Ita yin na ni|
galte ‘gags na ‘gagsgyurpal| |ji(D103b,) Itar "bras bu bskyed par ‘gyur| |
las med (Q49-4-4) par gyur pa ni yod pa ma yin pa’i ran bzin yin pa’i phyir

’bras bu bskyed par mi ‘gyurro Zes bya bar bsams pa’o| |- V312
Substantives

’gags na ’gags gyur pa] : see footnote 12 ’jigpa] DG: ’jigs pa NQ (v9).

1. 15 Afterphyir] : dan N (v9). rtag pa] DG Pras:

1* %jig pa) : ’jigs pa Q (v9). 2™ ’jig rtag pa pa NQ (v9).

pa] :’jigs pa N (v9). 18 bskyed par] NQ Pras: skyed par DG (v1).
Accidentals

3] DN: om. Q (p3). 6 2|1 DQ:|N (pl).

1']|] DN: | Q (p1).

Notes
! In Huntington’s edition of Akutobhaya (1986:406) the reading ’zag na gag gyur pas of D is
adopted against the probably more correct reading gags na gags gyur pa attested by PN. This
reading of D is not impossible, but would not correspond to the Sanskrit absolutive con-struction
with sat.
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’dila sde pa gzan dag kha cig - lan ’debs par byed pa ni| re zigkhobocag  N115b
la’du (Q49-4-5)byed rnams rtag pa fiid kyi fies par ni (D103b;) mi ’gyur te |
skyes ma thag tu ’jig pa’i phyir ro| | gan yan

gal te - ‘gags na ‘gags gyur pa| |ji ltar ’bras bu bskyed par ‘gyur| | (Mmk 17cd) G147a
zes smras pa de la yan lan (Q49-4-6) brjod par bya ste |

myu gu la sogs rgyun gari ni| | sa bon las ni mion par ‘byur| |

de las *bras bu sa bon ni| | (D103b,) med na de yar ‘byun mi ‘gyur| |

’dir sa bon ni skad cig ma yin du zin kyan | rgyun myu gu dan (Q49-4-7)
sdon bu dan sbubs ’chas pa dan| lo ma la sogs pa’i min can ’byun bar ’gyur
ba’i ’bras bu’i khyad par ran dan rigs mthun pa bskyed pa’i nus pa dan Idan
pa kho na’i rgyu’i dnos por gyur (D103bs) nas ’gag pa yin (Q49-4-8) la| garyan
myu gu la sogs pa’i rgyun sa bon las byur ba de las ni rgyu chun nu yin du zin
kyan rim gyis lhan cig byed pa’i rgyu ma tshan ba med pas bras bu’7 tshogs
rgya chen po skye bar ’gyur ro | | sa bon ni med na ste | (Q49-5-1) sa bon mi Q49-5
bdog par ’gyur na ni myu gu la sogs (D103bg) pa’i rgyun de yad ‘byur bar mi
gyurro| |de’i phyir de ltar de yod na yod pa fiid dan| de med na med pa fiid
kyis na myu gu la sogs pa’i rgyun gyi (Q49-5-2) ’bras bu ni sa bon gyi rgyu can nid
yin par bstan par ’gyur ro| | de’i phyir de ltar| - V313

gari phyir sa bon las rgyun dai| | 1gyun las "bras bu ‘byur (D103b,) gyur {Ziri}|
sa bon “bras bu’ srion ‘gro ba| | de phyir chad (Q49-5-3) min rtag ma yin| | (Mmk 17.8)

Substantives

fies par] NQ: fies bar DG (s6). 11 chunnu] :chun du D (v5).

dela) :deD (s4). 15 ’gyur na] DG: gyur na NQ (v1).

mi ’gyur ] DG: min gyur NQ (s3). 16 deyodna) :yodnaQ (v7).

Afterskad cigma]) G Pras: fiid DNQ 20 chad min] Q Pras: chad mi DGN (v4). rtag
9).! mayin] see footnote 2.

‘gagpa] :’gagspaD (v1).

Accidentals A
] NQ: || D (p2). 3 Afterganyan] :| D (p4).

Notes

! The 7id must have been added as a refinement to avoid taking the nominative particle
ma as a negation for the following verb yin.

2 HUNTINGTON’s Akutobhaya edition (1986:407) attests the reading rtag pa minin lieu of
rtag ma yin. Further, in pada ¢, HUNTINGTON adopts the reading ‘bras bu srion gro ba atte-
sted by DCQ, although N attests ‘bras bu’f sron gro ba.
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gal te sabon myu gu la sogs pa’i rgyun gyi rkyen du ma gyur par me Ice dan
me mdag la sogs pa ’gal ba’i rkyen fie bas ’gags par gyur na ni| de’i tshe de’i

’bras bu’i rgyun ’byun bar (Q49-5-4) ma mthon bas chad par Ita (D104a;) D104a
bar ’gyur la| yan gal te sa bon mi ’gag cin myu gu la sogs pa’i - rgyun ’byun G147
bar ’gyur na ni| de’i tshe sa bon mi ’gag par khas blans pas rtag par - Ita bar N116a

’gyur na| ’di ni de Itar (Q49-5-5) yan ma yin no| |de’i phyir sa bon chad pa dan
rtag par thal bar ’gyur ba yod pa (D104a,) ma yin no | |ji Itar sa bon la tshul ’di
smras pa de bzin du |
sems kyi rgyun ni gar yin pa| | sems las mrion par (Q49-5-6) ‘byur bar ‘gyurl| |
de las ’bras bu sems Ita Zig | med na de yari byuri mi ‘gyur| | (Mmk 17.9)
sems sems pa dge ba’i khyad par dan mtshuns par ldan pa de las ni de’i rgyu
can sems Kyi rgyun (D104a;) gan yin pa ’byun (Q49-5-7) la| sems pa dge bas
yons su bsgos pa’i sems kyi rgyun de las ni lhan cig byed pa’i rgyu fie ba ma
tshan ba med pa na ’bras bu yid du ’on ba skye bar ’gyur ro| | sems Ita Zig

" med na ste| sems mi bdog (Q49-5-8) na {rgyun} de yan ’byun bar mi ’gyur

ro| |de’i phyir de ltar na| - V314

Substantives 7 ’gyurba] :’gyur paN (s6).

rgyun gyi] D Pras: rgyun gyis GNQ (v3). 10 ltazig]) : see footnote 1.

rgyun] :rgyuniD (v9). 14 ma tshanba]) : machod pa N (v8).
lta bar] D Pras: om. GNQ (v7).

Accidentals
11 NQ: | D (p2). 9 1%|]]1 DQ:| N (pl).
|J DN: || Q (p2).

Notes

" The Tibetan translations of the earlier commentaries, viz. Akutobhaya (HUNTINGTON,
1986:408), Buddhapalita (SAITO, 1984.11:225) and Prajagpradipa (AMES, 1986:515), do not
translate tasmacin pada a of the Sanskrit text. Ni ma grags, however, inserted /ta Zigin pada c of
the Tibetan verse in his Pras-translation, possibly as a translation of fasmac from pada a of the
Sanskrit verse. Ni ma grags thus preserves the translation of pada a attested by the earlier
commentaries and can insert /za Zig by removing the insignificant words pa n/in pada c of the
earlier translation of the verse.



10

15

13
14

Prasannapada, Tibetan edition, D104a, V314 153

gari (D104a*) phyir sems las rgyun dari ni| | rgyun las “bras bu ‘byun ‘gyur Ziti| |
las ni ’bras bu’i ston ‘gro ba| | de phyir chad min rtag ma yin| | (Mmk 17.10)
gal (Q50-1-1) te sems dge ba de dgra bcom pa’i sems tha ma Itar| sems kyi Q50-1
rgyun rgyu dan ’bras bu gcig nas gcig tu brgyud pa’i rim pa rgyun ma chad
(D104as) pa ’byun bar ’gyur ba’i rgyu’i diios por ma gyur par ’gag na ni| de’i
(Q50-1-2) phyir las de rgyun chad par ’gyur la| ci ste yain ma ’ons pa’i rgyun gyi
rgyu’i dios por gyur nas ran gi no bo las mi fiams par ’gyur na ni| de’i tshe
las rtag par ’gyur ba zig na| de ni de Itar yan ma yin no| | (D104a,) de’i (Q50-1-3)
phyir las skad cig mar khas blans su zin kyan chad pa dan rtag par Ita bar thal
ba - yod pa ma yin no| | Gl48a
de’i phyir ji skad bstan pa’i las kyi rab tu dbye ba rnam par bsad pa ’dir
dge ba beu’i las kyi lam {yan} (Q50-1-4) bsad payinla|
dkar po’i las kyi lam bcu po)| | de dag kyan | (D104a,)chos sgrub pa yi thabs yin te| |
chos kyi ’bras bu “di gzan du| | ’dod pa’i yon tan rnam Ina’o| | (Mmk 17.11)
dge - ba’i las kyi lam bcu po de dag ni (Q50-1-5) chos sgrub pa’i thabs yin N116b
te’grub pa’i rgyur gyur pa yin no Zes bya ba’i tha tshig go| ’di dag gan gi

Substantives

2" rgyun] : rgyu DN* (v4). 7 ’gyurna] :gyurnaD (v1).

de phyir] N* de’i phyir DGNQ (v6). 11-12 dkar po’i las kyi lam becu po| | chos sgrub pa
dge ba de) D: dge ba ste GNQ (v5). yi thabs yin te| | ] See footnote 1.

dgra bcom pa’i] : dgra bcom pali N 13 dkar po’i] N% dkar po DGNQ (v3).2 bcu
(s3). po]) :bcu po’o D (s3). sgrub pa yi] N*: sgrub
pa ’byun bar]) : dan ’byun bar Q pa’i DGNQ (04).’

(v8).’gagna] : ’gags na D (v1). 16 gangi] em. Pras: gan gis Q (v3).
Accidentals

21 NQ: | D (p1). D (p1).

1|11 Q: om. DN (p3). 2" |11 NQ: | 16 Afteryinno)] DG:||NQ (p4).

Notes

'In comparison with the translation of the verse found in the earlier commentaries, Ni ma
grags’ has revesed the order of pada ab in his translation of Pras, whereby the proper San-
skrit syntax is obtained, namely that dkar po las kyi lam bcu po is the subject and chos sgrub
pa yi thabs yin is the predicate. In the translations of the earlier commentaries, viz. Akutobha-
ya (HUNTINGTON, 1986:409), Buddhapalita (SAITO, 1984.11:225-226) and Prajaapradipa
(AMES, 1986:517), these two padas read chos bsgrub pa yi thabs rnams nif /dkar po’i las kyi
lam bcu ste/ /.

% The genitive particle seems syntactically superior for Skt. suk/ah karmapatha dasa.

3 The separate genitive particle y7is metrically superior.
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bdag iiid legs par sdom pa dati| | gZan la phan ‘dogs byams sems gari| |
de chos - zes (Q50-1-7) {brjod pa’i phyir ro} | | (Mmk 17.1ac)
sgrub pa’i thabs nid du ’jog par ’gyur ba’i chos (D104b,) Zes bya ba dge ba’i las
kyi lam las tha dad pa ’di gan (Q50-1-6) zig yin Ze na| brjod par bya ste |
chos kyi sgras ni sems kyi khyad par ’ga’ zig kho na brjod pa yin te|
rnam (D104b,) pa gcig tu na dge ba beu’i las kyi lam ’di dag yons su mthar
gtugs pa’i no bo ni chos kyi sgra’i brjod bya yin la| byed bzin pa’i 1o bo ni
dge ba’i las kyi lam gyi sgra’i brjod byar "gyur ro| | (Q50-1-8) dge ba beu’i las
kyi lam ’di dag ni bsad zin pa’i mtshan fid can de ’grub par bya ba (D104bs) la
rgyu nid du rnam par bzag go| | yan las kyi rnam par dbye ba’i skabs thal zin
pa der dge ba beu’i las kyi lam du ji Itar ’gyur (Q50-2-1) Ze na | brjod par bya
ste| lus kyi gsum dan| nag gi bzi ni|

V315
D104b

Q50-2

niag dan bskyod dari mi spor pa’l| | rnam rig byed min Zes bya gadi| | (Mmk 17.4ab)

Zes bya ba la (D104b,) sogs pas bsad pa yin la| yid kyi gsum po brnab sems
(Q50-2-2) med pa dafi| - gnod sems med pa dan | yan dag par Ita ba zes bya
ba ni| sems pa dan ni Zes bya ba des rnam par bsad pa yin no| | de Itar na der
dge ba’i las kyi lam {de dag} bcu car yan rnam par bsad pa yin la | (D104bs)

de (Q50-2-3) dag kyan ji skad bsad pa’i chos ’grub pa’i rgyur ’gyur ro| |
chos de’i ’bras bu ni gzugs dan sgra dan dri dan ro dan reg bya’i mtshan fid
can ’dod pa’i yon tan Ina fie bar lons spyod pa’o| |’di Zes bya ba ni ’jig rten
(Q50-2-4) ’di Zes bya ba’i don to| | gZzan du Zes bya ba ni ma mthon bar te ’jig
(D104bs) rten pha rol tu Zes bya ba’i tha tshig go| |

de Itar re zig kha cig gis brtsad pa’i lan btab pa yin dan | gzan dag gis de

Substantives

legs par] : logs par N (v5). 17 yanrnam par] :yan dagpar G (v8).

byed bzin pa’i] : de bzin pa’i Q (v8). 21 gzan du Zes bya ba) D Pras: gzan du
bzag go] :giag go D (v1).! GNQ (v7).

der) DN Pras: dan GQ (v8). v

Accidentals

1*'||1 DN:| Q (p1). 22 pharol tu] : pharol du D (04). ] D: om. 1*
1] D: om. 1| of ||NQ (p1). | of | NQ (p1).

213 DN: | Q (p1).

Notes

! Pras attests a present stem verb.

G148b
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la skyon - brjod nas| brtsad (Q50-2-5) pa’ilan gzan gdab pa’i phyir smras pa| - N117a, V316

gal te brtag pa de ‘gyur na| | fies pa chen po - mar por gyur| |

de Ita bas na brtag pa de| | (D104b,) ‘dir ni "thad pa ma yin no| | (Mmk 17.12)
gal te sa bon dan myu gu dan chos mthun (Q50-2-6) pa’i sgo nas sems kyi
rgyun la chad pa dan rtag pa’i skyon du thal ba spon par gyur nani de’i tshe
gzan gyi phyogs la fies pa chen po ste mthon ba dan ma mthon ba dan ’gal ba
dan| grans man ba fid kyis mad por’gyur (Q50-2-7) ro| | (D105a,) ji ltar ze
na| gal te sa bon gyi rgyun gyi dpes yin na ni sa lu’i sa bon las ni sa lu’i myu
gu la sogs pa’i rgyun kho na ’byun bar ’gyur gyi| rigs mi mthun pa ma yin la
sa lu’i myu gu la sogs pa’i rgyun las kyan (Q50-2-8) sa lu’i ’bras bu kho na
skye’i| rigs tha dad pa’i (D105a,) phyir nim pa’i ’bras bu ma yin pa de bzin du|
’dir yan - rigs mtshuns pa’i phyir dge ba’i sems las dge ba’i sems kyi rgyun kho
nar ’gyur gyi| rigs mi (Q50-3-1) mthun pa’i phyir mi dge ba dan lun du ma
bstan pa’i rgyun ni ma yin no | |de bzin du mi dge ba dan lun du ma bstan pa’i
sems (D105a;) las {kyan} mi dge ba dan lun du ma bstan pa’i sems kyi rgyun
kho nar ’gyur te| rigs (Q50-3-2) tha dad pa’i phyir gzan ma yin no| |’dod pa
dan gzugs dan gzugs med pa na spyod pa darn | zag pa med pa’i sems rnams
las {kyan} ’dra ba’i sems ’dod pa dan| gzugs dan| gzugs med pa (D105a,) pa
na spyod pa dan | (Q50-3-3) zag pa med pa’i sems rnams kho na ’byun bar
’gyur gyi| rigs mi mthun pa rnams ni ma yin no| |mi’i sems las {kyan} mi’i
sems kho nar ’gyur gyi| gzan lha dan dmyal ba dan yi dwags dan dud ’gro la
sogs (Q50-3-4) pa’i sems ni ma yin no | |de’i phyir gan zig (D105as) lha yin pa de

Substantives

de] em. Pras: der Q (s1).’gyur na] : 12 rigs]) :rigs pa D (v9).

gyur na N¥ (s7). 16 gzan) DG: gzan ni NQ (v9).

2" de) N Pras: ste DGNQ (v8). 19 spyod pa dan)] D Pras: spyod pa na GNQ
chad pa] : ’chad pa N (s3). v3).

Accidentals

1] NQ: | D (pl). 2" sa lwi] D Pras: salw’iGNQ (04).

1% sa Iw’i] D Pras: sa lwi GNQ (04). 11 1*$ad]) Q: dis $ad DN (p2).

2™ salwi] D Pras: sa lu'i GNQ (04). 13 |) DQ: iiis $ad N (p2).

|1 D Pras: om.NQ (p3). 21 yi dwags] GN: yi dags DQ (o4). After 3

10 1%ssa lw’i] D Pras: sa lwi GNQ (04). dan]) DG Pras: | NQ (p4).

N lla

D105a

G149a
Q50-3
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ni lha kho nar ’gyur la| gan zig miyin pa de nimi kho nar ’gyur ro Zes bya

ba la sogs - pa {’gyur ro} | | de’i phyir lha dai mi mi dge ba byed pa rnams kyi
(Q50-3-5) ’gro ba dan skye gnas dan rigs dan blo dan dban po dan stobs dan
gzugs dan lons spyod la sogs pa tha dad pa dan | nan (D105as) "gror Itun ba yan
yod par mi ’gyur ba zig na| ’di dag thams cad ni’dod pa yan (Q50-3-6) ma yin
no| | gan gi phyir de Itar sa bon gyi rgyun dan chos mthun par rtog na fies pa
chen po dan man por thal bar ’gyur ba de’i phyir brtag pa de “dir “thad pa ma

N117b

yin no| | G149b & V317

saris rgyas mams dari (D105a;) rad rgyal dad| | Aan thos (Q50-3-7) rmams kyis

gan gsutis pa’l |

brtag pa gan Zig “dir "thad pa| | de nirab tu brjod par bya| | (Mmk 17.13)
brtag pa deyanganzigyinze na| |smras pa| |

dpari rgya ji Ita de bZin chud| | mi za las ni bu lon bZin| |

de ni khams (Q50-3-8) las rnam pa bZi| | de yari (D105b,) ran bZin luri ma

bstan| | (Mmk 17.14)

’dir dge ba’i las byas par gyur pa ni skyes ma thag tu’gag payinla| de
’gags pas ‘bras bu med par thal ba yan mayin te| gan gi phyir las de gan gi
(Q50-4-1) tshe skye ba de fid kyi tshe byed pa po’i rgyud la las de’i chud mi
za ba Zes bya ba Idan pa ma (D105b,) yin pa’i chos bu lon gyi dpan rgya ’dra ba
zig skye bar gyur ro| |de’i phyir de Itar na dpan rgya ji Ita ba de bzin du chud
(Q50-4-2) mi za bar rig par bya la| gan gi chud mi za ba Zes bya ba’i chos de

Substantives

la sogs pa) D: la sogs par GNQ (s3). 16 ’gagpa] :’gagspaD (v1).

{’gyur ro} ] GNQ: {gsuiis so} D (v8).! 17 thal ba)] Q Pras: thal bar ’gyur ba D (v9):
After’dir] GNQ Pras: yan D (v9). thal ba’gyur ba GN (v9).

brjod parbya] : brjod par byed D (v1). 21 gangi) em. Pras: ganla Q (v3).

See footnote 2. chud] D: chu GNQ (s4).

Accidentals :
After gnas dan] DG Pras: | NQ (p4). 12 1% ]I DN: | Q (p1). 2" ||] DN: | Q (p1).
Afterstobs dan)] DG Pras: | NQ (p4).

Notes

! Pras implies ’gyur ro rather than gsuis so.

% In the earlier commentaries padas ab are translated ji /tar bu lon dpari rgya Itar/ [de Itar
las dari chud mi'za/ [ (HUNTINGTON, 1986:411-412; SAITO, 1984.11:228; AMES, 1986:518-519).

D105b

Q50-4
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skye ba’ilas de ni bulonbzinrigpar bya’o| |ji Itar bulon gyi dpan rgya bzag
nas nor spyad kyan nor (D105b;) bdag gi nor chud za bar mi ’gyur bar dus gzan
gyi tshe skyed dan (Q50-4-3) bcas pa’i nor gyi phun po dan ’brel pa fiid du
’gyur ba - de bzin du las zig tu zin kyan chud mi za ba Zes bya ba’i chos gzan
gnas pas byed pa po de’i rgyu can gyi ’bras bu dan mnon par ’brel ba fid
du ’gyur ro| |yan ji Itar (D105b,) bu (Q50-4-4) lon gyi dpan rgyas gton ba po la
nor bkug nas ror gyur pa ni yod dam med kyan run ste yan nor ’gugs * par mi
nus pa de bzin du chud mi za ba yan rnam par smin pa phyun nas yod dam
med kyan run ste dpan rgya ror (Q50-4-5) gyur pa ltar yanbyed pa po rnam
par smin pa dan - ’brel par byed mi nus so| | (D105bs)

yan mdo gZan las gsuns {$in} kho bo cag gis smras pa’i chud mi za ba gan
yin pa| de ni khams las rmam pa bzi'ste | *dod pa (Q50-4-6) dan gzugs dan
gzugs med pa na spyod pa dan| zag pa med pa’i dbye ba las so | | de yaz ran
bzin luri ma bstan| | chud mi za ba ni dge ba dan mi (D105bs) dge ba fiid du
brda’ mi sprod pa’i phyir lui du ma bstan pa kho na yin no| | (Q50-4-7) gal te
mi dge ba’i las rnams kyi de mi dge ba zig yin na ni de’i tshe dod pa’i ’"dod
chags dan bral ba rnams la med par ’gyur ro| |gal te dge ba rnams kyi dge ba
zigyin na ni dge ba’i rtsa ba chad pa rnams la de med (Q50-4-8) par (D105b)
"gyur ro| | de’i phyir de ni ran bzin gyis lun du ma bstan pa fiid yin no | |gZan
yaf|:

spor bas spari ba ma yin te| | sgom pas span ba fiid kyar yin| | (Mmk 17.15ab)

Substantives

skye ba’i] : bskyed ba’i D (v1). rig par] : 13-14 ran bZin] : ran bZin du Q (v6).

rigs par Q (s3). 14 fiiddu] :nid tu D (s2).

nor bdag gi] D Pras: om. GNQ (v7). 18 la] DN Pras: om. GQ (s4).

skyed] D Pras: bskyed GNQ (s3). 21 spon bas] : spon ba D (s1). sgom pas])
gzan] D Pras: om. GNQ (v7). GNQ Pras: bsgoms pas D (v1): bgom pas
gton ba po] : gton pa po N (s6). N (s4).yin] :min D (v2).!

3 dbyeba] : dbye ba’i G (s3).

Accidentals

10 ’brel par] DGQ: ’brel bar N (04). 16 Aftertshe) DG Pras: | NQ (p4).
15 brda’] GNQ: brda D (04). 21 1| DGN: | Q (p).

Notes

! The reading yin is confirmed below in the commentary to the verse; cf. D106a;.

V318

N118a

G150a

V319
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chud mi za ba de spon bas span ba ni mayin no| | phags pa yan (Q50-5-1) so SO Q50-5
skye bo’i las dan ldan par ’gyur du ’on bas mthon ba’i (D106a,) lam gyis so so D106a
skye bo’i las dag kho na spon gi |chud mi za ba ni - de’i las spans kyan mthon V320
ba’i lam gyis spon ba ma yin te| ’on kyan de ni sgom pa’i lam (Q50-5-2) gyis
kyan spon bar ’gyur ro| | kyan gi sgra ni khams las yan dag par ’das pas kyan
span bar bya ba yin (D106a%) no Zes rnam par rtog pa’i don to| | gan gi phyir de
Itar las ’jig kyan chud mi za ba mi ’jig la| las spars (Q50-5-3) kyan span bar bya
ba ma yin pa|

de phyir chud mi za bayis| | las kyi ’bras bu bskyed par ’gyur|-| (Mmk 17.15¢cd) G150b
yan gal te chud mi za ba ’di las spon bas te *dor bas spon bar "gyur (D106a;) la |
las ’pho ba ste las ’jig cin las (Q50-5-4) gzan minon du phyogs pa’i - no bos ’jig N118b
par ’gyur na fies pa ci yod ce na| brjod pa|

gal te spori bas spari ba daii| | las ‘pho ba yis {jig gyurna}| |

de Ia las jig Ia sogs pa’l| | skyon rnams su ni thal bar ‘gyur| | (Mmk 17.16)
(Q50-5-5) gal (D106a,) te so so skye bo’i las bzin du mthon pa’i lam gyis chud mi
za ba spon na ni| de’i tshe las ’jig pa kho nar ’gyur la| las ’jig pa’i phyir ’phags
pa rnams kyi las kyi ’bras bu rnam par smin pa yid du ’on ba dan mi ’on ba

sfon gyi (Q50-5-6) las kyi rgyu can duyan mi ’gyur ro| - |ma byas pa’ilas las V321
Substantives 13 spang ba)] Q: spang pa DGN (s6).
skye bo’i] : skye ba’i D (s8). ’gyur du ’on las ’pho ba yis {’jig ’gyur na}]) : see
bas] : see footnote 1. footnote 2.

skye bo’i] :skye ba’i D (s8). 14 las’jig] D Pras: las ’jigs GNN*Q (s3).
sgom pa’ilam] : bsgom pa’i lam D (s7). 15 sos0] DN:so s0’i Q (v3). mthonba’i)] Q:
sgra: gras D (v6). mthon pa’iDGN (s6).

de phyir] DN* de’i phyir GNQ (v6). 17 las kyi] D Pras: om. GNQ (v7).> rnam
bskyed par] : bskyod par D (s2). par] DG Pras: om. NQ (v7).

cena] D Pras: na GNQ (v7).

Accidentals

11 DGN: | Q (pl).

Notes

! The Tibetan translation for Sanskrit ma bhit is not literal; cf. fn. in the English
translation.

2 In the translation of this verse in the earlier commentaries (HUNTINGTON, 1986:413;
SAITO, 1984.11:229; AMES, 1986:520-521), padab is translated Jas pho ba dar mthun gyur na.

? N leaves a small space containing two tsha.
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(D106as) ’bras bu ’byun bar yan *gyur ro| |las dan ’bras bu med par Ita ba’i
phyir log parItabar yan ’gyur ro| | de Itar chud mi za bas spon bas span bar
bya ba (Q50-5-7) nid du khas len na las ’jig pa la sogs pa’i skyon rnams su thal
bar ’gyur ro| | de bzin du las ’pho ba la yan sbyar (D106as) bar bya’o | |

khams mtshuris las ni cha mtshuds dari| | cha mi mtshuds pa thams cad kyi| |
de ni (Q50-5-8) i mtshams sbyor ba’i tshe| | gcig pu kho na skye bar ‘gyur]| |

(Mmk 17.17)
cha mtshuns pa ni las rigs dra ba rnams so| | cha mi mtshuns pa ni las rigs
tha dad pa rnams (D106a;) so | | /as cha mtshuris pa dari| cha mi mtshuis pa de
rmams thams cad kyi chud (Q51-1-1) mi za ba ni ’dod pa dan gzugs dan gzugs
med pa’i khams dag tu fin mtshams - sbyor ba’i tshelas thams cad bsig nas
gcig kho na skye bar ‘gyur ro| | (D106b,) de yan khams mtshuds te khams (Q51-
1-2) miam pa rnams kyi de kho na skye bar ’gyur gyi| mi mtshuns pa rnams
kyini mi’gyurro| |

mthori ba’i chos la rnam giiis po)| | thams cad las dari las kyi de| |

tha dad par ni skye gyur &ii| | rnam par smin kyari (Q51-1-3) gnas pa yin| |

(Mmk 17.18)
(D106b,) chud mi za ba zes bya ba’i chos de ni mthor ba’i chos laste tshe ’di la
zag pa dan bcas pa dan zag pa med pa’i dbye bas rnam pa giiis te | tshul giis po

Substantives

jig pa) : jigs pa Q (s3). 9 cha mi mtshuns pa] : mi mtshuns pa Q (v7).
’pho bala) D Pras: ’pho G (s4): ’pho 11 din) DN: nyid G (s2).

ba NQ (v4). 15 mthon ba’i chos la rnam giiis po| |thams cad
fiin] : nyid G (s2). las dan laskyide| |-] See footnote 1.

1* las rigs] D Pras: om. GNQ (v7). 19 tshul ghis po) D Pras: tshul ghis po kun gyi
2" cha) D Pras: om. GNQ (v7). GNQ (v9).

Accidentals

geig pu] : geig bu Q (04). After2™ dan] NQ:$ad DG (p4).

§ad] DGN: om.Q (p3). 12 Afterte] NQ: sad DG (p4).

After 1°* dan] NQ: $ad DG (p4).

Notes

! Pada ab of this verse is translated differently in the earlier commentaries (HUNTING-
TON, 1986:414; SAITO, 1984.11:230; AMES, 1986:522), viz. tshe ‘di la ni las dari las/[rmam pa
£his po thams cad kyi/ /.

Q51-1
Gl51a
D106b
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thams cad kyiste sems pa dan bsams (Q51-1-4) pa’i las - kyi ran bzin can gyi
las dan las kyi - chud mi za ba re re skye bar gyurro| |chud mi za N119a, V322
(D106bs) ba de ni rnam par smin kyar ste rnam par smin pa na gdon mi za
bar ’gag pa ma yin la | yod du zin kyan dpan rgya ror gyur pa ltar yan ’bras
(Q51-1-5) bu ’byin par ni byed mi nus so| |
de ni ’bras bu 'pho ba daii| | $i bar gyur na ‘gag par gyur| |
de yi rnam dbye zag med daii| | zag dari bcas par (D106b,) Ses par bya| | (Mmk 17.19)
de la ’bras bu ‘pho ba na gag pani ji skad du| sgoms pas(Q51-1-6) spari ba
1id kyan yin (Mmk 17.15b) | | Zes bsad pa Ita bu’o | | §7 bar gyur pa na gag pani ji
skad du|
de ni firi mtshams sbyor ba’i tshe [ [gcig pu kho na skye bar ‘gyur/ [ (Mmk 17.17cd)
Zes bsnad pa Ita bu’o| |
deyan zag (D106bs) pa dan bcas pa rnams kyi (Q51-1-7) ni zag pa dari becas
payin la| zag pa med pa rnams kyi ni zag pa med payin te | de ltar de’i rnam
par dbye ba Ses par bya’o| |de’i - phyir de ltar na | G151b
stoni pa fiid dani chad med dari| | ’khor ba dari ni rtag pa min| |
las rnams chud mi (Q51-1-8) za ba’f chos| | saris (D106b,) 1gyas kyis ni bstan pa
yin| | (Mmk 17.20)

Substantives

thams cad kyi ste] D Pras: thams cad 8 sgom pas)] GNQ: bsgoms pas D (v1).

te GN (v7, s6): thams cad de Q (v7). 11 qin) : nid G (s2).

rafn bzin can gyi] D: ran bzZin can 14-15 rnam par dbye ba) D Pras: dbye ba GNQ
GNQ (v3). V7).

gyur pa] GQ: gyur ba DN (s6). 15 deltarna] :daltar na D (s2).

’pho ba] See footnote 1. gyur na] 16 chad med) DGQ Pras: tshad med N (v5).2
DNQ: gyur pa na G (s3). 17 sans rgyas kyis ] : sans rgyas gyis N (s6).
Accidentals

After’pho ba na] DGQ: sad N (p4). na] NQ:| DG (p4).

1" ||] DG: | NQ (pl). After gyur pa 11 1% |1 : | N (p1). 2 ||] DG: | NQ (pl).

Notes

! The translation of this verse found in the earlier commentaries (HUNTINGTON, 1986: 415;
SAITO, 1984.11:231; AMES, 1986:522) reads phos pain lieu of pho ba.

2 The translation of this verse found in the earlier commentaries (HUNTINGTON, 1986: 416;
SAITO, 1984.11:231; AMES, 1986:523) reads chad minin lieu of chad med.
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gan gi phyir las ni byas nas ’gag gi ran bZin gyis gnas pa ma yin la| las ran
bZin gyis gnas pa ma yin pa de’i phyir | stod pa fiid du ’thad pa yin no| | de
(Q51-2-1) Itar las mi gnas pas chad parlta bar thal bar ’gyur ba yan ma yin te |
chud mi za ba yons (D106b,) su bzun bas las kyi ’bras bu yod pa’i phyir te |
rnam par smin pa med na ni las chad par Ita bar "gyur ba zig go | | chud mi za
ba’i (Q51-2-2) chos yod pa’i phyir dan| sa bon gyi rgyun dan chos mthun pa’i
brtag pa med pa’i phyir 'gro ba dan rigs dan skye gnas dan| khams sna tshogs
pa’i dbye bas (D107a,) phye ba| ’gro ba Ina’i ’khor babkra ba yan grub pa yin
no| | gan gi phyir (Q51-2-3) las ran gi 1o bos mi gnas - par khas blans pas rtag
parsmra bar thal ba yar mayinla| chud mi za ba yod pa’i phyir /as rnams
kyai chud miza ba zes bya ba de lta bu’i chos ’dima rig pa’i giiid ma lus
(D107a,) pa dan (Q51-2-4) bral bas sad par gyur pa| sazis rgyasbcom ldan ’das
kyis bstan pa de’i phyir snar gZan gyis |

gal te smin pa’i dus bar du| | gnas na las de rtag par gyur| |

Q51-2

D107a
N119b

gal te gags na jgags gyur pa| |ji(Q51-2-5) Itar ’bras bu bskyed par gyur| | (Mmk 17.6)

zes gan smras pa de kho bo cag gi (D107a;) phyogs la mi ’thad do| | de’i phyir
kho bo cag gis brjod pa’i brtag pa kho na rigs so ze "o/ |

Substantives

‘thad pa] : thal ba D (v8). yin] DG Pras:yanbamyinN (s3): yai ba ma
brtag pal em. Pras: rtag pa Q (v4) yin Q (s3).

gro ba Inga’i] : ’gro Inga’i D (v4). 11 marigpa’i gnid) : marigpanid D (v8).

10 thal ba) : thal bar N (sl). yan ma

5

Accidentals
11 DG: | NQ (p1).

15 211 :1Q (p1).
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Chapter 3: Translation and Commentary

This chapter offers a literal translation of the selected passage from the
seventeenth chapter of Prasannapada along with an interspersed commenta-
ry discussing points of interest. The translation is given with Sanskrit words
in parenthesis after each word or phrase in order to facilitate easy compari-
son with the original text. Sanskrit nomina are given with their proper case
endings but without the external sandhi-modifications. In the case of San-
skrit phrases, the external sandhi between words is maintained. Words im-
plied by the Sanskrit text, which need to be supplied in the translation, have
been added in braces. The translation is set in a slightly larger font and each
section begins with a page-reference to the Sanskrit text using the pagination
and line-breaks of LA VALLEE POUSSIN’s edition (as also indicated in the
critical edition given above). The interspersed commentary is set in smaller
script to distinguish it clearly from the translation. Sanskrit nomina supplied
in the interspersed commentary are usually given in the stem form.

(V302,): [The 17" (saptadasamam) Chapter (prakaranam)
called (nama) The Analysis of Action and Result (karma-
phalapariksa))

3.1 The Interlocutor’s Objection"*

(Pras 302;): Here (atra) [the interlocutor]| says (aha):
“Samsara (samsarah) really does exist (vidyata eva) because
of its being the basis for the connection between action and
result (karmaphalasambandhasrayatvat). Here in this con-
text (iha),”” if (yadi), through the uninterrupted progres-
sion of the series [of the five skandhas| (santanaviccheda-

21t should be noted that all headings are inserted by the me and are not found in the
Sanskrit and Tibetan texts.

15 The word 7ha, lit. ‘here’, may either be interpreted as meaning ‘here in this context’ but
could, for example, also be interpreted as meaning ‘here in this world.’
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kramena), [which is] a succession of birth and death (janma-
maranaparamparayd) [and which is] a continuation of enti-
ties that are cause and result (hetuphalabhavapravritya), the
transmigration (samsara-nam) of conditioned phenome-na
(samskaranam) or (va) of a Self (atmanah) would exist
(syat), then (tadanim) a connection between ac-tion and
result (karmmaphalasambandah) would exist [as well] (syar).

The chapter begins with an unnamed interlocutor raising an objection to the
explanations given by Candrakirti in the preceding chapter. This is indicated
by the phrase atraha (Tib. dir smras pa), which is used throughout Pras for
this purpose.?'® It is the typical beginning of a chapter in Pras, since chapters
2-12 and 14-26 all begin in this manner, although the objections raised by the
interlocutor, of course, vary. In general, Candrakirti tends to use the verb
aha (Tib. smras pa) to indicate questions and objections raised by the inter-
locutor,””” whereas he tends to use the verb ucyate (Tib. bsad pa) to indicate
the answer given by the Madhyamika, i.e., himself, to these questions and
objections.”'®

The interlocutor’s objection links the present chapter with the topic
of the preceding chapter called “The Analysis of Bondage and Liberation”
(bandhanamoksapariksa).*™ This feature of beginning each chapter with an
objection associated with the preceding chapter, as is also found in the
earlier commentaries on Pras, constitutes the commentarial tradition’s

26 For the expression atrdaha, cf. e.g., Pras 393 (STCHERBATSKY, 1927:129), 54,
(op.cit:140), 81¢ (op.cit:179), 83; (op.cit:129), 87, (op.cit:186), 88s (op.cit:188), 89
(op.cit:189), 92; (MAY, 1959:51), 934 (tatraha; op.cit:55), 975 (op.cit:59), 979 (op.cit:60), 98¢
(op.cit:61), 99;¢ (op.cit:62), 9945 (ibid.), 1015 (op.cit:66), 1025 (op.cit:67), 1024; (ibid.), 103,
(ibid.), 1051, (op.cit:71), 113; (op.cit:78), 117; (op.cit:82), 117;; (op.cit:83), 118, (op.cit:84),
119; (op.cit:85), 1235 (op.cit:88), etc. This list is not exhaustive but merely illustrative.

27 Within chapter 17 of Pras, this is attested at Pras 304y, 3051, 31513, 3173, 32315, 32615,
3276, 3274, 327:5, 32719 and 329,y. There are, however, also some exceptions to this rule in
Candrakirti’s own prose; cf. Pras 323;; and 334,. The rule does not apply to quotations from
other texts.

28 Thus, the verb ucyate is used in this sense in at least nine cases at Pras 3033, 3154, 3205,
32341, 3245, 32645, 3275, 32810 and 329;;. It is also sometimes used when defining terminology:
Pras 3037, 304,, 3045, 3044, 3043, 307,, 308;>.

219 Pras 280-301, German translation by SCHAYER (1931:81-109).
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attempt to present the chapters as logical stages in an ongoing debate on the
existence or nonexistence of phenomena and thus represents an interpre-
tation for the order of the chapters of Mmk, which otherwise seems rather
haphazard.

How does Candrakirti then link the present chapter seventeen to the
discussion of the preceding chapter? At the beginning of chapter sixteen, the
interlocutor argued that entities (bhava) possess an own-being (svabhava),
because samsdra exists. In SCHAYER’s (1931:81) translation, the passage
reads: “Es gibt den svabhava in den bhavas, weil der samsara wirklich ist.
Hier in der Welt bedeutet das Wort samsidra das Wandern, [d.h.] das
Ubergehen von einer Daseinsform zu einer anderen (gafer gaty-antara-
gamanam). Gébe es in den bhavas keinen svabhava, wie konnte dann der
samsara das Ubergehen von einer Daseinsform zu einer anderen sein? Das
Wandern der samskaras, welche irreal sind wie der Sohn einer unfruchtba-
ren Frau, ist doch iiberhaupt nicht moglich. Deshalb [behaupten wir:] weil
der samsarawirklich ist, gibt es den svabhava in den bhavas.”*® This position
was refuted by Candrakirti in chapter sixteen.

Subsequently, the interlocutor in the present passage raises a
counter-argument to this refutation by stating that samsara exists, because it
is the basis for the connection between action and result. Thus, ‘being a basis
for the connection between action and result’ is here used as an argument
(hetu) for the proposition that samsara exists. Seen from the perspective of
the interlocutor, the given argument is a property of the proposition
(paksad harma), because samsara constitutes a basis for the connection be-
tween action and result. The argument presupposes the premise (anvaya-
wyapti) that whatever is the basis for the connection between action and
result, that exists. The argument also presupposes the counter-premise

20 English translation: “Svabhava exists in the bhavas, because samsara is real. Here in
the world, the word samsara means wandering, i.e., the transition from one form of existence
to another (gater gaty-antara-gamanam). If a svabhava did not exist in the bhavas, how could
samsdra then be the transition from one form of existence to another? Wandering of the sam-
skaras that are unreal like the son of a barren woman is indeed not at all possible. Therefore
[we maintain]: since samsara is real, svabhava exists in the bhavas.” Pras 280;4: atraha|
vidyata eva bhavanam svabhavah samsarasadbhavat| iha samsaranam samsrtir gater gaty-
antaragamanam samsara ity ucyate| yadi bhavanam svabhavo na syat kasya gater gatyantara-
gamanam samsarah syat, na hy avidyamananam vandhyasinusamskarandm samsaranam
drstam, tasmat samsarasadbhavad vidyata eva bhavanam svabhavaiti| | .
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(wyatirekavyapti) that whatever does not exist, that cannot be the basis for
the connection between action and result.”” This argument is not valid for
Candrakirti.

The interlocutor then explains how he considers samsara to exist as
the basis for the connection between action and result: samsara is the trans-
migration (samsarana) of conditioned phenomena (samskarapam) or of a
Self (atmanah). In the quotation given above from chapter sixteen, the word
samsdra was already explained as ‘transmigration’ or ‘wandering’ (samsara-
npam), in that samsara means to pass through (samsrtif)) a course of rebirth
(gateh) going to another course of rebirth (gatyantaragamanam). Similarly,
in the present context, samsara is glossed with the word ‘transmigration’
(samsarapam). In Candrakirti’s answer to the argument given by the inter-
locutor in chapter sixteen, it is stated that transmigration must either involve
transmigration of the conditioned phenomena (samskara) constituting a
sentient being or transmigration of the sentient being itself (sartva).”

As indicated by LVP (V280, fn. 1), transmigration of conditioned
phenomena (samskara) must here logically refer to the passing of some or all
of the five aggregates (skandha) constituting an individual from one life into

2p my exegesis, I occasionally employ the Dharmakirtian system of logical reasoning as
taught in the Tibetan tradition, as is the case here. According to this system, there are three
requirements for a proposition to be true: (1) the argument given to prove the proposition
must be a property of the subject of the proposition; e.g., in the argument that “all conditio-
ned things are impermanent, because they have been produced,” the argument “because they
are produced” must be a property of the proposition’s subject ‘all conditioned things’ — that is
to say ‘all conditioned things’ must be ‘produced’. (2) the premise must be fulfilled that the
proposition follows from the argument, e.g., in the mentioned example, whatever is produced
must be impermanent. (3) Also, the counter-premise must be fulfilled that the opposite of the
proposition does not follow from the argument, e.g., whatever is not impermanent is not
produced. For a brief presentation of the concept of vyapti and its use in Indian logic as
premise and counter-premise, cf. UNO (1962).

22 Cf. SCHAYER (1931b:81): “Wenn némlich der samsara wirklich wire, dann miifite er
notwendigerweise entweder ein samsara der samskaras, oder ein samsara des sattva (= des
ganzen Individuums) sein.” English translation: “If indeed samsara were real, then it nece-
ssarily would have to be either a samsara of the samskaras, or a samsara of the sattva (= of the
whole individual).” Pras 280;: iha yadi samsarah syat, sa niyatam samskaranam va bhavet
sattvasya va|. The same distinction appears in the karik4-verse that follows this passage, i.e.,
Mmk 16.1. Regarding different views on the process of rebirth, cf. GETHIN (1995) and KRIT-
ZER (1998, 2000).
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the next birth.?? In chapter sixteen, the interlocutor admits that the
conditioned phenomena cannot transmigrate in the sense of being perma-
nent phenomena, but can only transmigrate in the sense of constituting an
uninterrupted series in which each element is impermanent. Thus, the inter-
locutor says (SCHAYER, 1931b:84): “Die samskaras wandern [im samsara],
obwohl sie nicht beharrlich sind. Durch die parampara der Relation Ursache
und Wirkung bilden sie eine stetige (avicchinna) Reihe und haben [so als
aktive Kréfte] ihren Fortbestand im samtana.”** The interlocutor thereby
accepts the general truth of the impermanence (syad anitya eva) of conditio-
ned phenomena. The conditioned phenomena thus transmigrate (samskarah
samsarantr) in that they constitute an uninter-rupted progression (avicchin-
nakramaf) since the individual instances of a conditioned phenomenon
involves a succession (paramparayd) of causal relationships (hetuphala-
sambandha). Due to this series (samtanena) of the instances of each
conditioned phenomenon, the conditioned phenomena continue (pravarta-
manah) throughout time.

This explanation of the transmigration of conditioned phenomena
taken from chapter sixteen of Pras is more or less repeated in the present
context. Thus, in the introductory statement, which the interlocutor gives at
the beginning of chapter seventeen, it is similarly said that there is
transmigration of conditioned phenomena due to the uninterrupted progres-
sion of their series (santanavicchedakramena), i.e., the series of the five
aggregates (skandhas). This progression (krama) constitutes a succession of
birth and death (janmamaranaparampara), which in turn equals a continua-
tion of each entity as a chain of causes and results (Aetuphalabhava-
pravrtt).*” Thus, in brief, the transmigration-theory here set forth by the

3 In a more narrow sense of samskdra as ‘creative processes’ or ‘dispositions’, samskara
also appears as an intrinsic element of transmigration in its role as the second cause (zidana)
in the process of dependent arising (pratityasamutpada). Regarding the various meanings of
samskara (Pali sarikhara), see JOHANSSON (1979:41-53) and VETTER (1988:50-53).

224 English translation: “The samskdras wander [in samsara), although they are not lasting.
Through the parampara of the connection of the cause and the effect, they make up a steady
(avicchinna) series and have [thus as active forces] their persistence in the samtana.” Pras
2815-282,: athapi syad anitya eva santo hetuphalasambandhaparamparayavicchinnakramah
samtanena ca pravartamanah samskarah samsarantiti| |.

251t should be noted that Ni ma grags’ Tibetan translation of the word paramparaya
(Pras 302,) is gcig nas geig tu brgyud pa, and the word brgyud pa should therefore not be
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interlocutor involves a santana-theory, in which no stable or permanent ele-
ment transmigrates but what transmigrates (samsarat) is rather a series of
ever changing instances of the conditioned phenomena that constitute an
individual.

Alternatively, the word transmigration may also mean that it is not
just the impermanent constituents of an individual that transmigrate, becau-
se these constituents perish as conditioned, impermanent phenomena. In-
stead, what transmigrates is the sentient being itself (saftva), that is to say a
Self (atman) or an individual (pudgala).” This possibility is also rejected by
Candrakirti in chapter sixteen of Pras.””’ Given the explanation of the trans-
migration of the conditioned phenomena in chapter sixteen quoted above, it
should be noted that the arguments in the interlocutor’s opening statement
of chapter seventeen that there is an interrupted progression of their series,
etc., refers specifically to the transmigration of conditioned phenomena but
does not refer to the transmigration of a Self.

The interlocutor thus states that if there would be transmigration of
conditioned phenomena or of a Self, there would also be a connection be-
tween action and result. The theory of action and result (karmaphala) neces-
sitates transmigration, because — as stated in Mmk 17.1 — action is taught in
the Buddhist scriptures to yield its result in the present or a future life.””
Hence, without transmigration the theory of action and result becomes
impossible as is explained by what the interlocutor says next:

(V302):When, on the one hand (zu), samsara is non-
existent ( samsarabhave) in the manner that has been depic-

understood as an interpolation or variant in the Tibetan translation. A similar translation of
parampara is attested at Pras 218, (MAY, 1959:218, 390 (critical Tibetan edition); D3860.75as)
and Pras 3145 (D3860.104a,). v

26 For a general discussion of rebirth, action, Self and no-Self in Buddhism, cf. LVP
(1902:255-256, 287-288; 1917:57-66), SASAKI (1956), MCDERMOTT (1980:165-172), VETTER
(1988:41-44) and KRITZER (1998). For a summary and discussion of LVP’s writings on this
issue, cf. FALK (1940:647-663).

*2" Pras 283;-2875 (SCHAYER, 1931b: 87-95). In this discussion, the words sattva, atman
and pudgala seem to be used interchangeably; for the occurrence of the word dtman in this
context, cf. Pras 284; (SCHAYER, 1931b:88) and 284ff. (SCHAYER, 1931b:89).

228 Cf. the commentary to Mmk 17.1 below (Pras 305,.;0), at which point this issue will be
discussed.
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ted [by you] (yathopavarnnita®), the connection between
action and result (karmaphalasambandha®) would be (syar)
entirely (eva) non-existent ( abhava), because of the peri-
shability ( vinasitvar) of the mind (cittasya) immediately
upon [its] arising (utpattyanantara®) and (ca) because of the
non-existence (asadbhavat) of the ripening (vipakasya) [of
the result] at the time when the action is executed (karma-
ksepakale). When, on the other hand ( fz), there is (sati) real
existence of samsara (samsarasadbhave), the connection of
actions (karmanam) to [their] results (phalasambandhah) is
not contradicted (na virodhito bhavati), because an action
done here [in this life] (iAha krtasya karmanah) has a connec-
tion to a result ( phalasambandhat), which ripens even in
another life (janmantare pi vipaka®). Therefore (tasmat),
samsara (samsarah) really does exist (vidyata eva) because
of its being the basis for the connection between action and
result (karmaphalasambandhasrayatvat)” (iti).

The interlocutor then states the counter-premise (vyatirekavyapti) of his
argument, namely that if samsara is denied existence in the manner that has
been depicted by Candrakirti in chapter sixteen,’” there cannot be a

229 This is a basic theme in the discussion of chapter sixteen; cf. Pras 280q.g: ucyate| syad
bhavanam svabhavo yadi samsara eva bhavet, na tv asti| iha yadi samsarah syat sa niyatam
samskaranam va bhavet sattvasya va |; SCHAYER (1931b:81): “[Darauf] erwidert [der Madhya-
mika:] Wenn der samsara wirklich wére, so wiirde es allerdings den svabhava in den bhavas
geben. Das ist aber nicht der Fall. Wenn namlich der samsara wirklich wére, dann miifite er
notwendigerweise entweder ein samsara der samskdras, oder ein samsara des sattva (= des
ganzen Individuums) sein. Nun ist aber beides falsch.” English translation: “[The Madhya-
mika] answers [to this]: if samsara were real, then there would indeed be a svabhava in the
bhavas. This is, however, not the case. That is, if samsara were real, then it would necessarily
have to be a samsara of the samskaras, or a samsara of the sattva (= of the whole individual).
However, neither is the case.” And further, Pras 287,415 yada ca samskaranam atmanas ca
samsaro nasti, tada nasty eva samsara iti sthitam||atraha| vidyata eva samsarah prati-
dvandvisadbhavat| iha yo nasti na tasya pratidvandvi vidyate tadyatha vandhyasuanor iti| asti
ca samsarasya pratidvandvi-nirvanam, tasmad asti samsara iti| |ucyate| syat samsaro yadi
tatpratidvandvinirvanam syat| na tv astity aha|; SCHAYER (1931b:95): “[Zusammenfassend]
stellen wir fest: weil weder der samsara der samskaras, noch der samsara des atman wirklich
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connection between action and result; i.e., what does not exist, that can not
be the basis for the connection between action and result. Why is a basis
(asraya) required for there to be a connection between action and result? To
answer this question, the interlocutor first argues that the mind (citta)
perishes immediately upon arising. As Candrakirti explains below (V303+.),
the mind (citta or its synonym cetas) is responsible for the accumulation
(upacinoti) of pure and impure actions in a capacity to yield a ripening ( vipa-
kadanasamarthye). As a conditioned phenomenon (samskdara), the mind is
impermanent and thus perishes immediately upon arising.”° Candrakirti has
formulated this principle in chapter sixteen of Pras when saying (SCHAYER,
1931b:82): “Was nicht beharrt, schwindet sofort nach der Entstehung.”®'
The impermanence of the mind thus means that the individual instance of
mind, in which the action is done and accumulated, is not capable of
ensuring the continued existence of the accumulation of the action, which
will later yield its result, because the individual instance of mind perishes
immediately upon arising. Rather, the continued existence of the accumu-
lation of the action is ensured by the production of a mind-series (citta-
santana), i.e., a series of instances of mind in which each instant is a result of
the preceding instant and a cause for the succeeding instant. However, if the
existence of samsarais denied, the existence of the mind-series is also denied,

ist, deshalb gibt es iiberhaupt keinen samsara. [Der Gegner] ergreift das Wort: Es gibt den
samsara, weil sein Gegensatz (pratidvandvin) wirklich ist. Wenn hier, in dieser Welt etwas
irreal ist, wie der Sohn einer unfruchtbaren Frau, dann ist dessen Gegensatz ebenfalls Irreales.
Der Gegensatz des samsara, d.h. das nirvapa ist aber etwas Wirkliches. Deshalb ist auch der
samsara etwas Wirkliches. [Darauf] erwidert [der Madhyamika:] Gewif3 wiirde der samsara
wirklich sein, wenn dessen Gegensatz, das mrvapa, wirklich wére. So ist est aber nicht.
Deshalb sagt [der Leh-rer]...” English translation: “In conclusion, we establish: since neither
the samsara of the samskaras nor the samsara of the atman is real, therefore there is no sam-
sara at all. [The opponent] says: samsara exists, because its opposite (pratidvandvin) is real.
When something here in this world is unreal, such as the son of a barren woman, then is its
opposite likewise unreal. The opposite of samsara, viz. nirvana, is, however, something real.
Samsara is, therefore, also something real. [To this] answers [the Madhyamika]: True, sam-
sarawould be real, if its opposite, nirvana, were real. This is, however, not the case. Therefore,
[the teacher] says...”

20 For a debate on the duration of the mind, cf. Kathavatthu 2.7 (TAYLOR, 1897:204-208;
transl. AUNG & RHYS DAVIDS, 1915:124-127).

31 English translation: “What is impermanent, perishes right after its arising.” Pras 281:
ye hy anityas ta utpadasamanantaram eva vinastah. For a presentation and discussion of im-
permanence (anitya), cf. LVP (Pras 281, fn. 1) and SCHAYER (1931b:82-85, fn. 58).



Chapter 3: Translation and Commentary ' 171

because the word sammsara refers to the transmigration of the conditioned
phenomena in the sense of their uninterrupted series as was explained above.
The impermanence of the mind coupled with the denial of samsara, there-
fore, has the consequence that the cittasantana cannot function as the basis
(asraya) for the connection between the action and the result.

But is there at all need for a connection between action and result?
Yes, as is shown by the second argument supplied by the interlocutor, the
ripening of the result does not exist at the time of the execution (2ksepa) of
the action by the intention.””? Thus, the time of the execution of the action
and of the ripening of the result is different — indeed the span of time may be
enormous.” Hence, there is a need for postulating a chronological connec-
tion between the action and the later ripening of its result. The interlocutor
thus argues that if one admits the existence of samsdra in the sense of the
santana of the samskdras, there is no contradiction of the doctrine of
karmaphala. If, however, one would deny the existence of samsara, as Can-
drakirti has stated in chapter sixteen, that would involve a denial of
karmaphala and hence a denial of the very cornerstone of the Buddhist

521n the Buddhist sastra-literature, Zksepa literally denotes that y ‘triggers off’ x, often
translated with the verb ‘to project’ (e.g., by LAMOTTE, 1936:265 and DE JONG, 1949:16). A
general example of this use is attested at Pras 3565 (D3860.115b;; transl. DE JONG, 1949:16).
In the context of karman, aksepa is used with respect to two different processes. First, it
occurs that a state of mind ‘triggers off’ an action (e.g., cf. Pras 555y, transl. MAY, 1959:263;
AKBh, SASTRI, 1971:634 (D4090.1.186a,); AKBh, SASTRI 1971:658 (D4090.1.194as); Madhya-
makahrdayavrttitarkajvala D3856.200a¢; Madhyamakavataratika D3870.1295bg). Secondly, it
occurs that action ‘triggers’ off a rebirth or course of rebirth (e.g., cf. AK 4.95a, SASTRI,
1971:721; D4090.1.214b,). In the present compound karmaksepakale, both interpretations are
possible. LVP (Pras 302, fn. 3) argues for the latter interpretation, which is adopted by
LAMOTTE (1936:265): “au moment ou ’acte projette [son fruit]”; English translation: “in the
moment when the action projects [its fruit].” This would require a Sarvastivada-interpretation
of the present context, which is not impossible, i.e., that “at the time when the action projects
its result [which then exists as a future phenomenon], the ripening of this result has not yet
taken place” (for a brief introduction to the Sarvastivada-theory, see below, p. 257). Alter-
natively, the compound may be interpreted in the former sense, namely “at the time when the
action is triggered off [by the person’s intention], a ripening does not exist.” It seems simpler
to employ this latter interpretation, which has been adopted here.

Bt e.g., Pras 324,,, which will be explained below: na pranasyanti karmani kalpakoti-
Satair api| samagrim prapya kalafi ca phalanti khalu dehinam iti|; “Actions do not perish
even after thousands of millions of aeons. Having reached completeness [of the right
conditions] and the [right] time, [they] certainly yield fruit (phalanti) for the incarnate’
beings.”
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theory of ethics.

Candrakirti thus introduces the topic of chapter seventeen by
linking it with the topic of the preceding chapter through this objection
raised by his interlocutor. The same basic pattern can be seen in all the
earlier extant commentaries. Starting from Akufobhaya onwards, the
commentaries begin the chapter with an interlocutor raising an objection,
which in the commentaries (except the Tibetan translation of Prajadpradipa)
is indicated by the phrase atrgha (Tib. ‘dir smras pa, Chin. wen yiieh [H]F] in
Chung lun or a-p’i-t’an jen yen [W] g2 N5 in Pangjo teng lun). In the early
commentaries, the objection raised by the interlocutor is, however, very brief.
Thus, in Akutobhaya, Chung lun and Buddhapalita’s Vrtt the interlocutor
merely states that phenomena are not empty, because there is action and
result. As the first, Buddhapalita introduces the idea of the connection be-
tween the action and the result (SAITO, 1984.11:220: /as dari ‘bras bur ’brel
pa’l phyir ro). In Prajaapradipa, on the other hand, the topic of the discus-
sion in chapter sixteen is linked with the present chapter by a slightly longer
introduction summarising the key-points of chapter sixteen. Further, the ob-
jection raised by the interlocutor is expanded into a more detailed argument
along with an explicit statement of the required elements of this argument.
Bhavaviveka also expresses the interlocutor’s argument as involving the con-
nection between action and result (AMES, 1986:506: /as dari "bras bu ’brel
pa’l phyir ro; T1566.99a,s: yii yeh-kuo ko ku BiZEE5#7). Bhavaviveka may
have adopted this form of the interlocutor’s argument from Buddhapalita’s
Vrttibut could also have adopted it from an earlier non-extant commentary.
Bhavaviveka also contributes with a clearer expression of the meaning of the
word samskara. He lets his interlocutor refer to the conditioned phenomena
as ‘the internal conditioned phenomena’ ( *adhyatmikasamskara; AMES,
1986:506: nari gi *du byed rnams, T1566.99a;s: nei chu-ju chu-hsing N5 A5
7T). As indicated by the Chinese translation, the inner samskaras may refer
to the internal ayatanas ( *adhyatmikayatana, nei chu-ju N3& A), that is to
say the personal constituents of an individual as opposed to other non-
personal conditioned phenomena.”**

I

B4 Ct. *Misrakabhidharmahrdayasastra (T1552.28.871by7.15): {EEH&ESA - EHS K
IEREHABI - ERAIIFEUIABREER. Translation (DESSEIN, 1999.1:16): “What abides in

one’s own person is called ‘inward’; what abides in someone else’s person and is not relating
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Candrakirti’s version of the interlocutor’s objection differs from that
of the earlier commentaries. He partly adopts the argument of the connec-
tion between action and result first found in Buddhapalita’s Vr#ti, but other-
wise adopts most of his material directly from his own commentary on
chapter sixteen of Pras (which, however, would have to be compared with
the other commentaries on chapter sixteen to investigate its originality).
Compared with the earliest commentaries and Buddhapalita’s V7tti, the
objection raised in Pras is relatively long, but it is not as long as the more
extensive version given by Bhavaviveka. It is also noteworthy that Candra-
kirti does not adopt the more elaborate and explicit statement of the
argument given by Bhavaviveka, which indicates Candrakirti’s unwillingness
to adopt Bhavaviveka’s predilection for Nyaya- or Pramana-style presenta-
tions.

At the end of this passage, an ##7is attested by all the extant Sanskrit
manuscripts, but is not attested by the Tibetan translation. The i#/ could
indicate the end of the interlocutor’s speech, i.e., the end of the pidrvapaksa.
However, if this s¢/is interpreted so, then Candrakirti’s structure of the root-
verses would differ from that of the other commentaries. In the other
commentaries, the interlocutor’s speech continues up to and includes verse
Mmk 17.5 with its commentary,” and the Madhyamika begins his answer to
the interlocutor’s speech just before verse Mmk 17.6. The Madhyamika’s
answer is in these commentaries variously introduced by the phrases dir
bsad pa (Akutobhaya, HUNTINGTON, 1986:406; Prajadpradipa, AMES,
1986:512; T1566.99cis: smEE), ta-yieh & (Chung lun, T1564.22a5) and
de la bsad par bya ste (Buddhapalita’s Vreti, SAITO, 1984.11:223). Likewise,
Candrakirti introduces verse Mmk 17.6 with the phrase “here someone
objects” (V311¢: atraike paricodayanti), which from the context must belong
either to the Madhyamika or to the santana-proponent, whose position
follows in the text. At V304, the phrase nety 4ha is used when giving an
answer, which may indicate that this answer is given by the interlocutor,

to beings, is called ‘outward’. Furthermore the meaning of ‘inward’ and ‘outward’ is as is said
with the sense(-fields).”

25 Thus, Akutobhayd (HUNTINGTON, 1986:403-406), Chung lun (T1564.21b,-22as),
Buddhapalita’s Vit (SAITO, 1984.11:220-223) and Prajiapradipa (AMES, 1986:506-512, cf.
also p.260, fn. 6; T1566.99a;-99c¢;3).
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whose speech in most cases is identified by the verb Z2Aa. Since the passage at
V304, belongs to the explanation of Mmk 17.1-5, the present sz will here
not be interpreted as the end of the interlocutor’s speech, but verses Mmk
17.1-5 will be interpreted as belonging to the interlocutor’s speech, which
would also be in accordance with the other commentaries. This calls for a
different interpretation of the present ¢, and there are two possibilities.
First, the s#7 could indicate that the preceding text is an explication of the
interlocutor’s first general statement, viz. that “samsara really does exist
because of its being the basis for the connection between action and result”
(vidyata eva samsarah karmaphalasambandhasrayatvat, V302;). Secondly,
the 7#/ could indicate that the last piece of the interlocutor’s speech, starting
with yathopavarpnita, is an explication of his general statement that “a
connection between action and result would exist, if the transmigration of
conditioned phenomena or of a Self would exist” (yadiha santanaviccheda-
kremena janmamaranaparamparyd hetuphalabha-vapravrttya samskaranim
atmano va samsaranam syat syat tadanim karmmaphalasambandhah, V3024
s). Either way, the st/ indicates the end of a subsection of the interlocutor’s
speech, but does not indicate the end of his entire speech.

3.2 A Brief Presentation of Karmaphala

(V3033): [One might ask] (i#): “but (punah) what
(kani) [are] those (zani) actions (karmani)?” or (va), “what
(kim) [is] that result (tat phalam)?” Wishing to express their
divisions (tatprabhedavivaksaya), the following (idam) is
stated (ucyate):

“Which (yat) state of mind (cetas) [leads to
being] self-restraining (atmasamyamakam) and
(ca) benefiting others (paranugrahakam) [and]
friendly (maitram), that (sah) [is] dharma
(dharmah). It (tat) [is] a seed (bijam) for a
result (phalasya) both (ca) after passing away
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(pretya) and (ca) in this world (iha).”**® (Mmk
17.1)

The verses Mmk 17.1-5 introduce the theory of karmaphala by presenting
various divisions of actions. Thus, Mmk 17.1 is introduced in Akutobhaya
(HUNTINGTON, 1986:403), Buddhapalita’s Vrtei (Saito, 1984.11:220) and
Pras (as well as partially in Chung [lun, T1564.21b,;) with an introductory
question asking what these actions and their results are.

The first verse (Mmk 17.1) presents the state of mind or attitude
(cetas) which can be designated as dharma, literally ‘that which is to be
upheld or kept’ and further ‘that which holds or keeps’ (cf. the commentary
below for an analysis). As Candrakirti indicates below (V305,), the verse also
indicates presents its opposite, ‘unrighteous action’ (adharma). The verse is,
in fact, very compact, since it in essence explains the whole principle of
karmaphala in a most brief form. This is also reflected in Candrakirti’s
commentary to this verse, which is rather extensive.

Candrakirti (V305;;) considers the verse to present a single rightful
action, which is of a mental nature (cittatmaka eko dharma).”’ This

261t should be noted that this translation agrees with Candrakirti’s interpretation of the
verse below, in which atmasamyamakam, paranugrahakam and maitram are taken as three
adjectives modifying cetas, and the word ca ‘and’ is read as implied after maitram (as indica-
ted by the square-bracket in my translation). If Candrakirti’s interpretation is disregarded, it
is, however, also possible to read the verse in a way, in which maitramis not taken as an adjec-
tive but, more normally, as a noun. In that case, dharma would refer to both atmasamyama-
kam cetas and paranugrahakam maitram, and so the translation would be: “What (yar) [is] a
self-restraining (atmasamyamakam )state of mind (cetas) and (ca) friendliness (maitram)
benefiting others (paranugrahakam), that (sah) is dharma (dharmaf).” Alternatively, yat may
be taken with pardnugrahakam, in which case sa must be understood as a singular collective
pronoun referring to two nouns, viz. cetas and maitram. If so, the translation would be: “The
self-restraining state of mind and friendliness, which (yar) is benefiting others (paranu-
grahakam), that (saf) is dharma” 1 am indebted to Claus OETKE for making me aware of
these alternatives. I will again underline that these alternatives do not represent how the verse
is read by Candrakirti. Regarding the interpretations by the other commentators, Chung lun
along with both Chinese translations of this verse do not follow Candrakirti’s interpretation,
and the earlier commentaries Akutobhaya, Buddhapalita and Prajidpradipa, are far less
explicit than Candrakirti in stating maitram to be an adjective with an implied ca. These
details are discussed below at the relevant points in relation to Candrakirti’s commentary.

57 Avalokitavrata argues, however, in Prajadpradipatika (D3859.111.18b,) that verbal and
bodily actions also are implied by this verse: ’dir tshig le’ur byas pa sems pa zes bya bas yid kyi
las ’ba’ Zig bstan pa ni mtshon pa tsam du zad kyi| des kun nas bslan ba’i lus dan nag gi las dag
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statement points to a numeric division in verses Mmk 17.1-5, in that Mmk
17.1 present a single division of action as dharma, Mmk 17.2 a twofold
division, Mmk 17.3 a threefold division, and Mmk 17.4-5 a sevenfold division.
Such an arrangement into divisions with one member, two members, etc., is
typical of the early Abhidharma-genre, where it is attested by Samgiti-
paryaya, parts of Prakaranapada and Puggalapannatti. Further, the verses
exhibit an arrangement, in which actions of a mental nature are presented
first (Mmk 17.1) followed by divisions of action into both mental and
physical types (Mmk 17.2-17.5).

The state of mind here designated as dharma has three aspects: it is
self-restraining (4tmasamyamaka), caring for others or benefiting others
(paranugrahaka), and friendly or kind (maitra).”® It could be a useful source
critical clue for the study of Nagarjuna to identify the provenance of this
threefold constellation, but although each of these terms are common

kyan de bzin du sbyar te|. Translation: “It appears that only mental action is taught by the
word cetas in this verse, but the bodily and verbal actions aroused thereby should also be
included in the same manner.”

28 It must be remarked that Kumarajiva’s translation of these three aspects in Chung lun
(T1564.21b,5) is problematic. His translation reads: AREFE(R.L o FIREIARE: - 2HRBE
E o “HWREFE Chung lun (T1564.21b555). The problem lies in his translation of
atmasamyamakam, which he renders as jen-neng-hsiang-fu hsin (NAEFE(K(s). The most
obvious way to read the phrase would be to interpret it as a regular subject-verb-object con-
struction, i.e., “[When] someone (jen A) can restrain (neng-hsiang-fu E[#({X) the mind
(hsin .(») [and] bring benefit (li-i FI#%) to sentient beings (yui-chung-sheng i~ 4:), this is
called (shih-ming-wei 7&=%45%) kindness (£z’u ¥%) [and] wholesome action (shan Z).” This
interpretation is confirmed by the prose-commentary following in Chung Jun (T1564.21b,;),
where jen (\) is treated as the subject of a sentence (“a person has three poisons. Since [they]
cause distress for others”, jenyo san-tu wei-nao ta ku \15 =75 - B1&hi) and Asin (.[)) is
not treated as the subject of the verse but rather as an object (“therefore, it is said that to
tame one’s mind...”, shih-ku shuo chiang-fu ch’i-hsin ZHERFERELL)(for the English
translations, see BOCKING, 1995:257). The same interpretation holds true for the three other
occurrences of the phrase jen-neng-hsiang-fu (NBEFE(X) in the Taisho (T587.15.71a;6, T1509.
25.579a,5.56, T1532.26.352a,9.99). Although the word jen (\) does occur as a synonym of ‘I’
(wo F)(cf. CHAU, 1999:101, note 411), it would require a strained interpretation to render
jen-neng-hsiang-fu (NBERE(R) as the Sanskrit compound atmasamyamaka. If so, jen (N)
would equal atma, neng (§€) would represent the suffix °aka, and hsiang fu (F&{X) would
equal samyama, but this would constitute an unusual construction. In Pang jo teng lun
(T1566.99a;5), the compound atmasamyamakam is understood correctly as ‘self-restraint’
(tzu-hu 5 ), but the word cetas is misconstrued as an object of atmasamyamaka and is then
in the Chinese translation enlarged to include ‘body, speech and mind’ (shen-k’ou-ssu 51
). For more on these translations, cf. also below p. 205.
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separately in the Buddhist scriptures, they do not seem to be found else-
where in this combination.”

The state of mind leading to or involving these three aspects is said
to be a seed (bija) for a result here in this world or after passing away, i.e., in
a future life. Nagarjuna’s use of the word ‘seed’ is interesting, particularly
given the terminological meaning, which bija holds in the possibly later Sau-
trantika-doctrine, e.g., explained in Vasubandhu’s Abhidharmakosa and
Karmasiddhiprakarana* Although Mmk is an earlier source than the
extant Sautrantika-works, it contains below (Mmk 17.7-17.11) a presentation
of a santana-theory partly similar to the theory known in these works. Hence,
Nagarjuna must have been aware of the terminological use of the word bija
Nevertheless, it still cannot be ruled out that he merely applied it in the
present verse (Mmk 17.1) in a non-terminological sense.

An equation of action (karman) with a seed (bjja) would seem to be
an obvious choice, given that its result literally is called a fruit or crop (phala)
and that the scriptures speak of the ripening, growth or maturation (vipaka)
of this fruit. As indicated by DONIGER O’FLAHERTY (1980:xvi-xviii), the
metaphor generally used in the case of karmaphala is most likely that of rice-
cultivation.”' However, such an equation of action (karman) with a seed
(bija) is only vaguely or not at all attested in the canonical scriptures. In
Samyuttanikaya, auspicious actions (kalyana) and unfortunate actions (papa)

29 Electronic cross-searches in the Chinese Trpitaka with the available Chinese
translations of atmasamyamaka (T1564.21b,s jen-neng-hsiang-fu NRERETR; T1566.99ag tzu-
hu 7€), paranugrahaka (T1564.21bys Ii-f yii chung-sheng FIZg AR A T1566.99a,9 she-ta
i fh) and maitra (T1564.21b,5 & T1566.99a,9 tz’u #%) thus did not yield any match.

20 cox (1995:103, note 44) remarks that the earliest examples of bjja in any technical
sense are found in *Mahavibhasa and *Misrakabhidharmahrdayasastra (T1552.28.907¢45);
she also (ibid.) provides further references to later occurrences. To this list may be added the
occurrence in *Misrakabhidharmahrdayasastra (T1552.28.888a;s.19): LIZESFE - HHE 4%
ER AR - FEERIMEFER; transl. by DESSEIN (1999.1:149): “Because of action,
seed is made. This [seed] has a sprout that arises. Because of difference in action, what arises
is different - just as when the seed is different, the sprout is therefore different.”

21 DONIGER O’FLAHERTY writes (1980:xvii): “...it is easy to see why the rice imagery
would be so persistent and, perhaps, even why the karma theory would arise among rice-
growers rather than wheat-growers: rice is planted twice, first the seed and then the seedling
that is replanted; rice is also harvested over and over in a year, rather than at a single harvest
season; hence it is a natural symbol for rebirth.” POTTER (1980:245-246) and KRISHAN
(1997:20) illustrate that the rice-metaphor also occurs in Brahmanical texts.
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are compared to seeds.”” Further, in Arguttaranikiya (AN I11.404-409),
wholesome dharmas (kusala dhamma) and unwholesome dharmas (akusala
dhamma) are compared to seeds.””’ The present verse (Mmk 17.1) is remi-
niscent of this juxtaposition of dharma and seed. Yet, the word action
(karman) is nowhere to be found in the canon as directly equated to a seed.
Rather, a passage repeated several times in Azguttaranikiya compares
action (kamma) to a field (khetta) and consciousness (viiaana) to the seed
(bija), while craving (tariha) is the moisture (sineho) enabling the growth of
seed in the soil** Without digressing further into this analysis of the
canonical sources, it is noteworthy that the present verse (Mmk 17.1) does
not equate action (karman) with a seed, but rather equates the mental state
(cetas) with a seed, which would agree with the statement of
Ariguttaranikaya 1.223. As will be shown below, this also agrees with the

22 9N 1.227: yadisam vapate bijam, tadisam harate phalam, kalyanakari kalyanam papa-
kari ca papakam, pavuttham tata te bijam phalam paccanubhossasiti. Translation by Mrs.
RHYS DAVIDS (1917:293): “According to the seed that’s sown, so is the fruit ye reap there-
from. Doer of good [will gather] good, doer of evil evil [reaps]. Sown is the seed and planted
well. Thou shall enjoy the fruit thereof.” The first verse is repeated with pada ab and cd
reversed in Dhonasakhajataka (Jataka no. 353; FAUSB@LL, 1883:158; transl. by FRANCIS &
NEIL, 1957:105). It may be noted that Mahabharata 13.6.6 (this parvan belonging to a late
stratum of the text (KRISHAN, 1997:178)), echoes these verses: yadréam vapate bijam ksetra-
masadhya karsakah| sukrte duskrte vapi tadrsam labhate phalam| |. Translation by KRISHAN
(1997:97): “The cultivator gets a crop in accordance with the seed sown. Likewise, one gets
fruit depending on his good and bad deeds.”

*3E.g., AN I11.404-405: Seyyatapi ananda, bijani akhandani apitini avatatapahatani sara-
dani sukhasayitani sukhette suparikammakata yabhiimiyanikkhittani, janeyyasi tvam ananda
imani bijani vuddhim virulhim vepullam apajjissanti, ti. evam bhante. Evam eva kho aham
ananda, idhekaccam puggalam evam cetasa ceto paricca pajanami: “imassa kho puggalassa
vijjamana kusalapi dhamma akusalapi dhamma” ti. Tamenam aparena samane evam cetasa
cato paricca pajanami. “Imassa kho puggalassa kusala dhamma antarahita, akusala dhamma
sammukhibhiitd. Atthi ca khvassa kusalamiilam asamucchinnam, tambha tassa kusalamiila
kusalam patubhavissati, evam ayam puggalo ayatim aparihanadhammo bhavissati”ti. Transl.
by HARE (1934:288): ““If, Ananda, seed, neither split, rotten, nor spoilt by wind and heat, but
vital, well-seasoned, be thrown on well-tilled ground in a goodly field; can you say for certain:
“It will yield its growth, increase and abundance”? “Yes, surely, lord.” ‘Even so, Ananda, by
mind compassing mind, I know of some person: “There is good and evil in him” — and then:
“The good has disappeared, the evil is uppermost; but the root of goodness is not cut off and
from that good will proceed. Thus he is bound not to fall in future.” For a discussion of this
passage in terms of various interpretations and the bjja-theory, cf. JAINI (1959:245-246).

24 For example, attested at AN 1.223: Iti kho ananda, kammam khettam, vifiidanam bijam,
tanha sineho. The same comparison is repeated in Salistambasitra (SCHOENING, 1995: 316,
425,724).



Chapter 3: Translation and Commentary 179

explanation given by Mmk 17.9 and Mmk 17.11.

If Nagarjuna did not use the word bijja in a non-terminological sense
in the present verse (Mmk 17.1) but rather intended it in its terminological
sense, the question remains why he should choose to use this term in the
opening statement of his presentation of the divisions of action. If the
interpretation of Pras indicating verses 17.1-5 are not spoken by the inter-
locutor is adopted, this would in turn mean that the present verse must be
spoken by the Madhyamika. Thus, it would be strange that the word bjja is
used here, given that the bijja and santana-theory is strongly criticised below
in verse Mmk 17.12 and its commentary. Hence, if such an interpretation of
the verse-structure is adopted, the word ought not to be taken in any
technical sense. Candrakirti, however, does not clarify this point in his
commentary. As mentioned above, the other possible interpretation of Pras
as well as the other commentaries, on the other hand, clearly interpret verses
Mmk 17.1-5 as belonging to the interlocutor’s speech. If that position is
adopted, verses Mmk 17.1-5 may be linked with verses Mmk 17.7-11,
wherein the bjja- and santana-theory is presented, thus constituting a logical
whole only interrupted by verse Mmk 17.6, in which the fundamental
problematic of the karmaphalasambandha is raised. The only point that
would speak against such an interpretation is the seven-fold division of
action presented in verses Mmk 17.4-5, which contain certain elements that
are criticised by the later Sautrantika-works (see below).>* In spite of such
interpretative strategies, the fact remains that Mmk 17.1 uses the word bija
in a sense that invites a technical interpretation (and which seems to have
been known to Nagarjuna; cf. Mmk. 17.7-11). As such, the verse does not
contain anything in particular to indicate that the verse does not express
Nagarjuna’s own point of view but must be interpreted as expressing a
speech by an interlocutor.

Lastly, it should be noted that the Chinese translation of the verse
found in Chung [un contains what may be interpreted as a variant reading. In

5 As indicated by AMES (1986:299, note 6), Avalokitavrata (D3859.111. 29b,), however,
identifies the speaker of verses Mmk 17.1-5 as *Srdvaka-vaibhasikah (ian thos bye brag tu
smra ba dag), and thus not as the santana-proponent speaking in verses Mmk 17.7-11, whom
he only identifies as “the follower of another school” (sde pa gZan dag mam pa gzan, ibid.)
and not directly as a Sautrantika.



180 Chapter 3: Translation and Commentary

this translation, the last word of pada cin the verse is the Chinese word shan
(T1564.21bg: ), which normally and throughout this text is used as a
translation for kusala ‘wholesome action’. There are four possibilities for
interpreting this word. First, it may simply be a free Chinese rendering of
Sanskrit dharma that the translator Kumarajiva here interpreted as carrying
the meaning of kusala. Secondly, it may be that it should be read together
with the preceding syllable, i.e., tz’u shan (¥%3%), a compound that in Middle
Chinese may mean ‘charitable, benevolent, philantropic’, in which case the
word dharma has been omitted in the Chinese translation. Thirdly, it may
truly represent the standard Chinese translation of Sanskrit kusala, which
would then be an early variant reading in the Sanskrit text that perhaps could
be reconstructed as *maitram tad kusalam bijam, although such a variant is
completely unknown in the Indic commentarial tradition. Fourthly, it may
constitute a variant reading that occurred in the later Chinese trans-mission
of Chung [un. 1 consider the first or fourth possibility more likely, and the
second or third possibility less likely.

(V303¢): In that [verse] (tatra), [it is called] ‘self’ (atman),
because (it7) egocentrism (ahammanaf) is placed (ahita),
[i.e.,] generated (utpaditah), on to it (asmin). The individual
(pudgalali) being conceptualised (prajaapyamanaf), having
taken the aggregates (skandhan) as [its] basis (upadaya), is
called (ucyate) ‘the Self” (armety).

Candrakirti begins his commentary on the verse by explaining its first word
in Sanskrit, namely ‘self-restraining’ (4tmasamyamakam). First, only the
word Self (4¢man) is explained. Such an explanation is not found in the other
commentaries. Candrakirti first defines the Self as the object of egocentrism
(ahammana). In fact, this definition seems to be a semantic analysis (nirukti),
in which the definition forms an epigram of the word arma. The first syllable,
at, is implied as meaning ahitah (where 4 and ¢ spell 4¢), i.e., ‘placed’. The
word ahitah is further glossed with the word ‘generated’ (u¢paditah). The
second syllable, m4a (starting from its nominative form 4¢ma and not its stem-
form atman), is implied as meaning ahammanah, i.e., ‘self-conceit’, ‘I-notion’
‘self-assertion’ or ‘egocentrism’. To indicate datman to be the object of such

b
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egocentrism the word ‘on to it’ (asmun) is added. Such an interpretation
would at least explain the slightly unusual syntax of the definition. It does not
seem that this nirukt/ of atman appears in any other source, although it
would seem likely that Candrakirti adopted it here as a well-known nirukti
not requiring any further explanation. Whether or not the definition may be
read as a mirukt/ in this manner, Candrakirti’s first definition certainly
underlines the common Buddhist rejection of arman as a real entity, since
arman is merely seen as the imagined referent of ignorance.

In a following, more explanatory definition, Candrakirti defines the
Self as the conceptualised individual (prajaapyamanah pudgalah), i.e., a de-
signation or concept (prajaapti), which is not a real entity. The referent or
substratum (upadana) for this conceptualisation is the five aggregates (skan-
dha).**® This definition agrees with similar statements made by Candrakirti
elsewhere?’ and, for example, with AKBh, which states that the aggregates

2 For a brief discussion of the phrase upadaya prajiapyamanaf, cf. MAY (1959:161, fn.
494). For another passage in Pras discussing upadana and Self, cf. Pras 345, ;5 (D3860.112a),
transl. by DEJONG (1949:7).

¢, e.g., Pras 51995 (D3860.173b,): tatropadhiyate ’sminn atmasneha ity upadhih|
upadhisabdenatmaprajiaptinimittah paicopadanaskandha ucyante|. Translation by STCHER-
BATSKY (1927:193-194): ”A substratum is what underlies all these defiling agencies, it is the
inveterate instinct of cherishing one’s own life (atma-sneha). The word residual substratum
thus refers to that foundation of our belief in personal identity (atma-prajiapti), which is
represented by the ultimate elements of our mundane existence (upadana-skandhaf), which
are systematized in five different groups.” Further, see Pras 285¢-2865 (D3860.95b¢_7): [bhavah]
pancopadanaskandhah, tad gahitah syat| ya$ ca vibhavo 'nupadanah [sa]skandharahitatvat
prajnatyupadanakaranarahitatvan nirhetukah syat| |yas ca anupadano niranjano ‘vyakto nir-
hetukah kah sa na ka$ cit sah| nasty eva sa ity arthah| tasmims$ casati [tada]bhavad evopa-
danam api nirupadatrkam nasti iti. Translation by SCHAYER (1931b:92): “Das »Sein« (bhava)
bedeutet hier die funf upadana-skandhas. Dieser [fiinf upadana-skandhas) muBte [der atman]
in der Zwischenphase beraubt sein. Des Seins enthoben und frei von dem upadana wiirde er
zugleich ohne Ursache (nirhetuka) sein. Denn das skandha-rahitatva ist identisch mit dem
prajnapty-upadana-karana-rahitatva, mit dem Fehlen des upadana, welches den Pseudo-
Begriff [des Individuums] bedingt. [Ein solcher arman], welcher frei von dem upadana ist,
welcher sich in der Sphire der empirischen Wirklichkeit gar nicht manifestiert (n7rarjana),
welcher als individuelle Existenz nicht in Erscheinung tritt (avyakta) und ohne Ursache ist,
wer ist er? — Ein Niemand! Er existiert tiberhaupt nicht, das ist der Sinn. Weil ein solcher
[atman] irreal ist, deshalb ist auch das upadana irreal, da es doch ohne den upadatar nicht
existieren kann.” English translation: ““‘Being’ (bhava) here signifies the five upadana-

skandhas. | The atman] would be devoid of these [five upadana-skandhas] in the intermediate
" phase. Without being and freed of the upadana, it would also be without a cause ( nirhetuka).
For the skandha-rahitatva is identical with the prajriapty-upadana-karapa-rahitatva, with the
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are the substratum for the designation of an individual ( pudgalaprajnapti-

= 2
karapa).*®

(V303;) To be “self-restraining” (atmasamyamakam) is (it)
to restrain oneself (atmanam samyamayati), [i.e.] to be
controlled (asvatantrayati) in relation to the sense-objects
(visayesu), to avoid (nivarayati) behaviour (pravrttim) urged
by the defilements, such as passion and so forth (r3gadi-
klesavasena).

Having separately defined the word ‘Self’, Candrakirti goes on to explain the
meaning of the word ‘self-restraining’ (dtmasamyamaka). This is done by
glossing the term with three phrases. The first phrase, “to restrain oneself”
(atmanam samyamayati), is simply a grammatical analysis (vigraha) of the
compound, where the adjectival form samyamaka is verbalised to its cau-
sative form samyamayati, and the compound-member ‘self’ (4tman) is given
as its direct object, thus indicating that the compound should be interpreted
as an accusative fadpurusa-<compound. The same phrase occurs with minor
variants in Buddhapalita’s Vztti (SAITO, 1984.11:220) and Prajaapradipa
(AMES, 1986:507; T15566.99a5)). Akutobhaya (HUNTINGTON, 1986:403), on
the other hand, explains 4¢tmasamyamaka as meaning ‘that which holds back
the Self’ ( *nirdharati; bdag nid ries par ‘dzin par bstan to).

The second gloss, “to be controlled with regard to the sense-
objects”(visayesv asvatantrayati), further clarifies the relevant sense of fo
restrain (samyamayati): i is to limit indulgence in the sense-fields or sense-
objects, i.e., with regard to what is seen, heard, smelled, tasted or felt.*” Self-
restraint thus means to avoid sensual addictions. This gloss is not found in

lack of the upadana, that condition the pseudo-concept [that is the individual]. [Such a atman)
that is free of the upadana, that does not at all manifest (ziradjana) itself in the sphere of the
empirical reality, that does not become apparent (avyakta) as an individual existence and that
is without a cause, what is it? A nobody! It does not at all exist, that is the meaning. Since such
an [4tman] is unreal, therefore also the upadana is unreal, since it indeed cannot exist without
the upadatar.”

8 AKBh (SASTRI, 1987:1193; D4090.11.82b,).

29 For a list of the paiica visayah (yul Inga), cf. e.g., Candrakirti’s Padcaskandhaprakara-
na (LINDTNER, 1979:9557.58).
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the other commentaries. Asvatantrayati ‘to be controlled’ is a denominative
verb from the noun ‘non-freedom’ or ‘non-independence’ (asvatantra),
which literally means “to cause non-freedom”. The above translation ‘to be
controlled’ is, therefore, a free English translation not reproducing the San-
skrit word in its literal sense. The word freedom (svatantra), which in its non-
negated form only occurs as a technical term in Pras,”’ does not seem to
have a particularly positive connotation. The negated form is attested in
three other places in Pras: in the sense of something that cannot be used
freely,” in the sense of binding,* and in the sense of confining.”> As should
be clear from the last example (cited in fn. 253), the verb asvatantra-yanti is
used as a transitive verb taking its direct object in the accusative case. Thus,
in the passage above, the word visayesu is not the direct object, i.e., self-
restraint does not limit the sense-objects, which also would make no sense.
Rather, self-restraint limits oneself (4¢tmanam implied) or one’s indulgence
in relation to the sense-objects. LAMOTTE (1936:266) overlooked the
negation of asvatantrayati in his French translation of this passage: “Le
penser disciplinant I'dme (atmasamyamaka) est celui qui disci-pline I'ame

20 All occurrences of svatantra are found in the rhetorical discussions within the first
chapter of Pras: an independent reasoning (Pras 28g: svatantraprayoga; D8by: rari gi rgyud kyi
sbyor ba) and an independent inference (Pras 16,;, 185 & 344: svatantranumana,; D6as, 6b, &
11ay: rari gi 1gyud kyi rjes su dpag pa).

B1Pras 263;: tavatkalikayacitakam asvatantram; D3860.89a3: re zig pa’i briian por ran
dban med pa; translation by SCHAYER (1931b:62): “...zB. ein auf bestimmte Frist geliechenes
Gut, dariiber man frei nicht verfiigen darf.” English translation: “...for example, a thing
borrowed for a limited time that is not at one’s free disposal.”

52 Pras 290,: iha ya ime ragadayah klesa baddhanam asvatantrikaranena bandhanam iti
vyapadisyate (cf. text-critical remark by DE JONG, 1978b:18); D3860.97b;: ’di na ’dod chags la
sogs pa non mons pa gan dag bcin bar bya ba rnams ran dban med par byed pas "chin pa’o zZes
bya bar bsfiad cin; translation by SCHAYER (1931b:98): “Als »bandhana« (= Bindung)
bezeichnet man die k/esas, wie Leidenschaft usw., und zwar mit Riicksicht darauf, da durch
sie die gebundenen [Wesen] ihrer Autonomie beraubt werden (= asvatantri-karane).” Eng-
lish translation: “One characterises the k/esas, such as passion, etc., as “bandhana” (= bonds)
from the point of view that the constrained [beings] loose their autonomy through them.”

3 Pras 2445 na hi §abda dandapasika iva vaktaram asvatantrayanti, kim tarhi satyam $ak-
tau vaktur vivaksam anuvidhiyante; D3860.8a;.4: sgra rnams ni dbyug pa dan Zags pa can bZin
du smra ba po ran dban med par byed pa ma yin no||’0o na ci Z e na nus pa yod na smra ba
po'i brjod par ’dod pa'i rjes su byed pa yin no; Translation: “For words do not confine
(asvatantra-yanti) the speaker, like policemen, but being potent they conform to what the
speaker wishes to communicate” (for slightly different translations, see RUEGG, 2002:39 and
STCHERBATSKY, 1927:109).
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(atmanam samyamati): qui la rend libre a I'égard des objets des sens et
Pempéche d’agir sous ’action des passions, concupiscence, etc.”>*

While the second gloss thus emphasised the ascetic nuance of atma-
samyamaka, the third gloss emphasises its ethical aspect: ‘to avoid behaviour
urged by the defilements, such as desire and so forth’. It further specifies
how self-restraint controls one’s behaviour in relation to the sense-fields.
This gloss is partly based on a second gloss given by Bhavaviveka in Prajna-
pradipa (AMES, 1986:507; T1566.99a,,), where atmasamyamaka is glossed
with ‘to avoid ( *mivarayati, Idog par byed pa, yiian 1%) unwholesome actions
or adharma (mi dge ba, fei-fa 3E1%). Bhavaviveka further clarifies atma-
samyamakam cetas as meaning ‘a state of mind associated with the intention
of abandoning unwholesome action (mi dge ba spor ba’i sems pa dar
mtshuris par Idan pa’i sems Zes bya ba’i tha tshig go|, AMES, 1986:507; yii I-
hsin hsian-ying-ssu ku ming-wei ssu BLS/CHHEB A &, omits the
phrase mi dge ba sporis ba’j, T1566.99ay.7).

“That which is to be avoided’ is according to Candrakirti’s gloss a
certain behaviour (pravrtti), which thus becomes a clarification for the word
‘self’ (atman). The behaviour to be avoided is that urged by the defilements
(klesa), which usually are listed as sixfold (EDGERTON, 1953.11:198): passion
(raga), anger (pratigha), pride (mana), ignorance (avidya), wrong views (ku-

drsti) and doubt (vicikitsa).” The term klesa carries two shades of meaning:

>4 English translation: “The thinking that disciplines the soul (4tmasamyamaka) is that
which disciplines the soul (atmanam samyamati): which sets it free with regard to the objects
of the senses and which hinders acting by action of the passions, sensual desire, etc.”

5 Candrakirti does not provide the full list of the defilements (4/esa) anywhere in his
writings. In four cases, he indicates the list as beginning with desire (Pras 304, 350, 4745, 451s:
ragadiklesa), whereas in two cases, he indicates it as beginning with ignorance and desire
(Pras 519¢: avidyaragadikasya klesaganasya; MavBh D3862.34bs: de /a ion moris pa dag nima
rig pa daii ‘dod chags la sogs pa dag ste). In Candrakirti’s Paficaskandhaprakarana, the dispo-
sitions (anusaya, phra rgyas) are equalled with the defilements (k/esa): “Because these
dispositions, which were stated as six fold, defile/afflict ( *k/isnantiti, fion moris par byed pas)
the series of the body, speech and mind, they are called defilements ( *klesah, fon moris pa)”
(Tibetan text in LINDTNER, 1979:135+.¢: de la phra rgyas drug tu brjod pa de dag fid lus dai jag
dai yid kyi rgyud fion mois par byed pas ’di dag la fion mois pa Zes bya’o). EDGERTON
(1953.11:35) confirms the identity of the dispositions and the defilements. In Pardcaskandha-
prakarana, the dispositions are thus listed as the same six as the defilements (LINDTNER, 1979:
130,1.54: ’dod chags kyi phra rgyas dan| khon khro’i phra rgyas dan| na rgyal gyi phra rgyas
dan | ma rig pa’i phra rgyas dan| Ita ba’i phra rgyas dan| the tshom gyi phra rgyas Zes bya ba
ste).
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‘defilement’ in the sense of sullying the mind-series of a sentient being (cf. fn
255) and ‘affliction’ in the sense of causing suffering and frustration. The
Chinese translation emphasises the latter meaning (fan-nao FE, lit.
‘affliction-trouble’), whereas the Tibetan translation reflects both meanings
(on moris, lit. “affliction-defilement’). SCHMITHAUSEN (1987:246-247, note
21) points out that ‘defilement’ is the original meaning, whereas ‘affliction’ is
a secondary meaning likely to have been added to the word due to standard
Sanskrit usage of the verbal root /s, meaning ‘to torment, trouble, molest,
cause pain or afflict’ (APTE, 1890:619; MONIER-WILLIAMS, 1899:323). Can-
drakirti’s explanation of k/esa cited above (fn. 255) as well as almost the
same definition, which occurs twice in Pras, does not directly clarify Can-
drakirti’s interpretation of this term, since he only explains the noun k/esa
with its verbal form k/isnanti (Tib. fon moiis par byed pa).”°

Finally, it should be stated that Candrakirti does not use the word
atmasamyamaka (Tib. bdag fiid legs par sdom pa) anywhere else in any of his
writings. The word is generally somewhat rare,”’ whereas the term ‘restraint’
(samyama) occurs more commonly in Buddhist canonical litera-ture.*®

26 The first occurrence is at Pras 334, tatra klesa ragadayah| klisnanti sattvacitta-
santananiti krtva|; D3860.110a45: de la fion mons pa ni 'dod chags la sogs pa dag ste| sems
can gyi sems kyi rgyud dag non mons par byed pa'i phyir ro. Literally, this passage reads “In
that [verse], the klesafy such as desires and so forth, are called so, because they ‘klesafy’
(klisnanti) the mind-series of sentient beings.” In LAMOTTE’s translation (1936:287), klisnanti
is translated with ‘souillent’, i.e., ‘defile’. The second occurrence is at Pras 455,: kliSyantiti
klesah|; D3860.148bs: fion mons par byed pas ni fion mons pa rnams so| |. Literally: “ Klesah
because they ‘k/esafy’(klisnanti).” In MAY’s translation (1959:184), k/isnant/is translated with
‘tourmentent’, i.e., ‘torment’.

57 The Critical Pali Dictionary only cites a single occurrence in the Pali-canon, viz. SN
1.106,4: yo sufinagehani sevati seyya so muni attasafinato, vossajja careyya tattha so patiripam
hi tathavidhassa tam. Translation by Mrs. RHYS DAVIDS (1917:133): “O well is him, the self-
restrained sage, whose haunts are homes of empty loneliness! There let him fare who hath
relinquished all. Men of his stamp such life in sooth beseems.” For other examples possibly of
*atmasamyama (but perhaps of *atmasamvara), see Smrtyupasthanasitra (Cheng fa nien ch’u
ching TEESEERR, T721.17. 142¢6.47) discussing *atmasamyama/*atmasamvara (tzu-hu E )
and *parasamyama/*parasamvara (hu-ta Z#{th) or Vasubandhu’s Dasabhimikasitra-sastra
(Shih ti ching lun 5856, T1522.26.16bb,y.5), where a bodhisattva is said to possess shame
and embarrassment (zs’an-k’uei i), because of having self-restraint (fzu-Au HF) and
restraint towards others (Au-piFE{i7).

28 In the present context of Mmk, the most important occurrence seems to be in Nagar-
juna’s Ratnavali 1.8-9 (HAHN, 1982:4-5): ahimsa cauryaviratih paradaravivarjanam| mithya-
paiSunyaparusyabaddhavadesu samyamah|| 1.8 || lobhavyapadanastikyadrst[inam parivar-
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(V3035): [It is called] a state of mind (cetas), because (it)) [it]
collects (cinoti), [i.e.,] accumulates (upacinoti), [i.e.,] causes
a pure (subham) or (ca) impure (asubham) action (karma)
to be retained (niyamayati) as a capacity for yielding a ripe-
ning (vipikadanasamarthye). ‘Mind’ (cittam), ‘intellect’
(manas) [and] ‘consciousness’ (vijianam iti) [are] merely
(eva) synonyms (paryayah) of precisely that [word cetas]
(tasya).

To recapitulate the verse (Mmk 17.1), being self-restraining (4tma-
samyamaka) is one of the three qualities attributed to the state of mind
(cetas), which is dharma. Candrakirti next explains the word cetas, unlike the
other commentaries, which omit any explanation of this word. Generally
speaking, Cetas may be explained as a derivative from the verbal root cit‘to
perceive or think’ (cetatr) or from the verbal root cs ‘to gather’ (cinoti). In
agreement with the semantic analysis (nirukti) of both cetas and citta most
common in Buddhist texts, Candrakirti begins his explanation with indica-
ting that cetas is derived from the root ¢/ ‘to gather’ (cinoti).” To gloss the
meaning of cinoti, the word upacinoti ‘to hoard together, heap up, accu-
mulate’, that is to say an intensified form of cinoti, is given. Candrakirti else-
where uses derivatives of upa—\/cf(Tib. fie bar sogs) in the sense of ‘hoarding’
wealth’® and of ‘accumulating’ the collection (sambhira) of the roots of

janam| ete karmapathah] sukla dasa krsna viparyayat|| 1.9 ||. Translation: “Non-violence,
abstention from theft, desisting other’s wives, being restrained (samyamafi) with regard to
falsehood, slander, (pdrusya) and talking nonsense; avoidance of covetousness, ill will and
views of nihilism, these [are] the ten white actions and their paths. Otherwise, [they should be
known as] the [ten] black [actions and their paths].” Regarding the translation of karma-
pathah, cf. AYMORE (1995:33-34, especially note 42). For an example speaking of restraint
(samyama) in body, speech and mind, cf. AN 1.155 (MORRIS, 1885:155; transl. WOODWARD
1932:139).

*?For a discussion of and scriptural references to this definition, cf. SCHMITHAUSEN
(1987:536, note 1433).

0 Having just explained in CSV on CS$ 1.10 (cf. LANG, 1986:28-29) that everything is
transitory and remains but for a moment, Candrakirti says (D3865.38a,-38b,): de’i phyir dus
byas thams cad kyi chos fiid de Itar rnam par gnas pa na kha cig dag yun rin du gson pa re bas
§in tu yun rin por yul lons spyad par bya ba’i phyir sdig pa’i bya ba khas blans nas yul fie bar
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wholesome action (kusalamiila).”*'

Having thus identified cetas as a derivative from the verbal root cj,
Candrakirti elucidates this derivation by saying that cetasis that which “cau-
ses a pure or impure action to be retained in [the form of] a capacity to yield
a ripening.” A pure or impure action (subham asubham ca karma) is synony-
mous with a wholesome or unwholesome action (kusalikusalam karma),

sogs pa gan yin pa de ni mi rigs so||. Translation: “If the nature (chos 7id) of all composite
phenomena (’dus byas thams cad) is fixed (rnam par gnas pa na) in this way [as being tran-
sitory], the hoarding ( *upaciti, fie bar sogs pa) of wealth ( *visaya, yul) after having undertaken
negative actions (sdig pa’7 bya ba khas blaiis nas) for the sake of enjoying [that] wealth (yu/
loiis spyad par bya ba’i phyir) for a very long time (sin tu yun riri por) by those (kha cig dag),
who hope to live long (yun riri du gson pa re bas), would not be justifiable (de ni mi rigs so).”
81 *Catupsatakavrtti (D3865.45b,) commenting on Catuhsataka 2.1 (cf. LANG, 1986:32-33)
says: de Itar yin mod kyi| de lta na yan de bsrun bar bya ste| dgos pa dan bcas pa fiid kyi phyir
ro| | dgos pa de yan ci zig ce na| lus la brten nas dge ba’i rtsa ba’i tshogs thams cad fie bar sogs
pa’o| |. Translation: “Although this is so [that the body is an enemy due to its being transitory
as explained before] (de /tar yin mod kyi), nevertheless (de /ta na yari), it should be protected
(de bsruii bar bya ste), because it is endowed with an opportunity ( *prayojana, dgos pa)(dgos
pa dari becas pa Aid kyi phyir ro). What is that opportunity (dgos pa de yari ci Zig ce na)? Based
on the body (Jus /a brten nas) every accumulation (fshogs thams cad) of the roots of
wholesome action ( *kusalamiila, dge ba’i rtsa ba’) is gathered ( *upaciyate, ie bar sogs pa’o).”
Regarding the kusalamila, Candrakirti explains these in *Padcaskandhaprakarana
(LINDTNER, 1979:124-125; D3866.256a;.5): dge ba’i rtsa ba ni gsum ste| ma chags pa dan| Ze
sdan med pa dan| gti mug med pa’o||de la ma chags pa ni sred pa’i ghen por gyur pa’i chos
dnos po’i don la Zen med pa’i mtshan fnid do| |Ze sdan med pa ni khon khro ba’i giien po’i chos
sems can rnams la sems rtsub pa med pa’i mtshan fiid do| | gti mug med pa ni ma rig pa’i giien
po’i chos $es rab kyi no bo’o| |’di dag ni ran gi bdag fid kyan dge ba yin la| dge ba gzan rnams
kyi yan rtsa bar gyur par dge ba’i rtsa ba ste| ’di ltar $in rnams Kyi rtsa ba *dab ma la sogs pa
skye ba dan gnas pa dan ’phel ba’i rgyur gyur pa Itar| de bzin du dge ba’i rtsa ba’i chos thams
cad kyi rtsa bar dge ba’i gsum po ’di dag fiid Ses par bya’o||. Translation: “The roots of
wholesome action (*kusalamula, dge ba’l rtsa ba) are threefold: desirelessness, anti-
malevolence and anti-bewilderment. With regard to them, desirelessness is the dharma, which
is the remedy against craving (sred pa’ gaen por gyur pa’i chos), having the characteristic
(*laksapa, mtshan fid) of being without longing ( *aldlasa, Zen med pa) towards sensory
objects that are concrete entities (* bhavartha or perhaps *padartha (?), diios po’i don). Anti-
malevolence is the dharma, which is the remedy against anger ( *pratigha, khon khro ba),
having the characteristic of being without a harsh attitude ( “parusacitta, sems rtsub pa)
towards sentient beings. Anti-bewilderment is the dharma, which is the remedy against
ignorance ( *avidyd, ma rig pa), having the nature of insight ( *prajidripa, ses rab kyi rio bo).
Being both wholesome in terms of their own-nature (raz gi bdag riid) and being roots (rtsa bar
gyur pa) for other wholesome actions, they are [called] roots of wholesome action
(*kusalamiila, dge ba’i rtsa ba). Just like the roots of a tree are the cause for the production,
remaining and increasing of the leaves, etc., similarly these three wholesome [qualities]
should be known as the roots for all [other] dharmas, which are roots of wholesome action.”
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which will be explained below. ‘To cause to retain’ (z2iyamayati) must be seen
as a synonym of ‘to accumulate’ (upacinoti). When the mind (citta or cetas)
accumulates (upacinotr) an action, it means that the mind causes the action
to be withheld (miyamayati) in the form of a capacity or potential
(samarthya). This capacity is responsible for giving (d4na) or producing the
result (phala) or the ripening (vipaka)*® of the action in the future.”®
Finally, Candrakirti states that he considers the words ‘mind’ (citfa),
‘intellect’ or ‘thought’ (manas) and ‘consciousness’ (vijiana) to be synonyms
(paryaya) of cetas. This view agrees with the regular Sarvastivadin and Sau-
trantika doctrines of mind, according to which there can be only one instan-
ce of mind in any given moment (ksana) and hence only one mind-series (cf.
SCHMITHAUSEN, 1967:113). Hence,-the words citta, cetas, manas and
vijaana may, of course, emphasize different functions of the mind, but in the
final analysis, they would all refer to the same mind-series and thus be

%2 For an explanation of the word vipaka cf. AKBh (SASTRI, 1970:312; transl. LVP,
1923:271-272).

263 Two examples may be cited for such a use of the term ‘capacity’ (samarthya). First, the
Samskrtasamskrtaviniscaya by DaSabalasrimitra says when speaking of the purification of
negative actions (D3897.163a3,4): rten gyi stobs ni dkon mchog gsum la skyabs su ’gro ba’i
mtshan fiid dan| byan chub kyi sems mi spon ba’i mtshan fiid ni| sdig pa dag mi ’dod pa’i ’bras
bu ’byin pa’i nus pa med par byed do||. Translation: “The power of the support has the
characteristic of going for refuge in the three jewels and the characteristic of not abandoning
bodhicitta. [It] causes negative actions to be without the ability of yielding undesired results
(mi °dod pa’i "bras bu "byin pa’i nus pa med par byed do).” Secondly, the Madhyamakavatara-
tika by Jayananda says when speaking about the non-perishing phenomenon (avipranasa)
(D3870.163b;.,): de bzin du chud mi za ba yan rnam par smin pa flams su myon bar byas nas
yod dam med kyan run nor spyad pa’i yi ge bzin du yan rnam par smin pa ’byin par nus pa ma
yin no| |. Translation: “Likewise, the non-perishing after having caused the ripening to be
experienced is not capable of yielding another ripening whether [still] existing or not, just like
a promissory note which has been honoured (nor spyad pa’l yi ge).” In both examples, the
capacity is ascribed to the action (or the continuation of the action in the form of a non-
perishing phenomenon, avijprandsa cf. below) and not to the mind itself. Hence, in the pre-
sent context of Mmk 17.1, the compound ‘capacity to yield a ripening’ ought notbe related
syntactically to the mind (cetas), e.g., “...[it] causes actions to be retained in [the mind’s]
capacity to yield a ripening.” If the mind would possess the capacity to yield a ripening, there
could be no liberation from the ripening of action as long as there would be a mind, because
mind itself would possess the capacity to yield a ripening. For a discussion on whether the
accumulation (upacaya) exists separately from the action, cf. Kathavatthu XV.11 (TAYLOR,
1897:520-524; transl. by AUNG & RHYS DAVIDS, 1915:300-302).
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synonymous.”**

(V304,): Since (iti) precisely this (zad etaf) wholesome
(kusalam) self-restraining (atmasamyamakam) state of
mind (cetas), which keeps one away from engaging (pravrt-
tividharakam) in Kkilling and so forth (pranpatipatadisu),
keeps one [away] (dharayati) from going on a bad course [of
rebirth]*” (durgatigamanat), [it] is called (ucyate) ‘dharma’
(dharma iti).

Having explained the words ‘self-restraining’ (atmasamyamaka) and ‘state of
mind’ (cetas), Candrakirti next explains that this state of mind is dharma.”*®
While the other commentators do not elaborate on this word, Candrakirti
provides a longer analysis of it. The literal meaning of dharma (derived from
the verbal root dhr ‘to hold, bear, keep’) is here used to justify why a self-
restraining state of mind may be called dharma®’ As explained above, this

%64 Similarly, in AK IL.34ab (SASTRI, 1970:208): cittam mano ’tha vijianam ekartham.
Translation by LVP (1923:176): “34 a-b. Pensée (citta), esprit (manas), connaissance (vijia-
na), ces noms désignent une méme chose.” English translation: “34 a-b. Thought (cst£a), mind
(manas), consciousness (vijiana), these names designate the same.” Likewise, at Vimsatika
1.3 (SCHMITHAUSEN, 1967:119) and partly in Karmasiddhiprakarana (LAMOTTE, 1936:204,
261; MUROUJL, 1985:55;5). As indicated by LVP (ibid.), this statement finds scriptural authority
in DN 1.21 and SN 2.94. It also appears to be the view of the later 7heravada-tradition (cf.
AUNG & RHYS DAVIDS, 1910:234-235). SCHMITHAUSEN (1967:119-121) explicates that this
view is, on the contrary, not fully adopted by the Yogacara-texts, where the three terms are
separated as referring to different entities (Abkhidharmasamuccaya PRADHAN, 1950:11,sff.):
citta then refers to the dlayavijiana, manasto the seventh consciousness called k/istamn manas,
and vijiana refers to the five kinds of sense-consciousness and the thought-consciousness
(manovijiana). Candrakirti’s state-ment thus aligns his view of consciousness with that of the
Abhidharma-genre and sets it apart from the view of the Yogacara-texts, which would also be
in agreement with his detailed critique of the Yogaciara-concept of alayavijiana in Mav (6.
46ff.). :

%5 Literally, the terms durgati and sugati respectively mean ‘a bad going’ or ‘a bad path’
and ‘a good going’ or ‘a good path’. As will be explained below, they refer to specific states of
rebirth and, therefore, they have here been translated respectively as ‘a bad course of rebirth’
and ‘a good course of rebirth’.

%6 As indicated by LINDTNER (1982:100), verses 1.6-24 of Nagarjuna’s Ratnavali also
present dharma in this ethical sense.

27 Candrakirti’s decision to comment on dharma as dharana and vidharana may in part
have been inspired by Akutobhaya (HUNTINGTON, 1986:403), which, on the one hand, defines
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state of mind avoids behaviour urged by the defilements. This behaviour is
here specified as killing and so forth (prapatipatadi) and the self-restraining
state of mind is that keeping one away from engaging in these actions
(pravrttividharakam). ‘Killing and so forth’ refers to the list of the ten un-
wholesome actions (dasakusala) or the ten unwholesome ways of acting
(dasakusalih karmapathah) beginning with killing (prapatipata).”®® These
unwholesome or impure actions (akusala, asubha) yield results in the form
of suffering and bad courses of rebirth ( durgatr).*®

As the self-restraining state of mind avoids these unwholesome
actions, it may itself be designated by the adjective ‘wholesome’ (kusala).*™
In Sarvastivada Abhidharma-sources, wholesome action (kusala) is defined
as leading to security (ksema) in the sense of having a desirable ripening
(istavipaka) and leading to nirvapa, because it protects from suffering.”’”* The

atmasamyamaka as ‘that which holds back the self’ ( *nir-dharati; bdag nid ries par ‘dzin par
bstan to), and, on the other hand, explains the state of mind associated with these three
aspects to be ascertained ( *nirdharati; ries par bzuri bar bstan to) as dharma (de dag gi sems
gar yin pa de ni chos yin par ries par bzur bar bstan to). Thus, the play on the word dharma in
the commentary is already found in Akutobhayabut not in the other extant commentaries.

268 The standard list of the ten unwholesome actions is: killing (pranatipata), taking what
has not been given (adattidana), sexual misconduct (kamamithyicara), lying or false
testimony (mrsavada), slander (paisunya), hurtful words (parusya), talking nonsense (sam-
bhinnapralapa), covetousness (abhidhya), ill will (vyapada) and wrong view (mithyadrsti)(cf.
AYMORE, 1995:38, 77). For a detailed explanation of these from Yogacarabhumi, cf. AYMORE
(1995:38-72+, 79-117). For a detailed canonical description, cf. AN V.264-268 (HARDY, 1900).

29 Cf. CSV (D3865.93a,.7): mi dge ba ni sdug bsial dan fian son gi rnam par smin pa can
yin pa fiid kyi phyir mi dge ba’o. Translation: “Impure actions ( *asubha, mi dge ba) are un-
wholesome ( *akusala, mi dge ba), because of being just that, which ripens in the form of
suffering and bad courses of rebirth.” That the first ms dge ba in the sentence must be a
translation for asubha appears in that this passage is a commentary to CS 5.5 containing the
words subham and asubham (cf. LANG, 1986:54).

20 Eor studies on the meaning of the word kusala, cf. COUSINS (1996) and SCHMIT-
HAUSEN (1998). The translation ‘wholesome’ agrees with the view of SCHMITHAUSEN (ibid.).

L Cf, e.g., AK 4.45ab and AKBh (SASTRL 1971:652): ksemaksemetarat karma, akusala-
kusaletarat|| 4:45ab ||idam kusaladinam laksanam| ksemam karma ku$alam, yad
istavipakam nirvanaprapakam ca; duhkhaparitranat| tat kalam atyantam ca aksemam akusa-
lam, ksemapratidvandvabhavena yasyanisto vipakah| tabhyam itarat karma naiva ksemam
naksemam, yat tat kusalakusalabhyam itarad veditavyam | avyakrtam ity arthah|. Translation
(from the Chinese text) by LVP (1924:105-106; also quoted verbatim at LVP, 1927:144-145):
“L’acte bon est salutaire, I’acte mauvais est pernicieux, I’acte différent du bon et du mauvais
est différent du salutaire et du pernicieux. Telle est la définition de I’acte bon, etc. L’acte bon
(kusala, Subha) est salutaire (ksema), parce qu’il est de rétribution agréable (istavipaka) et par
conséquent protége de la souffrance pour un temps (: c’est Pacte bon impur, kusalasd-srava);
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wholesome state of mind (kusalam cetas) thus keeps one away (dharayati)
from going on a bad course of rebirth (durgatigamana) and in that sense it is
literally, ‘that which keeps [one] (dharma). The ‘courses of rebirth’ (gati)
will be discussed below.

(V3043): This (ayam) word dharma (dharmasabdah) is
distinguished (vyavasthapitah) in three ways (fridha) in the
teachings (pravacane): in the sense (‘“arthena) holding
(“dharana®) its own characteristics (svalaksana©); in the sen-
se (‘arthena) of keeping one away (vidharana) from going
on a wrong course [of rebirth] (kugatigamana®); and in the
sense ( ‘arthena) of keeping one away (wvidharapa) from
going into samsara consisting of the five courses [of rebirth]
(pancagatikasamsaragamana).

Candrakirti next distinguishes three meanings of the word dharma in the

ou bien parce qu'’il fait atteindre le Nirvana et, par conséquent, protége définitivement de la
souffrance (: c’est I’acte bon pur). L’acte mauvais (akusala, asubha) est pernicieux: c’est I'acte
de rétribution dés-agréable. L’acte dont Bhagavat ne dit pas qu’il est bon ou mauvais, I’acte
non-défini (avydkrta), nest ni salutaire, ni pernicieux.” English translation: “Good action is
wholesome, bad action is harmful, action that is neither good nor bad is neither wholesome
nor harmful. Such is the definition of good action, etc. Good action (kusala, subha) is
wholesome (ksema), because it is of a pleasant outcome (istavipika) and consequently
protects temporarily against suffering (: it is an impure good action, kusalasdsrava); or, becau-
se it makes one achieve Nirvana and, consequently, protects definitely against suffering (: it is
a pure good action). Bad action (akusala, asubha) is harmful: it is action that is of an
unpleasant outcome. Action that the Bhagavat did not declared either good or bad,
indeterminate action (avyakrta), is neither wholesome nor harmful.” For similar definitions,
cf. SCHMITHAUSEN (1998:10-11, incl. notes 71, 72, 73). For glosses on kusala in the Pali-
sources, cf. COUSINS (1996:139-143). Candrakirti’s explanation of pure actions (subha) in
CSV (D3865.93a;) agrees more or less with this definition: dge ba yan bde ba dan bde ’gro’i
rnam par smin pa’i ’bras bu can yin du zin kyan skye ba dan| rga ba dan ’chi ba la sogs pa’i
sdug bsnal sgrub par byed pa fiid kyi phyir na dge legs ma yin no| |. Translation: “Moreover, a
pure action (subha) is endowed with a result of ripening in the form of happiness and a good
course of rebirth, but is, nevertheless, not the ultimate good ( *kusala?, dge legs; the word
kusala for dge legs is attested in AKBh), since it produces the suffering of birth, aging, death
and so forth.” The word subha is attested in the miila-verse (CS 5.5), on which this passage is
acomment (cf. LANG, 1986:54).
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teachings: as meaning ‘phenomenon’, ‘wholesome action’ and ‘nirvana’.”’?

The provenance of this threefold distinction of dharma remains unknown.
Elsewhere, Candrakirti only distinguishes two senses of dharma, viz. ‘pheno-
menon’ and ‘nirvana’,>” which corresponds to the explanation given on the
word abhidharma in AKBh.””* Now each of the three meanings of dharma
distinguished by Candrakirti in the present context will be explained in more
detail:

(V304,): In the [teachings] (fatra),”” all (sarve) factors
associated with negative influences (sasravah) and (ca) fac-

772 This passage of Pras is summarised by PASADIKA (1996:64-67) in the context of
discussing ’universal responsibility’.

13 Pras 457, (cf. text-critical note by DE JONG, 1978b:238; D3860.149bs.; MAY, 1959:
402): svalaksanadharanan nirvanagradharmadharanad dharmah|. Translation (MAY, 1959:
186): “Les dharma, de ce qu’ils comportent un caractére propre, ou de ce qu’ils comprennent
le dharma supréme, I’extinction.” English translation: “Dharmas, because they hold their own
characteristics, or because they consist of the supreme dharma, the extinction.”

7 In AKBh (PRADHAN, 1967:2; SASTRI, 1970:12; D4090.27a3;; T1558.1bs), the word
abhidharma is defined as follows: yac ca $astram [from the muii/atext] asyah praptyartham
anasravayah prajiayah tad api tatsambharabhavad abhidharmah ity ucyate| nirvacanam tu
svalaksanadharanad dharmah| tad ayam paramarthadharmam va nirvanam dharmalaksanam
va pratyabhimukho dharma ity abhidharmah| ukto hy abhidharmah|. Translation by LVP
(1923:4): “On donne aussi le nom d’Abhidharma au Traité, car le Traité aussi fait obtenir la
prajna pure: il est donc un facteur de ’Abhidharma au sens propre. Dharma signifie: qui
porte (dhdrana) un caractére propre (svalaksapa). L’ Abhidharma est nommé abhi-dharma
parce qu’il envisage (abhimukha) le dharma qui est I’'object du supréme savoir, ou le supréme
dharma, a savoir le Nirvana; ou bien parce qu’il envisage les caractéres des dharmas,
caracteres propres, caracteres commun”. English translation: “The name Abhkidharma is also
given to this treatise, because it enables one to achieve the pure prajia and is thus a factor of
Abhidharma in its proper sense. Dharma signifies: that which holds (dhdrapa) its own
characteristic (svalaksana). The Abhidharma is called abhidharma, because it is directed
towards (abhimukha) the dharma that is the object of highest knowledge, or the highest
dharma, the knowledge of Nirvana; Or, else, because it is directed towards the characteristics
of dharmas, the own characteristics and the common characteristics.” The passage is
explained in some detail in the AK-commentaries *Abhidharmakosatika Laksananusarini
(D4093.13a-14a) by Purnavardhana and Sputdrtha Abhidharmakosavyakhya by Yasomitra
(SASTRL 1970:12-13). The other extant AK-commentaries (D4091, D4094, D4095, D4096,
D4421.17a) do not provide any further explanation of this definition. However, none of these
texts provides any other etymology or definition of dharma than svalaksanadharana. For a
Theravada distinction of four meanings of dharma given by Buddhaghosa as doctrine
(pariyattr), cause (hetu), good quality (guna) and absence of essence (nissattanijjivata), cf.
Atthasalini (MULLER, 1897:38; Transl. by TIN & RHYS DAVIDS, 1920:49).

5 Or Among these [three usages].
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tors without negative influence (andsravah) are called
(ucyante) ‘dharmas (dharma iti) on account of the sense of
holding their own characteristics (svalaksanadharanarthe-
na).

The word dharma may first refer to all entities (bAava) or simply everything,
here subsumed under two mutually exclusive, all-encompassing terms: s3-
Srava and anasrava (as spelled in the mss used for this edition, but otherwise
often spelled ssrava and anasrava).””® SCHMITHAUSEN (1987:74-75, espe-
cially note 539) explains that a factor associated with a negative influence
(sasrava) is anything, which is an object (a/ambana) or basis ( *vastu) for a
negative influence (4srava).”’”’ As shown by *Misrakabhidhar mahrdayasastra
(Tsa a-p’i-t'an hsin lun $EBT B 200 5),%® the ‘negative influences’ or ‘can-
kers’ (dsrava or dsrava) equal the defilements (klesa, fan-nao 1E1%).>”

76 Cf. AK 1.4 (§ASTRL 1970:16): sasrava ‘nasrava dharmah. Translation (LVP, 1923:6):
“Les dharmas sont ‘impurs’, ‘en relation avec les vices’ (sasrava), ou ‘purs’, ‘sans relation avec
les vices’ (anasrava).” English translation: “Dharmas are ‘impure’, ‘connected with the vices’
(sasrava), or ‘pure’, ‘without connection to the vices’ (andsrava).”

7 A semantic explanation (mirukti) is given in AK 5.40 (s’Asm, 1972:835): asayanty
asravanty ete haranti Slesayanty atha| upagrhnanti cety esam asravadiniruktayah|| 5.40 ||.
Translation (LVP, 1925:79): “Ils fixent et coulent, ils enlévent, ils attachent, ils saisissent: telle
est I'étymologie des termes 4sravas, etc.” English translation: “They fixate and flow, they carry
away, they attach, they seize: such are the etymology of the terms 4sravas, etc.”

“® Various Sanskrit reconstructions have been proposed for the title of this text:
*Samyuktabhidharmahrdaya, *Ksudrakabhidharmahrdayasastra, *Abhidharmasarapratikir-
nakasastra, *Misrakabhidharmahrdayasastra and * Samyuktabhidhar-masara. What may be a
reference to this text in Candrakirti’s *Parfcaskandhapraka-rapa (Tib. text in LINDTNER,
1979:145; D3866.266bs) could suggest the reconstruction *misraka (Tib. bsres pa) “mixed” for
the first part of the title (% zsa “mixed”) to be correct: rgyas par dbye ba ni chos mron pa dan
bsres pa las Ses par bya’o. Translation: “More detailed [sub]divisions can be learned from
Mixed [Selections] from the Abhidharma.” This argument presupposes that the Sanskrit
words *sam-yukta, *ksudraka and *pratikirnaka probably would be rendered into Tibetan re-
spectively as *dus pa, *bsdus paand *thor bu or the like, whereas the Tibetan word bsres pa
very well could reflect the Sanskrit word *misraka. However, the argument also presupposes
that the reference in Candrakirti’s *Paricaskandhaprakarana is to a concrete title and not just
a general reference to be translated as “More detailed [sub]divisions can be learned from a
mixture of Abhidharma{works].”

7% T1552.28.871ay: LUIIRAEL HEEE. Translation by DESSEIN (1999.1:13): “The
wise One speaks of defilement by means of this name ‘impurity’.” For an explanation of three
types of dsrava, viz. kamasrava, bhavasrava and avidyd-srava, cf. Candrakirti’s *Padcaskan-
dhaprakarana (D3866.263a,.4; LINDTNER, 1979:137-138).
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Hence, according to AK, the term sasrava refers to all conditioned pheno-
mena (samskrta) with the exception of the elements belonging to the
Buddhist path (margasatya), which are, of course; not associated with the
defilements, whereas andsrava refers to all aspects of the path and the three
unconditioned phenomena posited by the Sarvastivadins.® In Madhyama-
kavataratika, Jayananda describes sasrava as that which is included in the
relative (kun rdzob) and anasrava as the path and reality (de kho na Ard).*®!
A sasrava or anasrava may be called a dharma, because it holds
(dharana) its own characteristic (svalaksana).®™ The svalaksana refers to the

20 AK 1.4-5ac (sASTRI, 1970:16-19): sasrava 'nasrava dharmah samskrta margavarjitah |
asravas tesu yasmat samanuserate|| 1.4 ||anasrava margasatyam trividham capy asam-
skrtam| akasam dvau nirodhau ca. Translation (LVP, 1923:6-8): “Les dharmas sont ‘impurs’,
‘en relation avec les vices’ (sasrava), ou ‘purs’, ‘sans relation avec les vices’ (andsrava). ...Sont
impurs les dharmas conditionnés (samskrta) a 'exception du Chemin; ils sont impurs parce
que les vices (dsrava) s’y attachent. ...Sont purs la vérité du Chemin et les trois inconditionnés:
L’espace (dkasa) et les deux suppressions (nirodha).” English translation: “The dharmas are
‘impure’, ‘connected with the vices’ (sdsrava), or ‘pure’, ‘without connection to the vices’
(anasrava). ...Are impure, the conditioned dharmas (samskrta) with the exception of the Path;
they are impure, because the vices (dsrava) are attached to them. ...Are pure, the Truth of the
Path and the three unconditioned: space (2k4sa) and the two extinctions (z2irodha).” In other
words, sdsrava includes everything subsumed under the two first noble truths and anasrava
subsumes everything included under the two last noble truths.

81 D3870.1.109b,.5: de la zag pa dai bcas pa ni kun rdzob kyi khons su gtogs pa yin
no| |zag pa med pa ni lam dang de kho na nyid do||de la lam ni kun rdzob kyi bden par
ro| | de kho na nyid ni don dam pa’i bden par ro| |. Translation: “Here, sasrava is that which is
included in the relative (kun rdzob). Anasrava is the Path (/am) and reality (de kho na nid).
Among these, the Path [should be understood] as the relative truth (kun rdzob kyi bden par),
[and] reality as the ultimate truth (don dam pa’i bden par).” Notice his skilful distinction
between kun rdzob and kun rdzob kyi bden pa.

2 A slight variant of this definition is found in verse 25 of Candrakirti’s *7Trisarapasaptati
(D3971.251b;; SORENSEN, 1986:30), since the definition is there given as ‘holding its own-
nature’ ( *svaridpadhdrana), although this is probably due to metrical reasons. The verse says:
snon med pa las slar byun zin||byun nas kyan ni yan dag med||ran gi no bo ’dzin pas
chos| |don dam par ni mi brjod do||. SORENSEN (1986:31) translates: “[We] repudiate [the
existence of] any norm of existence ultimately (paramarthatah) [according to its orthodox
definition:] because it retains its proper nature (svabhavagrahanat); [however, any
phenomenon under-goes empirically a transformation:] from previous non-existence (apurvat)
[any dharma] reappears (*punarutpad-) and, again (punar), having existed (*bhutva) [it]
disappears ( *asambhava).” An attempt at a reconstruction of this verse might be: *apurvat
punar utpado bhitva punar asambhavah| svariipadharanenakhyah dharmo na
paramarthatah| |. In that case, a slightly different translation could be: “A phenomenon
(dharmah) so-called (gkhyah) because of holding its own-nature (svardpadharanena), whose
arising (utpadah) is first (punar) out of not having exi-sted before (apirvat) and then (punar)
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unique trait or defining character of a phenomenon as opposed to the
general traits it shares with all other phenomena. For example, the
svalaksana of matter (rdpa) is ‘being breakable’ (rdpana), the svalaksana of
feel-ing (vedana) is ‘experience’ (anubhava), etc.*® When ‘dharma’is used in

this sense, it is usually translated with ‘phenomenon’ or ‘factor’.”®*

(V3045): The ten wholesome actions and so forth (da-
Sakusaladayah) are called (ucyante) ‘dharmas’ (dharma ity)
on account of the sense of keeping one away from going on
a wrong course [of rebirth] (kugatigamanavidharanarthena);
[for example, as in] “The dharma-practitioner ( dharmacari)
rests (sete) happily (sukham) [both] in this (asmin) world
(loke) and (ca) the next (paratra)”.

after having come into existence (bhitva) [is] non-existent (asambhavafi), does not exist (na)
ultimately (paramarthataf).” Thus, I would take the first two padas as qualifying rari gi rio bo,
whereas SORENSEN takes these lines as qualifying the predicate mis brjod do. I find that
SORENSEN’s interpretation forces the sense of the instrumental particle in ‘dzin pas.

283 Cf. Mav 6.202-215, where Candrakirti in connection with explaining the emptiness of
own characteristics (svalaksanasinyatd) enumerates the svalaksanas of a long list of pheno-
mena: ripa, vedana, samskara, vijiana, skandha, dhatu, ayatana, pratityasamutpada, dana-
paramita, Silaparamita, ksanti, virya, dhyana, prajid, dhyana, apramana, aripyasamapatti,
bodhipaksikadharma, Sinyatd, animitta, apranihita, vimoksa, bala, vaisaradya, pratisamvid,
pratibhana, hitopasamhara, mahakarupa, mudjta, upeksa, avenikabuddhad harma, and sarva-
karajnataynana. Occassionally, MavBh provides elucidation of these categories. For a trans-
lation, see TAUSCHER (1981:79-99). In AKBh (SASTRI, 1972:902), svalaksana is equated with
own-being (svabhava): svabhava evaisam svalaksanam |; Translation (LVP, 1925:159): “Le
caractére propre, c’est-a-dire la nature propre (svabhava)”; English translation: “Own
characteristic, that is to say own nature (svabhava).”

4 This would, for example, be the sense of dharma in the following passage from
Dhyayitamustisitra quoted at Pras 51741, (D3860.173a,), although the words kusala and
akusala are also mentioned: yena mafijusrir evam catvary aryasatyani drstani sa na kalpayati |
ime dharmah kusalah, ime dharma akusalah, ime dharmah prahatavyah, ime dharmah
saksatkartavyah, dukham parijiatavyam, samudayah prahatavyah, nirodhah saksatkartavayah,
margo bhavayitavya iti| |. Translation by MAY (1959:250): “Mafijusri, celui qui voit ainsi les
quatre vérités saintes ne crée ni hypostases ni distinctions, dharma favorables, dharma
défavorables, dharma a éliminer, dharma a réaliser; douleur a conaitre parfaitement, origine
a éliminer, arrét a réaliser, chemin a créer psychiquement.” English translation: “Mafijusri, he
who thus sees the four Noble Truths is produces neither hypostasizations nor distinctions,
favorable dharmas, unfavourable dharmas, dharmas to be eliminated, dharmas to be realised,
suffering to be completely recognized, an origin to be eliminated, a stoppage to be realized, a
path to be psychologically created.”
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Secondly, the word ‘dharma’may refer to the ten wholesome actions and the
like (dasakusalidayah).” The ten wholesome actions (dasa kusala) or the
ten white courses of action (dasa suklah karmapathah) are the opposite of
the ten unwholesome actions listed above (cf. fn. 268).”* In CSV, Candra-
kirti defines dharma as the ten wholesome ways of acting (dge ba bcu’i las kyi
Jam) in the sense of non-malice or non-violence (ahimsa, Tib. mi ‘tshe ba).*
Dharma in this sense may also refer to other kinds of wholesome action
(kusaladharma), such as venerating the three jewels, one’s parents and
others worthy of veneration (ratnatrayamatapitrtadanyapijyapijadi),”™® or

%5 Regarding the shades of meaning of kusala, cf. fn. 270 above.

2% The standard list of ten wholesome actions (dasakusala) is: abstention from killing
(pranpatipatavirati), abstention from taking what has not been given (adattadanaviratr),
abstention from sexual misconduct (kdmamithyacaravirati), abstention from lying or false
testimony (mrsavadavirati), abstention from slander (paisunyaviratr), abstention from hurtful
words (parusyavirati), abstention from talking nonsense (sambhinnapralapavirati), abstention
from covetousness (abhidhyavirati), abstention from ill will (vyapadavirati) and abstention
from wrong view (mithyadrstivirati)(cf. AYMORE, 1995:38, 77).

7 The passage is a commentary on C$ 1223, quoted at Pras 351,314 (LANG, 1986:166):
dharmam samasato ’himéam varnayanti tathagatah| Sinyatam eva nirvanam kevalam tad
ihobhayam | |. DE JONG (1949:13) translates the verse: “En résumé les Tathagata disent que le
Dharma est la non-nuisance et la vacuité le Nirvana. Dans leur doctrine il n’y a que ces deux
concepts.” English translation: “In brief, the Tathagatas say that the Dharma is non-harm and
emptiness the Nirvana. There is nothing but these two concepts in their doctrine.” A slightly
different translation is given by LANG (1986:117): “In brief, the Tathagatas explain non-
violence as virtuous behaviour and n/rvanpa as, in fact, emptiness. Here [in our system] there
are only these two.” A third translation is given by SONAM (1994:249): “In brief Tathagatas
explain virtue as non-violence and emptiness as nirvana — here there are only these two.” The
issue passage of CSV (D3865.194a,.5) says: "tshe ba ni gzan la gnod par [g]zugs pa’i phyir sems
can la gnod pa’i bsam pa dan| des kun nas blans pa’i lus dan nag gi las yin la| mi ’tshe ba ni de
las bzlog pa’i sgo nas dge ba bew’i las kyi lam mo| |gan yan cun zad gZan la phan ’dogs pa de
thams cad kyan mi ’tshe ba’i khotis su ’du ba yin no| |de bZin gegs pa rnams kyi chos ni mdor
bsdu na mi ’tshe ba de fiid yin no Zes bstan to| |. Translation: “Because it will cause harm to
others (gZan la gnod par gZugs pa’i phyir), malice ( *himsa, ’tshe ba) is the thought of harming
sentient beings and the actions of body and speech derived there from (des kun nas blaris pay;
because of being the opposite thereof, non-malice ( *afimsa, mi ‘tshe ba) is the ten whole-
some actions along with their paths (dge ba bcu’ las kyi lam). Whatever (gan yar cun zad) is
benefiting others ( *paranugrahaka, gZzan la phan ‘dogs pa), all that is included in non-malice.
Put briefly, the dharma of the Tathagatas is such non-malice alone.”

8 Cf. Prasg, (D3860.62a34): evam dasasv api kuSalesu karmapathesu kusalakriyanis-
padyesu ratnatrayamatapitrtadanyapijyapuajadilaksanesu ca kusaladharmaprarambhesu yo-
jyam| |. Translation by MAY (1959:147-148): “On appliquera le méme [raisonnement] aux dix
chemins favorables des I’acte, a réaliser par des activités favorables, et a la quéte des dharma
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to various mental positive qualities.”*

As already explained above (p. 190), wholesome actions may thus be
called dharmas, because they keep one away (vidharana) from going on a
wrong course of rebirth (kugatigamana). A wrong course of rebirth (kugati)
is synonymous with a bad course of rebirth (durgati). Three courses of re-
birth (gatr)*®
starving ghost.

are considered bad: rebirth in hell-realms, as an animal or as a

#! The unwholesome actions (akusala) lead to rebirth in these

favorable, qui se définit par la vénération du triple joyau, des parent et autres objets du
vénération, et par un certain nombre d’autres pratiques ( %4di).” English translation: “The
same [reasoning] applies to the ten favourable paths of action to be realised through favou-
rable activities and to the collection of favourable dharmas, which are characterised by
veneration of the triple gem, one’s parents and other objects of veneration as well as by
certain other practices ( °adi).”

%9 Thus, in MavBh (D3862.222b,; transl. by LVP, 1907-1912:7), the three main causes for
becoming a bodhisattva (byarn chub sems dpa’ rnams kyi gtso bo’f rgyu), viz. compassion (s
rje), insight into the non-dual (gziis su med pa’i sSes rab) and the mind bent on enlightenment
(byaii chub kyi sems), are explained as three dharmas (chos gsum po). Likewise, in MavBh
(D3862.231aj; transl. by LVP, 1907-1912:33), the three mental wholesome actions, viz. non-
covetousness (ma chags pa), non-ill-will (Ze sdari med pa) and right view (yari dag pa’ Ita ba),
are designated as three dharmas (chosgsum po).

0 The word gati ‘going, migration, path, course, destiny’ refers to the possible states of
existence into which rebirth is possible (EDGERTON, 1953:208). Hence, it is here translated
with ‘course of rebirth’. The Aryasarvastivadibhiksupipratimoksasatravreti (D4112.7bs) com-
ments on the word: de la ’gro ba Zes bya ba ni khams gsum na rgyun mi ’chad pa las dan fion
mons pa’i dban gis ’khor ba na ’gro ba Zes bya ste| ’gro ba Ina’am drug tu bstan pa rnams so| |
(the phrase ’khor ba na has been emended from %Aor ba nas). Translation: “In that [verse],
what is called gatr (’gro ba) is called gatiin the sense of incessant wandering (’k4or ba) in the
three world-spheres forced by action and the defilements. They are taught as being five or
six.” Further, the Pratimoksasutrapaddhati (D4104.1.6as) says: ’gro ba zes bya ba ni| ’jig rten
de rtag tu ’khor ba’i phyir ro| |. Translation: “It is called gati, because this world wanders
eternally.” Both these quotations are commentaries to an intro-ductory verse of the
Mulasarvastivadin Pratimoksasatra (D2.1as; however, not attested in the Sarvastivadaprati-
moksasutra, cf. SIMSON, 2000).

»n the quotation, which follows below, the realm of starving ghosts (preta) is referred
to with the common term ‘the world of Yama’ (yamaloka). These terms are, e.g., equated by
Jayananda (Madhyamakava-taratika, D3870.1.85a;: géin rje’i ’jig rten Zes bya ba ni yi dags
kyi ’jig rten no| ““The world of Yama’ is the world of starving ghosts”), as also confirmed by
EDGERTON (1953.11:208, 447). In an unnamed sifra-quotation in csv (D3865.57a3.4), the two
terms are, however, men-tioned side by side perhaps indicating that they there refer to
different states (?): ’khor ba’i rgya mtsho ... dmyal ba dan yi dags dan dud ’gro dan| ggin
rje’i ’jig rten du skye ba’i klong ’khor rna bo che’i sbubs ’dra ba brgya phrag gcig gis dkrugs pa.
Translation: “[The bodhisattvas saw that] the ocean of samsira was ... churned by hundreds
of whirlpools (k/or ’khor), like the kettles (sbubs) of kettle-drums (rzia bo che) of rebirth in
the hell (dmyal ba), as a starving ghost (yi dags), as an animal (dud gro) and in the world of
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three bad courses of rebirth, whereas wholesome actions lead to good cour-
ses of rebirth (sugati) and spiritual development on the Buddhist path, as
may be illustrated with the following passage from Dasabhimikasitra quo-
ted by Candrakirti in MavBh (D3862.234a,-234b,; LVP, 1907-1912:42-43):

Moreover, these ten unwholesome courses of action, when
done to a high degree, frequently and manifold, are the cause for
hell; to a middling degree, the cause of birth as an animal; to a small
degree, the cause for the world of Yama. Killing leads to hell, leads
to birth as an animal, leads to the world of Yama. Then, when again
born among humans, two ripenings are caused to develop: a short
lifespan and many illnesses. Taking what is not given leads to
hell...(similarly, up to:) few belongings and common property.
Sexual misconduct leads to hell...ignoble surroundings and a wife
having a lover. Lying leads to hell...many groundless accusations
and promises broken by others. Slander leads to hell...divided and
mean surroundings. Hurtful words lead to hell...hearing
unpleasantries and quarrels. Talking nonsense leads to hell...one’s
words not being followed and a weak intelligence. Covetousness
leads to hell...dissatisfaction and a big desire. Ill will leads to
hell...desire for evil and pressure by others. Wrong view leads to hell,
leads to birth as an animal, leads to the world of Yama. Then, when
again born among humans, two ripenings are caused to develop:
falling into wrong views and being deceived. — Thus, the ten
unwholesome courses of action bring along an immeasurable mass
of suffering.

On the other hand, due to practising the ten wholesome
courses of action, one comes to be born [in a superior birth] from the
birth as a human, etc., up till the Peak of Existence. Better still, when
these ten wholesome courses of action are practised thoroughly with
a character of insight, in which the understanding is limited, the

Yama (gsin rje 7 Jig rten).” In the Sammatiya-section of *Samskrtasamskrtaviniscaya (D3897.
219bs-220a3), the yamaloka is enumerated as one of the three kinds of hell-realms (dmyal ba)
whereas y7 dags kyi gro ba is enumerated as a separate gati. Moreover, the same text
(D3897.219bs.¢) speaks of four bad courses of rebirth instead of three, because it counts the
course of rebirth as a demi-god (/ha ma yin yi gro ba) as a separate bad course of rebirth.
Thus, the three bad courses of rebirth seem to be a later standardisation of earlier disparate
terms that occassionally appear even in later texts in non-systematic ways.
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attitude is to be fearful of the world with its three spheres, where one
is without great compassion, and one adheres to what one has
learned from others and what has been proclaimed, they make one
turn to the jrzivakaya'na. Even better still, when having been fully
purified without having been guided by others, conforming only to
what has appeared by itself, having awakened on one’s own not
following a path learned from others, being without great
compassion and means, having awakened to the profound
conditionality, they make one turn to the Pratyekabuddhayana. Even
better still, when having been fully purified by having engende-red
vast and immeasurable great compassion, having achieved skill in
the means, having made great wishing-prayers, never abandoning all
sentient beings, and having the vast Buddha-wisdom as one’s
objective, they make one turn to the perfect purity of the bodhisat-
tvabhimi, the perfect purity of the pdramitas, the extensive activi-
ties.

In this passage, the kugati or durgati are thus enumerated as niraya (sems
can dmyal ba), tiragyoni (dud gro’f skye gnas) and yamaloka (gsin rje7 jig
rten). The same designations and order of the durgati occur at MavBh
(D3862.230a3; LVP, 1907-1912:29,9.5) as well as in a quotation from the
Aryavajramandanamadharani Mahayanasitra (T1344, T1345, D139) given
at V51, (D3860.17a,), although, in the latter case, the hell-realm is desig-
nated with the more common word, naraka, instead of niraya (cf. EDGER-
TON, 1953:208).%>

Now returning to the present passage of Pras, to illustrate this use of
the word dharma, a quotation from Udanavarga is given above. The quoted
lines occur in two verses in Udanavarga. The first occurrence is Udanavarga
4.35: “One should be diligent and not play around. One should practise the
dharma, which is good conduct. For the dharma-practitioner rests happily

%2 Given the length of this quotation, the Sanskrit and Tibetan texts will not be quoted
here. Cf. instead RAHDER (1926:26-27) and LVP (1907:289-291), where a French translation
also is found.

3 For yet another passage in Candrakirti’s writings showing how those, who commit
unwholesome actions, fall into the bad courses of rebirth, see CSV D3865.123a5 ¢
(commenting on CS 7.6).



200 Chapter 3: Translation and Commentary

both in this world and the next.”* The second occurrence is Udinavarga
30.5: “One should practise dharma, which is good conduct. One should not
practise that, which is bad conduct. For the dharma-practitioner rests happi-
ly both in this world and the next.””” In both these verses, dharma is equated
with ‘good conduct’ (sucarita) and is thus used in the sense of ‘right action’.
However, as the first use of the word dharma was not illustrated with an
example and only the second and third uses are illustrated in this manner, it
is not certain whether these illustrations are interpolations or were originally
placed in the text by Candrakirti. However, they are attested by both the
Sanskrit manuscripts and Tibetan translation.

(V304s) Nirvana (nirvanam) is called (ucyate) ‘dharma’
(dharma ity) on account of the sense ( “arthena) of keeping
one away ( vidharana®) from going into samsara consisting
of the five courses [of rebirth] (pamcagatikasamsaragama-
na‘), [as] in this case (ity atra): “he goes (gacchati) for
refuge (Saranam) in the dharma (dharmam).” In the present
context (7ha), however (tu), the word dharma (dharmasab-

% Udanavarga 4.35 (BERNHARD, 1965:137): uttisten na pramadyeta dharmam sucaritam
caret| dharmacari sukham $ete hy asmim loke paratra ca||. Omitted in the older Tibetan
translation (D326) but attested by the later Tibetan translation (D4099.6bs): brtson ’grus ldan
zin bag yod dan| | chos spyod legs par spyod byed pa| | ’jig rten *di dan pha rol du| | chos spyad
pa yis bde ba ’thob| |. The verse has a parallel in Dhammapada 168 (HINUBER & NORMAN,
1995:48): uttitthe na-ppamajjeyya dhammam sucaritam care, dhammacari sukham seti asmim
loke paramhi ca. Transl. by CARTER & PALIHAWADANA (1987:233): “One should stand up,
not be neglectful, follow dhamma, which is good conduct. One, who lives dhamma, sleeps at
ease in this world and also in the next.” As remarked by CARTER & PALIHAWADANA (ibid.),
the commentary interprets uttifthe as ‘standing for alms’, i.e., the monk’s going on his daily
alms-round. For an example of a similar use of sukham supati‘he sleeps happily’, cf. AN 4.150
(HARDY, 1899; transl. by HARE, 1935:103). v

5 Udgnavarga 30.5 (BERNHARD, 1965:303): dharmam caret sucaritam nainam
duscaritam caret| dharmacari sukham $ete hy asmim loke paratra ca| |. Attested by both the
Tibetan translations in the same wording (D326.240bg; D4099.29bs): chos spyod legs par
spyad bya zin| | fies par spyad pa de mi spyad| |’jig rten ’di dan pha rol du| | chos spyad pas ni
bde ba ’thob| |. The verse has a parallel in Dhammapada 169 (HINUBER & NORMAN, 1995:48):
dhammam care sucaritam na nam duccaritam care, dhammacari sukham seti asmim loke
paramhi ca. Transl. by CARTER & PALIHAWADANA (1987:233): “One should follow dhamma,
which is good conduct, not that which is poor conduct. One, who lives dhamma, sleeps at ease
in this world and also in the next.”
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daf) is intended (abhipretah) only (eva) in the [second] sen-
se of keeping one away from going on a wrong course [of
rebirth] (kugatigamanavidharanarthena).

Thirdly, the word dharma may be used to signify nirvapna, the Buddhist
summum bonum. The semantic interpretation provided by Candrakirti in
this case is that nirvana keeps one away (vidharana) from going into samsara
(samsaragamana) consisting of the five courses of rebirth (pancagatika), and
hence nirvanpa is ‘something that keeps or holds’ (dharma). Similar referen-
ces to dharma as designating nirvana were mentioned above (see footnotes
273 and 274). While the first and possibly also the second use of dharma
include phenomena, which are both sisrava and anasrava, this third use of
dharma only includes phenomena that are anasrava. It, therefore, seems that
Candrakirti would include the use of dharma in the common sense of the
‘teachings’ of Buddha within this third category of dharma. This interpre-
tation would also agree with the definitions of dharma quoted in footnotes
273 and 274 above.

To illustrate this use, the example given is: “he goes for refuge in the
dharma’” or perhaps “he goes for the refuge which is the dharma” (dharmam

Sarapam gacchati).*

Thus, according to Candrakirti’s interpretation (or, as
mentioned above, these illustrations could also be interpolations) the word
dharma should — when speaking of taking refuge — be interpreted as nirvana,
perhaps also including the Buddhist teachings leading to nirvana, because
the dharma is that, which keeps one away from going into samsara. If the
word dharma is restricted in meaning to the three senses given here by
Candrakirti, clearly the case of taking refuge would thus have to belong to
this third category, because dharmasarana not merely leads away from the
bad courses of rebirth but also leads to and represents nirvana. This would
agree with the statement in *7riSarapasaptati that “knowledge of the
dharma of phenomena (dharma) is explained precisely as liberation from

aging and death.””” It would also agree with what is said in AKBh (LVP,

2% Moreover, mss ¥ attest a somewhat unusual compounded form dharmasaranam
gacchati.

#1D3971.252a, (SORENSEN, 1986:30): rga §i dag las grol ba fid| |chos rnams kyi ni chos
Ses bsad.
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1924:78): “Celui qui prend refuge dans le Dharma prend refuge dans le
Nirvana, c’est-a-dire dans le pratisamkhyanirodha. 1l prend refuge dans tout
Nirvana, car le Nirvana a pour unique caractere la cessation des passions et
de la souffrance de soi et d’autrui.”*®

The equation of dharma with nirvapa and hence with the ultimate
may also be illustrated by a passage from the Aryasarvabuddhavisayavatira-
JjAanilokalamkaranamamahayanasiitra®”® which Candrakirti cites at V449s,:
“Le Tathagata est toujours de nature non-née. Tous les dharma sont sem-
blables au Sugata. Les sots errent dans ce mond en saisissant des caracteres
dans dharma inexistant. Le Tathagata est le reflet de la Loi, bonne et pure. Il
n’y a ni vraie nature, ni Tathagata. Ce ne sont qu’un reflet qui apparait a tous
les hommes” (DE JONG, 1949:86).*® Although dharma in this passage does

2% AKBh (SASTRI, 1971:629): yo dharmam $aranam gacchati, asau nirvanam $aranam
gacchati pratisamkhyanirodham; svaparasantanaklesanam duhkhasya ca $antyekalaksana-
tvat|. English translation: “He, who takes refuge in the Dharma, takes refuge in Nirvana,
namely in the pratisamkhyanirodha. He takes refuge in all Nirvana, because Nirvana has the
cessation of the passions and the suffering of oneself and others as its unique characteristic.”

29 D100.294b, 5; the provenance of this sitra-passage is neither identified in LVP’s
edition of Pras nor in the translation by DEJONG (1949:86).

300 Pras 44955, (D3860.146bs.s; DE JONG 1949:153-154): anupadadharmah satatam
tathagatah sarve ca dharmah sugatena sadrsah|| nimittagrahena tu balabuddhayo ’satsu
dharmesu caranti loke| |tathagato hi tv eti bimbabhiitah | | kusalasya dharmasya anasravasya
naivatra tathata na tathagato ’sti bimbam ca samdr§yati sarvaloke| | (incl. text-critical note by
DE JONG, 1978b:237-238). English translation: “The Tathagata is always of an unborn nature.
All dharmas are similar to Sugata. The fools wander in this world grasping at charactersin the
non-existent dharmas. The Tathagata is the reflection of the Law, good and pure. There is
neither true nature, nor Tathagata. It is but a reflection that appears to all the men.”

The translation of the original passage of the sidtra by Surendrabodhi and Ye Ses sde
(D100.294b_5) displays a couple of variants to the translation of Ni ma grags in Pras (D3860).
It may be interesting to note that the first verse also is quoted in *Satyadvayavibharigavrtti by
Jnanagarbha (D3882.10a¢), where the Tibetan translation, which is again by Silendrabodhi
and Ye Ses sde, astonishingly agrees with the translation found in Pras (except for a single
minor variant: D3882 reads mtshan mar ‘dzin pa yis in lieu of mtshan mar ‘dzin pa rnams).
Likewise, the first verse is quoted in *Buddhanusmrtyanuttarabhavana by Mahamati (D3923.
79a,4.5), where the Tibetan translation by Vinayacandrapa and Chos kyi $es rab (a.k.a. Se dkar
Lo tsa ba) again agrees with the translation found in Pras (this time with two variants: D3923
reads chos rnams thams cad in lieu of D3860 chos rnams kun kyari and D3923 reads Jig rten
dag na in lieu of D3890 7g rten na ni; these variants found in D3923, however, agree with
D100, the translation of the original sidtra-passage). Such variants raises the question of how
the Tibetan translators worked with their texts. One may either presuppose that a translator
when faced with a siitra-quotation would search out a translation of the original sitra, and
take his translation from there. If this is the case, it is only possible to explain these textual
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not appear to be used strictly in the sense of nirvdnpa, it certainly is here
meant strictly in the sense of andsrava and would thus fall under this third
meaning of dharma.

Candrakirti describes samsdra as consisting of five courses of rebirth
(panicagatika). Generally speaking, there are either five or six courses of re-
birth taught by the Buddhist schools.®® Candrakirti consequently speaks of

variants in the way that a different Tibetan translation of the original sitra was available to
the Tibetan translators Ye $es sde (c.800 CE), Ni ma grags (born 1055 CE) and Se dkar Lo tsa
ba (born 11™ century) or - less likely — that a separate translation only of these stray verses
circulated among the Tibetan translators, thus being a ‘migrational verse’ belonging to a
common stock of often quoted verses. Otherwise, if one presupposes that the Tibetan
translator would not search out an original translation when faced with a sidfra-quotation but
would merely translate the quotation as found in the particular text he was working with, the
similarity between these many different translations of these verses must indicate a quite
standard way of rendering Sanskrit into Tibetan. In my mind, it is desirable to research this
question further, as it would shed more light on how the Tibetan translators worked.

301 E.g., as stated in Aryasarvastivadibhiksupipratimoksasitravrtti (D4112. Tbs; cf. fn. 290
above). The five courses of rebirth (paricagati) are enumerated by Kusaladeva in Bod hisattva-
caryavatarasamskara (D3874.86b;) with the remark that six courses of rebirth (sadgati) may
also occur: ’gro ba rnams Zes bya ba dmyal ba dan| dud ’gro dan| yi dwags dan| mi dan| lha
ste "gro ba Ina ’am drug go| |. Translation: “ Gat/is the five or six gatis of hell-beings (dmyal
ba), animals (dud gro), starving ghosts (y7 dwags), humans (m) and gods (/Aa).” The same list
of pancagati is found at AK 3.1 (SASTRT, 1971:379; LVP, 1926:1), where the Sanskrit names
are given as naraka, preta, tiryaic, manusya and sad divaukasah. The doctrine of pancagatiis
attested by several early canonical sources. Thus, they are listed in the Sargitisutta (DN 3.234):
panca gatiyo: nirayo, tiracchanayoni, pettivisayo, manussa, devd. MCDERMOTT (1980:172)
further mentions AN 4.459, MN 1.73 and Culanidessa 2.550. The above-mentioned verse
from the Sargitisutta (DN 3.324) corresponds to Sarigitasitra 5.5 and is explained in the
Sarvastivada-work Sarngitiparydya (A-pli-ta-mo chi-i-men tsu-lun [ EEZEEEEESE G, f.
STACHE-ROSEN, 1968:134-135). Likewise, they are listed in the *Karapa-prajnapti-section of
Prajiaptisastra (D4087.160bsff.) along with a more detailed explanation, which in part agrees
with the shorter explanation found in Sarigitiparyaya. As shown by BAREAU (1955:280), the
pancagati-doctrine was taught by the Theravadins (as attested in Kathavatthu VIII1.1) and the
Sarvastivadins (as indicated by the sources quoted above). It is also taught in the
fér{'putr;ibbidbarmaééstra (T1548.28.690bs¢r, She-li-fu a-p’i-tan lun 453 B 25
BAREAU, 1955:196), which on this point thus agrees with the Sarvastivada-doctrine.
According to the commentary on Kathavatthu VII1.1 (JAYAWICKRAMA, 1979:104; cf. AUNG &
RHYS DAVIDS, 1915:211), the Andhakas and Uttarapathakas, on the other hand, taught a
doctrine of six gatis (cha gatiyo)(BAREAU, 1955:280). According to the large Sarvastivada-
compendia, *Vibhasa (A-p’i-‘tan p’i-p’o-sha lun; T1546.28.6a) and *Mahavi-bhasa (A-p’i-ta-
mo ta p’i-p’o-sha lun ; T1545.27.8b,,), the Vatsiputriyas also taught six gatis (liu-ch'ii 75
#R)(BAREAU, 1955:120). Six gatis are arrived at by counting the course of rebirth of a demi-
god (asura, a-su-lo FI3R1% in T1545, a-hsiu-lo [A7E%E in T1546) as a separate gati. This view
is strongly criticised at Kathavatthu VIII.1, which considers the asuras to belong to the
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pancagati in all his writings (however, his commentator, Jayananda, alter-

nates between both forms).”

Candrakirti, finally, comments that the word
dharma in Mmk 17.1 is used in the second sense, i.e., that of ‘wholesome

action’, such as the ten wholesome actions, etc.

(V30449): Moreover (punah), is (kim) the state of
mind (cetas) dharma (dharmah) only in as much as (eva
ekam) it is self-restraining (4tmasamyamakam)? No (na),
[the interlocutor] says (ity 4ha). What (kim) then (tarhi)?
What (yaf) state of mind (cetas) [is] benefiting others
(paranugrahakam) and (ca) friendly (maitran ca), that (asau)
[is] also (api) dharma (dharmah). In the case of ‘maitram’
(maitram ity atra), one should understand (veditavyah) that
the word ‘and’ (casabdah) is elided yet implied (/upta-
nirdistah).

The commentary then turns to the other two aspects of the state of mind that
is dharma, viz. the state of mind, which is ‘caring for others’ or ‘benefiting
others’ (paranugrahaka) and ‘kind’ or ‘friendly’ (maitra). It is further
clarified that the word ‘and’ (ca-sabda) is elided (/upta) after maitra in pada
c omitted metri causa.” That is to say, the word maitram should be read as a
third attribute to cetas, i.e.: “which (yaf) state of mind (cetas) [leads to being]
self-restraining  (4tmasamyamakam) and (ca) Dbenefiting others

starving ghosts (pettivisaya). As indicated by MCDERMOTT (1980:172), the asuras are,
however, mentioned as a separate category in-between the pettivisaya and the manussa at DN
3.264. As a digression, it may further be remarked that Jaina-texts speak of 4 gati: devagati,
manusyagati, tiryaggati and narakagati (GLASENAPP, 1915:27, 63-74).

302 Attested at Pras 2183, 2699, 3044, 3235, 3285, MavBh D3862.329b,, *Yuktisasthikavrtti
D3864.6a,, D3864.21b,, CSV D3865.76a3 5. As noted by SCHERRER-SCHAUB (1991:134, fn.
89), there is also a single occurrence of sadgatiat MavBh (D3862.274b,; LVP, 1907-1912:175),
but this occurs in a quotation from a sadtra (which LVP (1910:356) tentatively identifies as
Tattvanirdesasamadhi).

303 Cf. discussion on the interlocutor’s speech on p. 173 above.

304 In Astadhyayi1.1.60 (VAsU, 1891:55-56), Panini defines elision (Jopa) as something in
the sentence, which is not seen (adarsanam) but which is still operational or exerting an
influence, for example, on the syntax, etc. That is to say, an elided word or part of a word is an
implied word or part of a word.



Chapter 3: Translation and Commentary 205

(paranugrahakam) [and (ca)] friendly (maitram), that (sah) [is] dhar-ma.”
The other commentaries do not comment on this point of the syntactical
analysis of the verse. Candrakirti probably found it necessary to add this
explanation to prevent the reader from wrongly joining maitram into the
correlative clause safi dharmah, which could be provoked by the pada-break
between padas b and c. This is exactly an interpretation found in both the
Chinese translations of the verse: (a) “when someone can restrain the mind
[and] bring benefit to sentient beings, it is called friendliness [and]
wholesome action™” and (b) “self-restraint in body, speech and mind and
this care for others [are] friendliness [and] dharma.”*® This interpretation is
also attested in Chung Jum's prose-commentary,”’ which either would
indicate that Ching-mu, its author, had committed the same error or that
Kumarajiva, its translator, modified the prose-commentary in his translation
to suit his interpretation of the verse.”®

(V305;): Among these [two] (tatra), ‘to benefit (anugrhnati)
others (param)’ is (iti) a state of mind (cetas) benefiting
others (paranugrahakam). Which (yat) state of mind ( cetas)
has the four bases for gathering (catuhisamgrahavastu®) as
its activity (pravrttam) and (ca) protection from fear
(bhayaparitrana®) as its activity ( pravrttam), that (asau) [is]
also (api) dharma (dharmah).

First, the compound paranugrahaka is explained by dividing it into its
components and verbalising the verbal-adjective anugrahaka; thus, paranu-

% Chung lun, T1564.21bys56: NREREIRID  FIIREFAR A - RAREEE.

% Pang jo teng lun, T1566.99a1s.10: F 18 - RILENE - BESE T

7 Chung lun, T1564.21c;: “[They] are also called kindness, wholesome action [and]
beneficence”; JR44 28 G [,

3% Instead of Candrakirti’s interpretation of the verse requiring the reading of an implied
‘and’ (ca) with maitram in pada c, it is also possible simply to take maitram as an adjective
modifying cetas, thus reading “Which benevolent (maitram) state mind (cetas) [is] self-
restraining and benefiting others, that is dharma.” However, this is not the interpretation
preferred by Candrakirti.
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grihaka means ‘to benefit (anugrhnati) others (param) > Candrakirti has
adopted this gloss from either Akutobhaya (Huntington, 1986:403), Buddha-
palita’s Vzeti (Saito, 1984.11:220) or Prajidpradipa (T1566.99a;,).>" The
form of the gloss in Pras is closest to how it appears in Buddhapalita’s
Vrtti?!

Candrakirti also provides a second gloss of paranugrahaka, which
explains its nature by two compounds: it is a behaviour engaging in the four
bases for gathering (catuhsamgrahavastupravrtti) and a behaviour of protec-
ting others from fear (bhayaparitrapapravrtta). Both compounds have been
adopted from Prajadpradipa, where, however, the four bases for gathering
(catuhsamgrahavastu) are not mentioned by name but the first two members
of this list are given instead.’'* “The four bases for gathering’ consists of four
factors that promote gathering a large community or following: generosity

Mt eg., CSV D3865.68b,, where its opposite, ‘benefiting oneself’ (bdag /a phan ‘dogs
pa, *atmanugrahaka or *svartha?), is spoken of negatively. At CSV D3865.194a4 commenting
on CS 12.23 (cf. LANG, 1986:116), paranugrahaka is said to include all forms of non-violence
(mi ’tshe ba, ahimsa): ’tshe ba ni gZan la gnod par Zugs pa’i phyir sems can la gnod pa’i bsam
pa dan| des kun nas bslang ba’i lus dan nag gi las yin la| mi ’tshe ba ni de las bzlog pa'i sgo nas
dge ba beu’i las kyi lam mo| |gan yan cun zad gZan la phan ’dogs pa de thams cad kyan
mi “tshe ba’i khons su ’du ba yin no| |. Translation: “Since violence ( ’she ba, himsa) causes
harm to others, it is the intention of harming sentient beings and the bodily and verbal action
aroused thereby. Non-violence (mi tshe ba, ahimsa), by being the opposite thereof, is the ten
wholesome courses of action and their paths. Whatever in the slightest way brings benefit to
others, all that is included in non-violence.” For a similar definition of violence, cf.
*Misrakabhidharmahrdayasastra (T1552.893c; transl. by DESSEIN, 1999.1:191). Paranugraha
also occurs in Nagarjuna’s Ratnavali 1.11 (HAHN, 1982:6).

39 In Prajigpradipa, it is attested only by the Chinese translation, but has been omitted in
the Tibetan translation. Given that it does not occur in Chung /un and hence could not have
been interpolated into Pang jo teng lun from that source, it seems likely that it must have
occurred in the Sanskrit original used for the Chinese translation of PrajAaapradipa.

11t must be cautioned that in Ni ma grags’ Tibetan translation of Pras, anugrhnati has,
however, been translated with zjes su ‘dzin par byed pa, whereas anugrahaka is translated with
phan ‘dogs pa. In Akutobhaya and Buddhapalita’s Vit the verbal form is ‘dogs par byed pa
(perhaps *grhpatiwithout the upasarga anu), while anugrahaka is phan “dogs pa. Thus, Ni ma
grags’ translation of anugrhinatiis here more a mechanical than a transparent reproduction of
the original text. Further, Akutobhaya adds Zes bya ba’i tha tshig go ( *ity arthah) to the gloss,
which is not attested in Buddhapalita’s Vz¢tiand Pras.

312 Cf, Prajiidpradipa (AMES, 1986:507): g#an la phan ’dogs par Zes bya ba ni sbyin pa dan
sfian par smra ba dan| ’jigs pa las yons su skyob pa la sogs pa gZzan dag la phan "dogs par byed
pa’o. T1566:99ay;.0: EE{HE - FEAAHIE SERGE M 4. Translation from the Tibetan text by
AMES (1986:261): “To benefit others is to perform beneficence for others, such as giving and
speaking kindly and protecting from danger.”
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(dana), affectionate speech (privavakya), helpful activity (arthacarya) and
equality with regard to the [common] good (samanarthata)(RHYS DAVIDS &
STEDE, 1921-1925:666).>"* A detailed explanation is found in Sazgiti-paryaya
(STACHE-ROSEN, 1968:109-110). Generosity (d4na) is to give useful things
to the sramanas, brahmans, the poor, ascetics and beggars, such as food,
medicine, clothes, flower-garlands, balms, perfumes and lodging (ibid.).
Affectionate speech (priyavakya) is to speak words that cause happiness, are
pleasant, smoothen the face, remove worries, bring forth laughter, words of
comfort and the like (ibid.). Helpful activity (arthacarya) is to care for those,
who are sick or have trouble and are without anyone to help them (ibid.).
Equality with regard to the [common] good (samanarthata) is to feel repul-
sion for killing, stealing, sexual misconduct, lying and the drinking of alcohol
and to inspire one’s companions to feel in the same way (ibid.). These four
bases for gathering promote solidarity in others and thus aid in the gathering
of a large following. The list may be illustrated with this example from the
Arnguttaranikaya (transl. by HARE, 1935:147-148):

Once, while the Exalted One was dwelling in Alavi, at Aggalava,
near the shrine there, Hatthaka, surrounded by some five hundred
lay-disciples, came and saluted and sat down at one side. And the
Exalted One said to him, seated there: ‘This following of yours,
Hatthaka, is very large. How do you manage to gather it together?’
‘Lord, it is by those four bases of gatherings, which have been
declared by the Exalted One, that I gather this following together.
Lord, when I realize that this man may be enlisted by a gift I enlist
him in this way; when by a kindly word, then in that way; when by a
good turn, then so; or when I know that he must be treated as an
equal, if he is to be enlisted, then I enlist him by equality of
treatment. Moreover, lord, there is wealth in my family, and they
know that such (treatment) is not rumoured of a poor man.” ‘Well
done, well done, Hatthaka! This is just the way to gather together a

313 The four bases for gathering are enumerated, for example, at AN 4.364 (HARDY, 1899):
cattar’ imani bhikkhave sangahavatthiini: danam peyyavajjam atthacariya samanattata. Transl.
by HARE (1935:241): “There are these four bases of sympathy: gifts, kindness, doing good and
equal treatment.” For further references, cf. DN 3.152, DN 3.232, AN 2.32, AN 2.248, Jataka
5.330; see also RHYS DAVIDS & STEDE (1921-1925:666).
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large following.™*

At AN 4.361, it is said that the generosity is the giving of Dhamma, the best
friendly speech is to teach the Dhamma, the best helpful activity is to instil
faith, wholesome action, generosity and wisdom in the unbelievers, the
immoral, the mean and the foolish, and the best equality is that, which exists
between stream winner and stream winner, between once-returner and once-
returner, between non-returner and non-returner, between arahant and
arahant.’

The second compound used by Bhavaviveka and Candrakirti to
describe paranugrahaka is a behaviour of protecting others from fear (bha-
yaparitranapravrtta). The compound does not seem to refer to a canonical
list of behaviour and may just be taken in its verbatim meaning. It should,
however, be noted that at AN 4.363-364 a list of four powers is explained, the
fourth of which is explained as the four bases for gathering mentioned above.
Right after the exposition of these four bases, it is said that he, who possesses
these four powers, has passed beyond five fears, which could perhaps
indicate a canonical link between catuhsamgrahavastu and bhaya-
paritrana”® In Chung lun, the explanation of pardnugrihaka is given in

314 AN 4.218-219 (HARDY, 1899): Ekam samayam Bhagava Alaviyam viharati Aggalave
cetiye. Atha kho Hatthako Alavako paficamattehi upasakasatehi parivuto yena Bhagava ten’
upasankami, upasankamitvd Bhagavantam abhivadetva ekamantam nisidi. Ekamantam
nisinnam kho Hatthakam Alavakam Bhagava etad avoca: Mahati kho tyayam Hatthaka parisa,
katham pana tvam Hatthaka imam mahatim parisam samganhasi ti? Yan’imani bhante
Bhagavata desitani cattari samgahavatthini, tehdham imam mahatim parisam samganhami.
Aham bhante yam janami ‘ayam danena samgahetabbo’ ti, tam danena samganhami; yam
janami ‘ayam peyyavajjena samgahetabbo’ ti, tam peyyavajjena samganhami; yam janami
‘ayam atthacariyaya samgahetabbo’ ti, tam atthacariyaya samganhami; yam janami ‘ayam
samanattataya samgahetabbo’ ti, tam samanattaya samganhami. Samvijjante kho pana me
bhante kule bhoga, samganhamidaliddassa kho no tatha sotabbam manianti ti. Sadhu sadhu
Hatthaka, yoni kho tyaham Hatthaka mahatim parisam samgahetum.

315 Cf. AN 4.364 (HARDY, 1899; transl. by HARE, 1935:241-242).

316 AN 4.364-365 (HARDY, 1899): Imehi kho bhikkhave catiihi balehi sammanagato
ariyasavako pafica bhayani samatikkanto hoti. Katamani pafica? Ajivikabhayam asiloka-
bhayam parisasarajjabhayam maranabhayam duggatibhayam. Transl. by HARE (1935:242):
“Monks, the Ariyan disciple, who is endowed with these four powers, has passed by five fears.
What five? The fear of (wrong) livelihood, of ill-fame, of embarrassment in assemblies, of
death, of a miserable afterlife.” For an explanation of the gift of fearlessness (wu-wei-shih £
B i), see *Misrakabhidharmahrdayasastra (T1552.933a;y;; transl. DESSEIN, 1999.1:511-512).
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similar yet slightly different terms: “Benefiting others means almsgiving,
holding to the precepts, patience, humility, etc. and not harming others”
(BOCKING, 1995:257).”"" Finally, Pras states that a state of mind benefiting
others in this way is also to be considered dharma.

(V3055): Which (yaf) state of mind (cetas) [is] existing
(bhavam) in a friend (mitre), [i.e.,] that is without hostility
(aviruddham) towards sentient beings (sattvesu), that (zaf)
[is] a friendly (maitram) state of mind (cetas). Or (va),
friendly (maitram) [means] exclusively (eva) a friend (mi-
tram); [for] which (yat) state of mind (cetas) [is] benefiting
oneself (atmanugrahakam), that (taf) is a friendly (maitram)
state of mind (cetas).

Candrakirti then explains the word ‘friendly’ (maitra). First, this is done by a
grammatical explanation (vyutpattr) taken from Buddhapalita’s Vz#ti (SAITO,
1984.11:220), which is also repeated in Prajaapradipa (AMES, 1986:507; om.
in T1566).*™ According to this vyutpatti, the adjective maitra is a derivative
from the noun mutra ‘friend’ formed by the taddhita-affix ‘-a’ (causing vrddhi
of the first syllable), which is here used in the function of showing location:
maitra is ‘that, which exists in a friend’ (mitre bhavam).”* Buddhapalita’s

17 T1564.21bys 20: FlZEMNF o ITAMERFA DB ENERE.

381t should be noted that the Tibetan translation of Pras as well as the Tibetan trans-
lations of Prajiapradipa and Avalokitavrata’s Prajaapradipatika (D3859.111.19b, ;) all contain
a corruption or misinterpretation of this phrase. Given the Paninian rule cited below (cf. fn.
319), the form of the phrase must clearly be mitre bhavam with mitre in the locative case.
Nevertheless, almost all the Tibetan translations attest a form involving the ablative case:
mdza’ bses las byur ba (* mitrad bhavam). Only the transmitted text of Buddhapalita’s Vret/
attests the correct form mdza’ bses la ’byun ba. The occurrence of this corruption could
perhaps be explained by the fact that the verb “byuri ba often is constructed with an ablative
particle and thus it could be understood as a corruption in the Tibetan transmissions of the
texts or simply be explained by the possibility that the Paninian background for this vyut patti
was not recognized by any these translators and their informants. It could also be based on a
corruption in the Sanskrit originals for the Tibetan translations of mitre bhavam into the
compound mitrabhavam as, for example, attested by ms < of Pras.

* For this affix-function, cf. Astadhyayi 43.53 (VASU, 1891:767): tatra bhavah| |. The
word tatra indicates the locative case (saptami vibhakti). VASU (ibid.) explains that bhava
here is used in the sense of ‘existence’ and not in the sense of ‘arising’. VASU cites an example
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Vrtti further adds a synonymous gloss: “existing [in] a friend, i.e., existing in
someone dear.”*” To this vyutpatti, Candrakirti adds a gloss not found in the
other commentaries: “[i.e.,] that is without hostility towards sentient beings
(aviruddham sattvesu).”**'

Next, Candrakirti gives an alternative explanation for maitra: “Or,
‘friendly’ [means] exclusively a ‘friend’ (mitram eva va maitram).” That is to
say, maitra ‘friendly’ can be taken as a synonym for mutra ‘friend’, perhaps a
case of something being designated by its main characteristic, just like
designating the moon as ‘the hare-holder’ (sasin). This is a gloss derived
from Buddhapalita (SAITO, 1984.11:220), which is repeated by Bhavaviveka
(AMES, 1986:507; omitted in T1566). Buddhapalita and Bhavaviveka explain
that the taddhita-affix ‘a’ in maitra is here a svarthikapratyaya (bdag gi don
gyirkyen), i.e., forming a derivative having the same sense as the word from
which it is derived. Buddhapalita further explains that maifra means mitra in
the sense of ‘an affectionate mind’ ( *snehacitta, sems snum pa). Candrakirti,
on the other hand, considers maitra to mean ‘a friend’ (mitra), because a
friendly mind (maitran cetas) is benefitting oneself (atmanugrahaka), just
like a friend would benefit one. Friendliness benefits oneself in the spiritual
sense of being beneficence (punya), as it is explained, for example, in AKBh
and CSV.*% Likewise, in Mav 6.211cd, great friendliness (mahamaitri, byams

from the Kasikavivarapapafjika: srughne bhavah sraughnah “A sraugnah is one, who stays
(bhavah) in Srughna (srughne).”

320 Buddhapalita’s Vrtti (SAITO, 1984.11:220): mdza’ bées las ’byun ba ste gcugs pa
las ’byun ba Zes bya ba’i tha tshig go.

32 There is, however, a slight similarity to the explanation given in Akufobhayd (HUN-
TINGTON, 1986:403): byams pa ni byams pa dan ldan pa ste| sems can rnams la phan par *dod
pa Zes bya ba’i tha tshig go|. Translation: “Maitra is to be endowed with maitra; it has the
sense of wishing to benefit sentient beings.” Regarding the translation of aviruddha as being
‘without hostility’, see A Critical Pali Dictionary s.v. (TRENCKNER, ANDERSEN, SMITH & HEN-
DRIKSEN, 1924-1948:476).

322 The context in AKBh is a discussion of the beneficiality in making gifts to a caitya;
AKBh (SASTRL 1971:748): yatha maitradisv antarenapi pratigrahakam paranugraham va
punyam bhavati svacittaprabhavam, tatha hy atite ’pi gunavati tadbhaktikrtam svacittat
punyam bhavati|. Translation by LVP (1924:245): “Dans la méditation de bienveillance,
personne ne recoit, personne n’est satisfait, et cependant un mérite nait, pour le bienveillant,
par laforce méme de sa pensée de bienveillance. De méme, bien que I'Etre excellent ait passé
(abhyatita), le don au Caitya fait par dévotion a son égard (fadbhaktikrta) est méritoire, en
raison de la pensée méme du fidele (svacittad eva punyam).” English translation: “As nobody
receives and nobody is benefitted in a meditation on benevolence, so merit arises for the well-



Chapter 3: Translation and Commentary 211

pa chen po) is defined as ‘what brings benefit (Arfopasamhara, phan pa fier
sgrub pa) to sentient beings’.*> The word ‘benefiting oneself’ ( *atmanugra-
haka, bdag la phan ‘dogs pa) is also used to contrast maitra with the word
paranugrahakafrom the root-verse.

(V3054): And (ca), thus (etaf), what (yaf) threefold
(trividham) state of mind (cetas) has been shown (nir-
distam), that (sah) is called (ucyate) ‘dharma (dharma it).
On account of being opposite (viparyayat), unrighteous

wisher simply due to his own thought of benevolence. Likewise, as the venerated person has
passed away, a gift made to a Caitya with devotion for this person is meritorious due to one’s
own thought.” In *Misrakabhidharmahrdaya-sastra (T552.932a;; transl. by DESSEIN, 1999.1:
503), a similar explanation is given on making gifts to a caitya, where the words *atmanu-
grahaka (tzu-she E#%) and *paranugrahaka (she-ta#fil) probably were used in the original
text. In CSV (D3865.118b,.5) commenting on C$ 6.23 (cf. LANG, 1986:68), it is said that
cultivation of friendliness results in eight qualities: bzod pa ni phra rgyas khro ba’i giien po
ste| de khro ba’i gnas la bsgoms pa na byams pa’i tin ne ’dzin sgom pa ’dren par gyur ro| |de
la gal te ba ’jos tsam gyi dus su bsgoms pas goms par byed na de’i tshe sgom pa po la yon tan
brgyad ’dren par ’gyur ro| |’di Ita ste| lha dan mi rnams la sdug par ’gyur ro| |de rnams kyis
bsrun bar yan "gyur ro| | bde ba dan yid bde ba man bar ’gyur ro| |de’i lus la dug gis mi tshugs
so| [mtshon gyis mi tshugs so| | de’i nor rnams ’bad pa med par rgyas par ’gyur ro| |lus zig nas
§i ba’i ’og tu bde ’gro tshans ma’i ’jig rten du skye bar yan ’gyur ro| | de Itar byams pa’i yon tan
brgyad thob par ’gyur ro| |phra rgyas khro ba spans pas riied par bya ba bsam gtan dan tshad
med pa dan| gzugs med pa dag kyan ’thob par ’gyur ro||. Translation: “Patience is the
remedy against anger. If it has been cultivated with regard to the causes of anger, it will lead
to the cultivation of the absorption of friendliness (maitra). With regard to that, if one
cultivates [it] with cultivation just for the time it takes to milk a cow (ba jo tsam gyi dus su),
then it will cause eight qualities for the practitioner. These are as follows: one will be pleasing
to gods and men; they will also protect one; one will have many pleasures and much happiness;
one’s body cannot be harmed by poison; it cannot be harmed by weapons; one’s wealth will
grow effortlessly; after the body has been destroyed, one will, when dead, also be born in a
good course of rebirth, [such as] the world of Brahman; thus, eight qualities of friendliness
will be obtained. By abandoning the disposition of anger, one will also attain the meditation,
the immeasurable states and [the absorptions belonging to] the immaterial states, which are to
be acquired.” Buddhapalita (SAITO, 1984.11:220) also makes a brief reference to these eight
qualities of maitriin his Vrttr.

32 Mav 6.211cd (D3861.214bs; LVP, 1907-1912:321): *gro la phan fier sgrub pa| |byams
pa chen po Zes bya’o| | “What brings benefit to sentient beings is called great friendliness.” As
indicated by TAUSCHER (1981:153, note 281), this definition is based on Satasahasrika-
prajaaparamita (GHOSA, 1902:1411,1): hitopasamharalaksana mahamaitri| “Great friendli-
ness has the characteristic of bringing benefit.”
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action (adharmah) should be furnished (yojvah) [with a
corresponding definition].

The explanation of the three aspects of a wholesome state of mind that
constitute dharma is then completed. Finally, Candrakirti states that one
should furnish its opposite, unrighteous action (adharma), with a corre-
spondingly opposite explanation. This statement derives from Prajaapradipa
(Ames, 1986:507; T1566:99a). It means that adharma should be defined as
an unwholesome state of mind leading to not being self-restraining, not be-
nefiting others and being unfriendly (according to Avalokitavrata D3859.111.
18bs.4). That such states of mind do not correspond to the Buddhist path may
be shown by AN 5.222-223 (transl. by WOODWARD, 1936:155): “And what
are not-dhamma and not aim? Wrong view, wrong thinking, [wrong] speech,
[wrong] action, [wrong] living, [wrong] effort, [wrong] mindfulness, [wrong]
concentration, wrong knowledge and [wrong] release. These are called ‘not-
dhamma and not-aim’.” *** In Prajiapradipa (AMES, 1986:507-508;
T1566.99a,6-99b,), Bhavaviveka adds a small presentation of whole-some,
unwholesome and indeterminate (avyakrta) actions, which is not found in
the other commentaries.

(V305s5): And thus (cartaf): which (yat) state of mind
(cetas), whose divisions have been shown [above]
(nirdistaprabhedam), “that (tat) [is] the seed (bijam) for a
result (phalasya).” Which (yat) [is] the specific (asadhara-
nam) cause (karanam) in the production of a result
(phalabhinirvrttau), that (zaf) alone (eva) is called (ucyate)
the ‘seed’ (bijam iti), just like (fadyatha) a rice-seed (sali-
bijam) for a rice-sprout (salvarikurasya); but (fu) what (yat)
[is] common (sadharanam), such as the earth and so forth
(ksityadi), that (taf) is not (na) a seed (bijam), that (taf) [is]

AN 5.222-223 (HARDY, 1900): Katamo ca bhikkhave adhammo ca anattho ca?
Micchaditthi micchasankappo micchavaca micchakammanto miccha-ajivo micchavayamo
micchasati micchasamadhi micchafanam micchavimutti. Ayam vuccati bhikkhave adhammo
ca anattho ca.
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only (eva) a cause (karapam). Like this (yathaitad), so
(evam) in this case as well (743pi), the threefold (trividham)
state of mind (cetas) is (bhavati) the seed (bijam) in the
production (abhinirvrttau) of a desired (istasya) ripening
(vipakasya), whereas (tu) the effort by the person and so
forth (purusakaradayah) [is] only (eva) a cause (karanam).

Candrakirti then comments on the last padas of the root-verse (Mmk 17.1),
which say that this state of mind is a seed (bijjam) for a result (phalasya).
From this statement, it is also clear that Candrakirti takes the word cetas as
the subject of the pronoun ¢af in the root-text and not the noun dharma.
Buddhapalita (SAITO, 1984.11:220) and Bhavaviveka (AMES, 1986:507;
T1566.99a,526) both say that a state of mind is called a seed, because it
arouses the bodily and verbal actions. Buddhapalita adds a Siatrareference
of unknown provenance stating that the intellect ( *manas, yid) precedes a
dharma (chos kyi srion du gro). This explanation, however, is not adopted by
Candrakirti. On the other hand, Buddhapalita (ibid.) and Bhavaviveka (ibid;
T1566.99a,;) equate the word ‘seed’ with the word ‘cause’ ( *kdrana, rgyu),
which is adopted in Pras. While neither Buddhapalita nor Bhavaviveka ela-
borate on this point, Candrakirti discusses the meaning with which the word
‘cause’ should be understood here.

Candrakirti defines a ‘seed’ as the specific cause of something
(asadharanam karanam). It should be noted that this terminology does not
correspond to the standard Sarvastivada-terminology of six causes (cf. AK
2.49; LAMOTTE, 1980:2163-2164). As indicated by LVP (1923:293, fn. 3),
Abhidharmakosavyakhya remarks that the comparison of a cause with a seed

is associated with the Sautrantika-school.’® As an example for a specific

325 SASTRI (1970:339): tasya bijabhavopagamanad iti| tasya hetubhavo-pagamanad ity
upama| sautrantikaprakriyaisa| kvacit pustake nasty evam pathah |. Translation: ““because of
becoming the seed-entity thereof” is a comparison meaning ‘because of becoming the cause-
entity thereof’. This [comparison] is a Sautrantika-use, [and] thus it is not a reading found in
any book.” Perhaps Ya$omitra intends to say that the seed-comparison of a cause is not
commonly found in the Sarvastivada-Abhidharma-literature, but has been introduced by the
Sautrantikas, who are known to have relied solely on the Sitras, from a Siitra-source, such as
the Suatrapassages quoted above on p. 177. Cf. also the use of bijja with reference to the
‘dispositions’ (anusay) in AKBh (SASTRI, 1970:215; LVP, 1923:185).
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cause (asadharanam karanam), Candrakirti gives a rice-seed (sa/ibija), which
is the specific cause for a rice-sprout (salyarikura). As will be shown below,
the rice-metaphor is expressly used in Mmk 17.7-8 in connection with the
santana-theory. The specific cause is distinguished from what is called a
common cause (sadharapam karapam), viz. a cause being common for all
kinds of phenomena belonging to a general kind. An example is given of
earth and so forth, which is a common condition or factor for the production
of any sprout and not specific to the production of a rice-sprout.’”® When it is
said that this state of mind, which is self-restraining, benefiting others and
friendly, is a seed, it means that it is the specific cause of a desired (ista)
ripening (vipaka). Thus, the particular kind of mind in question is a whole-
some mind, and its particular result is a desired result, not an undesired
result, just as the specific result of a rice-seed is a desirable rice-shoot and
not the shoot of a nimba-tree yielding a bitter fruit. As will be shown by Mmk
17.11, it is significant to notice that it is the state of mind, i.e., the intention
(cetana), that is identified with the seed or the specific cause and not the
actual bodily or verbal action, i.e., actions done following intention
(cetayitva). When experiencing a given desirable result, such as good health
or wealth, it is said that one’s personal effort (purusakara) is only a

326 These common causes are, for example, explained in the Sa/istambastitra (SCHOENING,
1995:704-705): katham bahyasya pratityasamutpadasya pratyayopanibandho drastavyah? san-
nam dhatinam samavayat| katamesam sannam dhatanam samavayat? yad idam prthivyapte-
jovayvakasrtusamavayat bahyasya pratityasamuptadasya pratyayopanibandho drastavyah|
tatra prthividhatur bijasya samdharanakrtyam karoti| abdhatur bijam snehayati| tejodhatur
bijam paripacayati| vayudhatur bijam abhinirharati| akasadhatur bijasyanavaranakrtyam
karoti| rtur api bijasya parinamanakrtyam karoti| asatsu esu pratyayesu bijad ankurasyabhi-
nirvrttir na bhavati| yada bahya$ ca prthividhatur avikalo bhavati, evam aptejovayvaka-
$rtudhatavas ca avikala bhavanti, tada sarvesam samavayat bije nirudhyamane arnkurasyabhi-
nirvrttir bhavati|. For the Tibetan translation, cf. SCHOENING (1995:400-402). Translation by
SCHOENING (1995:281): “How is dependence on conditions [of] external dependent arising to
be seen? Because of the assemblage [of] the six elements. Because of the assemblage [of] what
six elements? That is: from the assemblage of the earth, water, fire, air, space, and season
elements is to be seen the dependence on conditions [of] external dependent arising. In that
[connection], the earth element performs the function of supporting the seed. The water
element moistens the seed. The fire element matures the seed. The air element opens the
seed. The space element performs the function of not obstructing the seed. Season performs
the function of transforming the seed. Without these conditions, the sprout will not be
produced from the seed. However, when the external earth element is not deficient — and
likewise water, fire, air, space, and season are not deficient — when all are assembled, should
the seed cease, from that the sprout would be produced.”
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secondary factor, i.e., a common cause. That is to say, personal effort in this
life is a condition, which must be present in order to produce the outcome of
good health or wealth, but it is not the specific or direct cause thereof. The
specific cause is rather a wholesome state of mind, which one had in a
former lifetime. A more detailed explanation of the specific and common
causes is given by Candrakirti in SSV commenting on SS verse 3 (translation
by ERB, 1997:68):

In diesem [Vers bedeutet] Ursache das, was die Wirkung -
hervorbringt ( *nispadaka); und insofern [nur] sie eine [ihr] dhnliche
Wirkung hervorbringt, ist sie spezifisch (*asadhiranpa); z.B. der
Reissame [ist ausschlieBlich Ursache] des ReisschoBlings.

Die Bedingung hingegen (n27) ist gemeinsam, wie z.B. die Erde
usw. [gemeinsame Bedingung ist fiir das Heranwachsen des] Reis-
schoBlings. Denn, wie [die Erde usw.] als Faktor bei der Erzeugung
des ReisschoBlings fungiert, so [tut sie es] auch bei [der Erzeugung]
eines Gerstenschofllings usw. Die Frucht [in Gestalt des reifen
Reiskorns], die [schlieflich] aus dem [Reis]schoBling usw. entsteht
(skyes pa), richtet sich nicht nach der Gestalt [der Bedingungen wie]
Erde usw., sondern nach der Gestalt des Reissamens. Weil somit
(Zes bya’o) [die Erde] als blofier Kausalititsfaktor (zgyu drios por)
[bei der Hervorbringung der Wirkung] fungiert, definiert man sie als
Bedingung (pratyaya). Wenn, um damit zu beginnen, etwas (gazn) als
Ursache und Bedingung von [irgend]etwas ( ‘dr’7) fungiert, so ist es,
insofern es [die Wirkung] hervorbringt, als Ursache bestimmt.
Wohingegen (../a/gari du...nr) die Bedingung [als Oberbegriff] nicht
[nur] die bestimmende (zes pa) [d.h. entscheidende, die Wirkung
erzeugende] Ursache ist, wie z.B. mit den Worten: “Es gibt zwei
Ursachen, zwei Bedingungen [fiir die Entstehung der korrekten
Ansicht]”, die Worte “Ursache” (Aetu) und/oder “Bedingung”
(pratyaya) fiir denselben Gegenstand (yu/) verwendet.

Was die Kombination anbelangt, so entsteht sie aus dem
vollstandigen Bereitstehen (i7e bar gnas pa *samnidhya) dieser
beiden Kategorien [von Faktoren] (dros po), nicht aber aus dem
Bereitstehen, selbst unmittelbar, anderer [Faktoren als Ursache und
Bedingungen]. Deshalb soll man verstehen, daf} in diesem [Vers] die



216 Chapter 3: Translation and Commentary

Kombination von Ursache u. Bedingungen [gemeint] ist.*

Besides the parallels in the simile of the rice-seed, rice-sprout and earth,
which this passage of SSV shares with the present passage of Pras, it must
also be noted that Candrakirti in the éSV-passage uses the term ‘common
condition’ ( *sadharanah pratyayah) in lieu of the expression ‘common cause’
(sadharanam karanam) used in Pras.

(V3050): [Someone] says (aha): When (kasmin kale),
moreover (punah), [is] there emergence of the result
(phalanispattif) of the seed (bijasya)? “Both (ca) after
passing away (pretya) and (ca) here (iha).” “After passing
away” (pretyeti) means (ity arthah) ‘in a future life’ (adrste
Janmani); “here” (zheti) [means] ‘in the present life’ (drste
Janmani). And (ca) this (etaf) is to be understood (boddha-
vyam) in detail (vistarena) from the scriptures (3gamar).

Candrakirti finally explains the last words of verse Mmk 17.1 as meaning that

327 English translation: “In this [verse] a cause [means] that which produces ( *nispadaka)
an effect; and in [only] producing an effect similar to itself, it is specific ( *asadharana); e.g., a
rice-seed [is only the cause] of the a rice-sprout. A condition, on the other hand (nJ), is
common, such as the earth, etc., is a common condition for the growth on a rice-sprout.
Because as [the earth, etc.] functions as a factor in the production of a rice-sprout, [it
functions] likewise in [the production] of a barley-sprout, etc. The fruit [in the form of the ripe
rice-grain], which [at the end] arises (skyes pa) from the [rice]-sprout, etc., does not agree in
form with [the conditions, such as] earth, etc., but agrees in form with the rice-seed. As (Zes
bya’o) [the earth] only functions as causal factor (zgyu’ drios po) [in the production of the
effect], it is defined as a condition (pratyaya). If, to begin with, something (gaz) functions as
the cause and condition for something (’dr7), then it is determined as the cause, in that it
produces it [i.e., the effect]. On the other hand (../a/gari du...ni), a condition [in general] is
not the determining (zies pa) cause [i.e., the decisive cause that produces the effect]; for
example, in the saying “There are two causes, two conditions [for the engendering of the right
view],” the words ‘cause’ (/4efu) and/or ‘condition’ (pratyaya) are used with regard to the same
object (yu/). Concerning the combi-nation, it arises from the complete availability (7e bar
gnas pa *samnidhya) of both these categories [of factors] (drios po), but not, even directly,
from the availability of other [factors as causes and conditions]. One should, therefore,
understand that in this [verse] the combination of cause and condition is [intended].” For a
critical edition of the Tibetan text, see ERB (1997:233-234). For detailed annotations to this
passage, see ERB (1997:68, 168-169). Regarding ERB’s note 676, see also my fn. 325.
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the result of a wholesome state of mind emerges both in this lifetime as well
as in a future life. A similar explanation is found in PrajAapradipa (AMES,
1986:507; T1566:99a,4.,5), whereas both Akutobhays (HUNTINGTON,
1986:403) and Chung lun (T1564.21c,.;) speak of ‘this world’ and ‘another
world’. Buddhapalita (SAITO, 1984.11:220) is not specific on this point.
Generally, it may be noted that the phrase “after passing away and in this
world” (pretya ceha ca) in pada d of Nagarjuna’s verse may reveal a Brahma-
nical influence on his text, because the phrase is relatively common in Brah-
manical texts of the Dharmasastra-genre, but absent in early Buddhist texts,
such as the Pali canon.’”®

HINUBER (1994:47) shows that the twofold division of the conse-
quences of actions as ripening in the present life and ripening in a future life
has a solid canonical basis, e.g. AN 1.48, AN 4.382, SN 2.68, MN 2.143. The
division appears to refer to the immediate benefits one reaps from having
integrity or a wholesome attitude, such as praise and respect from others,
and the future result in the form of a desirable rebirth or experience within a
future rebirth (cf. AN 3.41). Oppositely, adharma causes reproach and fear
of reproach in this life along with an undesirable rebirth or experience within
a rebirth in the future (cf. AN 1.47-49). A more detailed description of this
twofold principle is found at MN 1.310-317, where four undertakings of
dhamma (dhammasamadana) are distinguished on the basis thereof: (1) that
dhamma-undertaking, which is happiness in the present but resulting in
suffering in the future, (2) that, which is suffering in the present but resulting
in happiness in the future, (3) that, which is happiness in the present as well

328 Pretya ceha ca is, e.g., attested once in Kautiljyam Arthasastram 1.3 (edition by R.S.
SASTRI, 1909:8; translation by SHAMASASTRY, 1929:7), once in Vasisthadharmasastra 6.1 (edi-
tion by FUHRER, 1914:19; translation by BUHLER, 1882:34), 12 times in Manavadharmasastra
(2.26c, 2.146c, 3.143c, 3.175a, 4.199a, 6.80c, 8.111c, 8.171c, 8.172c, 9.25¢c, 12.19c¢, 12.86a; for
edition and translation, cf. OLIVELLE, 2005), and 18 times in Mahabharata (cf. the Pratika-
index of the Mahabharata, vol. IV; VAIDYA, 1970:2629). I am indebted to Patrick OLIVELLE
for most of these references. As a digression, it may further be remarked that, according to
POTTER (1980:244), Pataijali’s Yogasitras similarly speak of actions, whose ripening will
occur (niyatavipaka) in the present lifetime (drstajanman) and those, whose ripening is not
limited in this manner and so may mature in another life (adrstajanman)(ibid.). HALBFASS
(1980:284) mentions that in the Brahmanical tradition one finds a “threefold division of
sacrifices into those which bear fruit after death (e.g., jyotistoma), those which bear fruit
irregularly (e.g., citra), and those which bear fruit in this life (e.g., kariri).”
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as happiness in the future, and, finally, (4) that, which is suffering in the
present and also suffering in the future.

HINUBER (1994:41-42) explains that a threefold classification of
action also occurs in the canon (MN 3.214, AN 1.134, AN 5.292 and AN
3.415) into (1) that, which is to be experienced in this life (ditthadhamma-
vedaniya), (2) that, which is to be experienced in the next life (upapajjaveda-
miya) and (3) that, which is to be experienced in some subsequent period
(aparapariyavedaniya). This threefold distinction is also taught in several
post-canonical sources.”® In several post-canonical Theravada -sources (cf.
references in HINUBER, 1994:39-40), a fourth member called ahosikamma is
added to this threefold list.*”

(V3051;): Thus (evam), first (tavat), having
established (wyavasthapya) dharma (dharmam) [which is]
the one only (evaikam) of a mental nature (cittatmakam),
also (punar api) a twofold (dvividham)

“action (karma) was taught (uktam) as intention
(cetani) and (ca) [action] following intention
(cetayitvd) by the highest seer (paramarsind),” the
Exalted one (bhagavata). (Mmk 17.2ab)

Because of [his] understanding ( gamanat) of the
highest object (paramartha®), [he is] “a seer” (rsih). Since
(it he (asau) [is] both (ca) highest (paramah) and (ca) a
seer (zsth), [he is] “the highest seer” (paramarsifi). Because
of surpassing (utkrstatvar) even (api) the listeners and the
self-awakened ones (sravakapratyekabuddhebhyah) due to
[his] understanding of the highest object (paramarthagama-
nat) in each and every aspect (sarvvakarataya), the fully

329 HINUBER (1994:40-41) mentions Nettipakarana. It is also found in the Sarvastivida
text *Misrakabhidharmahrdayasastra (T1552.895c¢,s;;; transl. by DESSEIN, 1999.1.207).

30 For a discussion of this fourfold division with several illustrations from the canon, see
LVP (1927:177-179).
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Awakened one (sambuddhah), the Exalted one (bhagavan),
[is] the highest seer (paramarsih). By that (fena) “highest
seer (paramarsind) action (karma) was taught (uktam)”in a
sdatra (sdtre) “as iIntention’-action (cetanakarma) “and
(ca)”action “following intention” (cetayitva karma).

In Mmk 17.1, Nagarjuna established what constitutes dharma in the
sense of wholesome action. It was shown that dharma in this sense is strictly
of a mental nature (cittatmakam) and refers to the state of mind (cefas)
having three qualities. In Mmk 17.2ab, action is then explained as twofold.

The obvious distinction that Mmk 17.2 teaches action as twofold is
already introduced by Buddhapalita (SAITO, 1984.11:221) and Bhavaviveka
(AMES, 1986:508; T15566. 99b,.5).”*! This twofold division is indicated to be
canonical, since it is said to have been taught by the Exalted one (Bhagavarnt)
in a sdtra. The Bhagavant is here called ‘the highest seer’ (paramarsi), an
epithet of Buddha, which Candrakirti also uses at V1594 (D3860.53b;). The
word zs7 (Pali isj) is occasionally used in the canon with reference to the
Buddha, and so it is not surprising that it is used as an accolade in this verse
by Nagarjuna.

Candrakirti gives a semantic explanation (nirukti) for the word zsi:
‘because of understanding the highest object’ (paramarthagamanat). As also
indicated by the Tibetan translation (D101b;: thugs su chud pas na), the
word gamana should here be taken in the sense of ‘understanding’. In Pra-
Jjhapradipa (AMES, 1986:508), the word zs7 is explained in slightly different

11 the Chinese translation of Prajaapradipa, it is said that this twofold division was
taught “in [Abhidharma]ko$asastra” (T1566.99b, 5: chii-she-lun chung i yo erh chung {E45 5
82w =) &), a specification not attested by the Tibetan translation. Given that Pang jo teng
lun is the earliest witness of Prajndpradipa, it is, of course, technically possible that this
statement would have belonged to the original Sanskrit text from which Pang jo teng lun was
translated. Nevertheless, the division into cefana and cetayitva is, as will be shown below,
canonical and is thus only repeated in Abhidharmakosa from its canonical sources. Hence, it
would seem strange if a scholar as learned as Bhavaviveka would state this division to be
taught in Abhidharmakosa The phrase chii-she-lun chung ({E&35% ) “in [Abhidharma]-
kosasastra” must, therefore, rather be taken as an interpolation in the Chinese transmission
of the text; most likely a marginalia from a learned hand that has subsequently been copied
into the text itself. Perhaps the marginalis was inspired by Chung /un, which states that this
twofold division has been explained in the Abhidharma (T1564.21csz).
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terms as “because of having understood without remainder what is to be
understood” ( *gantavyam nihSesam gamanat, bgrod par bya ba ma lus par
bgrod zin pa’i phyir). Bhavaviveka’s nirukti is thus basically the same
explanation as that given by Candrakirti, since both indicate that zs/ should
be taken in the sense of gamana and hence should be understood as a
derivative of the verbal-root ssin its first sense of ‘to go, move, approach’
(APTE, 1890:491). Due to the word’s Vedic sense of ‘seer’, the root ss has
been suggested (e.g. by MONIER-WILLIAMS, 1899:226) to be an archaic
variant of the verbal-root drs‘to see’. This is interesting in the present con-
text given the variant reading attested by mss T«: paramarthadarsanad
‘because of seeing the highest object’, which could perhaps indicate that a
native reader at some early stage of the Nevari-transmission of the text
found darsanadto be an appropriate niruktifor rsi.

That, which is understood (gamana) by the rsi, is the ‘highest object’
(paramartha), which is to say the ‘ultimate’ or the ‘absolute’. In MavBh
(D3862.253a¢), paramartha is explained as the object ( *visaya, yul) for an
instance ( *visesa, khyad par) of knowledge in those possessing the perfect
vision.*** Such a definition of paramairtha also agrees with that given
elsewhere by Bhavaviveka.”

In the verse, the Buddha is not only called a ‘seer’ but ‘the highest
seer’ (paramarsi), which Candrakirti lays out in his vigraha as a karmadhara-
ya-compound (paramas casav rsis ceti). He here follows Bhavaviveka (AMES,
1986:508) in explaining the superlative ‘highest’ to mean that the fully Awa-
kened one (sambuddha), the Exalted one (bhagavant), surpasses the
listeners (sravaka) and the self-awakened ones (pratyekabuddha). In Prajia-

332 MavBh D3862.253a6.7 (LVP, 1907-1912:102,4; ): de la don dam pa ni yan dag par gzigs
pa rnams kyi ye Ses kyi khyad par gyi yul fiid kyis bdag gi o bo rfied pa yin gyi| ran gi bdag fiid
kyis grub pa ni ma yin te|. Transl. by LVP (1910:300): “La véritable est constituée par le fait
qu’elle est I'objet de cette sorte de savoir qui appertient a ceux qui voient just: mais elle
n’existe pas en soi.” For a commentary to the Sanskrit text, see the 772 of Jayananda (D3870.
I.141a,3), where the word k#yad par clearly in understood as a nominal form modified by ye
Sesand not as an adjectival form modifying yu/. A retranslation into Sanskrit could perhaps be:
tatra paramarthah samyagdrsam jhanaviesavisayatvena labdhatmabhavah| na tu svatma-
tvena siddhah |. For another definition, cf. MavBh D3862.255a5. and MavBh D3862.243b,.

33 Cf. Prajiiapradipa (D3853.240b;): don dam pa ni giiis su med pa’i ye ses kyi spyod yul
yin pa’i phyir|. Transl.: “Because of paramartha being the object ( *gocara, spyod yul) for a
non-dual knowledge.”
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pradipa (ibid.), this point is made very nicely by saying that the sravakas,
pratyekabuddhas and bodhisattvas also are ‘seers’, since they all have
realised what is to be realised, but among the seers the Bhagavantis supreme.
Bhavaviveka, however, does not give any reason for why the Bhagavantis the
highest among these seers. Candrakirti, on the other hand, adds the reason
that the Bhagavant surpasses the sravakas and pratyeka-buddhas, because he
has realised the highest object in every aspect (sarvvékzirat.a‘).334

This highest seer, the Bhagavant, is then said to have taught a
twofold kind of action: intention-action (cetanakarman) and action follo-
wing intention (cetayitva karman, lit. ‘action after having intended’). Can-
drakirti does not provide any particular explanation of this twofold division
besides saying that it was taught ‘in a satra (sdtre). Prajidpradipa likewise
provides no explanation thereon. Akutfobhaya (HUNTINGTON, 1986:404)
and Chung lun (T1564.21cs6) simply state that the subdivisions of actions
already have been clearly explained in the Abhidharma, and they, therefore,
are not going to expand further. Yet after verse Mmk 17.3, Chung lungives a
short explanation. It stated there that cefanais a mental phenomenon, which
initiates that, which is done and thus is the basis of action.”> Buddhapalita
(SAITO, 1984.11:221) also gives a little clarification, since he devotes a single
sentence to this division, in which he calls cetana a seed (sa bon du gyur pa)
and cetayitva ‘that which subsequently is carried out’ (dus phyi ma la rtsom
par byed pa gari yin pa).

As will be shown below, cefanarefers to a mental action. It is usually
translated with ‘intention’ or ‘volition’, while VETTER (2000:30) suggests the
translation ‘decision’. The choice of translation is, of course, a question of

3% Regarding Candrakirti’s particular view on the realisation of srdvakas and
pratyekabuddhas and how it compares with the realisation of a bodhisattva, cf. Mav. 1.8 and
the issue explanation in MavBh (D3862.226b,ff; LVP, 1907-1912:19-23).

5 CL. T1564.21co;: SR LE0E - FLBIEPRERLATIERAE - KRR 5
H3E - #ENER L OBUE R FTE - BERBAEA - AR ERE. Transl. by BOCKING
(1995:258): “Conception is one of the dharmas of mental configurations. Amongst the mental
configurations, it has the capacity to initiate that which is done, and this is why it is called
karma. External actions of body and speech arise on the account of conception. Although
there are things which are done through the other configurations of the mind, it is conception
which is the basis of action, and this is why conception is said to be karma.”
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nuance of meaning.*® Fundamentally, cerani seems to mean “mental activi-
ty” in general, simply as a derivative of cefas formed with the faddhita-atfix
ana. This must also be its sense when it occasionally is used in the canon as a
synonym for samskara, in the case of the fourth skandha In the slightly
later literature, cetand is certainly given a more specialised meaning and in
the Abhidharma-literature finally it comes to be counted as one among the
46 or 51 mental factors (mahabhimika or caitta).

In Pancaskandhaprakarana, Candrakirti provides an explanation of
cetand in this specialised sense, where cefana is defined as a mental action

338

that conditions or forms ( *abhisamskara) [the mind].”” This definition is

36 Cf, eg, AUNG & RHYS DAavIDS (1910:235-236), LVP (1927:135-138) and
MCDERMOTT (1980:181-182; 1984:26-27).

337 Cf. AKBh (SASTRI, 1970:48). For canonical references, see PASADIKA (1989:22).

338 Cf. LINDTNER (1979:106): de la sems pa ni mion par ’du byed pa yid kyi las te| ji Itar
rgyal po rnams blon pos bya ba de dan| de la ’jug par byed pa de bzin du sems kyan sems pas
bya ba dan bcas pa’i o bor de dan der ston par byed do| |de ni ’du byed rnams *byun ba la sa
bon gyi no bor gnas te| ’gro ba sna tshogs las las skyes la de ni las kyi no bo fid kyi phyir
ro| |yan de ni rnam pa gsum te| dge ba dan| mi dge ba dan| lun du ma bstan pa’o| |yan dbye
na sems pa’i tshogs drug tu ’gyur te| mig gi rnam par $es pa dan mtshuns par ldan pa nas yid
kyi rnam par $es pa dan mtshung par ldan pa’i bar du’o| |. Translation: “ Ceran4 is ‘that, which
forms’ ( *abhisamskara), [it is] a mental action (*manaskarman). Just as kings make the
ministers engage in this or that action, likewise intention (sems pas) also causes the mind
(sems kyari) to be shown as this or that (de dar der ston par byed) in the form of a state
associated with an action (bya ba dari bcas pa’l 1io bor). It exists in the way of being the seed
for the arising of conditioned phenomena (samskara), since the various courses of rebirth
(*gati) are arisen from action and it possesses the nature of an action. Moreover, it is
threefold: wholesome, unwholesome and undetermined. When divided further, there are six
groups of cetana: [those] concomitant with the eye-consciousness up to [those] concomitant
with the mental consciousness.” The latter six-fold division of cetanais attested in Sarigitisitra
and Sarigitiparyaya (cf. STACHE-ROSEN, 1968:161-162). In that context, cetana seems simply
to mean ‘to become aware’. Cf. also AKBh (SASTRI, 1970:48) on how this sixfold division has
been related to the fourth skandha. At Pras 543, (D3860.182b;), Candrakirti also refers
briefly to a similar definition of cetana: kusaladicetanaviSesams te [punar-bhavabhisamskarat]
samskarah| te ca trividhah kusala akusala aneiijyas ca, yadi va kayika vacika manasas ceti|
(the compound in the square bracket is emended by LVP on the basis of the Tibetan
translation; cf. Pras 543, fn. 1). Transl. by MAY (1959:252): “Ces volitions sont de composants,
car elles effectuent la composition ( abhisamskarat) de la nouvelle existence. Les composants
sont également de trois especes: favorables, défavorables, a lieu de rétribution déterminé. On
peut aussi les répartir en corporels, vocaux et mentaux.” English translation: “Intentions are
conditioned phenomena, because they effect a conditioning ( “abhisamskarat) of the new
existence. Conditioned phenomena are also of three kinds: favorable, unfavourable, and
indeterminate with regard to their fruition. One can also divide them into bodily, vocal and
mental.” In Prajiapradipatika (D3859.111.21b,), Avalokitavrata adds the comparison that the
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also found in AKBh and, particularly, in Abbl'dbarma-samuccaya.339 In
AKBM, a sitra-quotation is given in the same form as that given above by
Candrakirti: “intention-action and action following intention”.**® PASADIKA
(1989:73) identifies the quotation as stemming from AMadhyamagama
(Chung a han ching P& 48)** and *Itivrttakasitra (Pen-shib-ching A5
#%).>* It has a well-known parallel in AN 3.415, which VETTER (2000:30)

mind (manas) is moved by cetana, just like iron is moved by a magnet. This comparison may
have been adopted from Sthiramati’s Trimsikavijiiaptibhasya (LEvI, 1925:21,; BUESCHER,
2002.1:*11).

3% Cf. AKBh (SASTRI, 1970:187): cetana cittabhisamskaro manaskarma. Transl. by LVP
(1923:155): “La cetana est ce qui conditionne, informe, modéle la pensée.” English transl-
ation: “Cetana is that which conditions, informs or models the mind.” Likewise, in Abhid har-
masamuccaya (D4049.48a-b): sems pa gan Ze na| sems mnon par *du byed pa yid kyi las te|
dge ba dan mi dge ba dan lun du ma bstan pa rnams la sems ’jug par byed pa’i las can no| |.
Translation: “What is cetana? A mental action, which conditions the mind. It has the function
of engaging the mind in wholesome, unwholesome or undetermined [actions].” For the
Sanskrit text, cf. Abhidharmasamuccayabhasya (TATIA, 1976:4): tatra cetanayah cittabhisam-
skaro manaskarmeti laksananirde$ah| kusalakusalavyakrtesu cittapreranakarmaketi kar-
manirde$ah| tatha hi yathabhisamskaram kusaladisu dharmesu cittasya pravrttir bhavatiti|.
Both these definitions seem ultimately to be based on an early form of this definition attested
in the *Karmaprajnaptisection of Prajnaptisastra (D4088. 175a,.4): ched du byas pa Zes bya
ba la de la sems pa’i las dan| bsam pa’i las dan ghis yod de| sems pa’i las gan Ze na| smras pa|
sems pa dan| mnon par sems pa dan| sems par gyur ba dan| sems par gtogs pa dan| sems
mnon par ’du byed pa dan| yid kyi las gan yin pa ’di ni sems pa’i las Zes bya’o| | bsam pa’i las
gan Ze na| smras pa| bsam pa’i lus kyi las dan bsam pa’i nag gi las °di ni bsam pa’i las Zes
bya’o||. Translation: “Deliberate action ( *abhisamskarika, ched du byas pa) is twofold:
intention-action and action following intention. What is intention-action? Answer: intention,
what is directed towards the mind, what is the mind, what is included in the mind, what
conditions the mind, mental action, those are called ‘intention-action’. What is action
following intention? Answer: a bodily action following intention or a verbal action following
intention, those was called ‘action following intention’.” It may be questioned whether the
implied genitive in the Sanskrit fadpurusa-compound crttabhisamskara, ‘conditioning of the
mind’, should be interpreted as a subjective genitive, i.e., ‘impulse belonging to the mind’, or
an objective genitive, i.e., ‘that which conditions the mind’. All the Tibetan translations clearly
adopt the second interpretation, since they all translate citta as the direct object of abhisam-
skara, i.e., sems mon pa ’du byed pa, which is also the interpretation adopted here.

340 Cf, SASTRI (1971:567): sitra uktam “dve karmani cetanakarma cetayitva ca” iti|.

31 T26.1.600a,,: ZEA 2 H - B E % - 228412, Translation: “It is said that there are
two action-intentions: after having intended an action, there is what is called knowing-action.”

342 7765.17.663bs: ZEEL % - BE E 2. Translation: “It is called either intention-action
or action following intention.”
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suggests is a rather late passage.*” The division between cetana and ceta-
yitvarecurs in all the subsequent Abhidharma-literature, which would be too
lengthy to investigate here. It here suffices to say that Nagarjuna includes
this division in his brief presentation of karman, and its meaning will become
clearer by the following verse-lines.

(V3063): And (ca) as to (yat) this (etaf) action (karma) said
(uktam) to be twofold (dvividham),

“A manifold division (anekavidhah) of that (tasya)
action (karmanah) is made known (parikirttitah).”
(Mmk 17.2cd)

How (katham krtva)?

“Among these (tatra), which (yat) action (karmma)
was called (uktam) intention (cetaneti), that (tat) is
traditionally taught (smrtam) as mental (manasam),
and (ca) which (yat), on the other hand (tu), was
called (uktam) following intention (cetayitva), that
(tat) [traditionally taught] oppositely (tu) as bodily
and verbal (kayikavacikam).” (Mmk 17.3)

“Mental” (manasam) [means] that, which exists (bhavam) in
the mind (manasi). Because of its (fasya) being completed
(nisthagamanat) only (eva) by means of the mind (mano-
dvarena) and (ca) because of [its] being independent
(‘nirapeksatvat) of the activity of body and speech (kayavak-
pravrtti9), “intention” (cetand), which only (eva) is concomi-

33 AN 3.415 (Hardy, 1897): Cetanaham bhikkhave kammam vadami; cetayitva kammam
karoti kdyena vacaya manasa. Translation by HARE (1934:294): “Monks, I say that determine
thought is action. When one determines, one acts by deed, word or thought.”

For further references, see Vetter (2000:30). For a passage speaking of manas preceding
actions, cf. AN 1.11 (MORRIS, 1885).
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tant with the mental consciousness (manovijianasampra-
yukta), is said to be (ity ucyate) ‘mental (manasam) action
(karma)’. The word “fatra” (tatrasabdah) [is used] in [the
sense of| specitying (nirddharane).

“And (ca),” which (yat) second type (dvitiyam), “on
the other hand (tu),” is called (ity ucyate) action (karma)
“following intention (cetayitvd), that (tat),” again (punah),
is to be understood (veditavyam) as “bodily (kayikam)” and
(ca) “verbal (vacikam).” What (yaf) is done (kriyate) after
having thought (sazcintya) with the mind (cetasa) like this
(ity evam): “I will act (pravarttisye) in this or that way (evam
caivan ca) with the body and speech (kayavagbhyam)”, that
(taf) is said to be (ity ucyate) action following intention
(cetayitva karma). That (taf) [is] again (punah) twofold (dvi-
vidham), [namely] bodily (kdyikam) and (ca) verbal
(vacikam), because of existing (bhavatvat) in the body and
speech (kayavacoh) and (ca) because of being completed
(nisthagamanat) by means of them (faddvarena). And (ca)
thus (evam) [it is] threefold (frividham): bodily (kayikam),
verbal (vacrkam) and (ca) mental (manasam).

Having presented the twofold division of action into intention and action
following intention, Mmk 17.2cd states that a variety of divisions of action
has been taught. This statement has a parallel in the *Karmaprajnaptr
section of PrajAaptisastra, where a sitra-passage (dgama) is quoted stating
that the Buddha taught various kinds of action.*** Likewise, in *Misrakabhi-
dharmahrdayasastra (which most likely is a work later than Mmk), it is said
that “such actions have been divided in manifold [forms] by the world-

344 Prajriaptisastra (D4088.185a,3): ’dul mchog kha lo sgyur ba tshans ba’i gsun dan
Idan| |sku mdog gser ’dra kha lo sgyur ba rnams kyi mchog| |rnam par ’dren par mdzad pa
byun ba gan yin te| |’jigs pa med par las rnams tha dad ston par mdzad||. Transl.: “The
supreme subduer, the charioteer endowed with pure speech, whose body is like gold, the best
among charioteers, who has appeared as a guide, fearlessly teaches various kinds of action.”
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honoured one” (transl. by DESSEIN, 1999.1:186).> Both Bhavaviveka and
Candrakirti treat Mmk 17.2cd merely as an introductory statement to the
following verse and do not comment on it. Within the structure of the verses
in Mmk 17, the first verse, Mmk 17.1, seems to be concerned with outlining
the doctrine of karmaphala by using the positive example of wholesome
action rather than being concerned with presenting a particular division of
action. Mmk 17.2ab, on the other hand, presents the first division of action
into cetana and cetayitva, and Mmk 17.2cd adds that this division is just one
of the many divisions of action found in the scriptures. Mmk 17.3-17.5
further present two other divisions, as will appear below.

The next verse, Mmk 17.3, divides action into three types: bodily,
verbal and mental action (kdyikam, vacikam and manasam). This threefold
division is correlated with the twofold division into intention and action
following intention, because intention is said to correspond to mental action
and action following intention is said to correspond to bodily and verbal
action. Divisions relating to body, speech and mind occur often throughout
the canonical scriptures, especially in AN,*$ and the division into bodily,
verbal and mental actions is also attested a few times.>*’ The correlation of
bodily, verbal and mental actions with cefana and cetayitva is rarer. Thus, in
the passages from Madhyamagama and Itivrttakasitra quoted above (cf.
notes 341 and 342), cetana and cetayitva are mentioned without correlating
them to the bodily, verbal and mental actions, but at AN 3.415 (cf. fn. 343)
these two divisions are correlated in the same manner as here.**® Among the

* T1552.893as.4: AILZEHE GHBRES 3.

36 Cf. e.g., AN 1.49 (MORRIS, 1885), AN 1.50, AN 1.102, AN 1.104-105, AN 1.112-113,
AN 1.114, AN 1.122-123 and AN 1.154. For a debate with the Jainas on whether bodily or
mental actions are more important, see BRONKHORST (1986:29).

*TE.g, MN 1.206 (TRENCKNER, 1888; transl. by HORNER, 1954:258), MN 1.373
(TRENCKNER, 1888) and AN 3.415 (cf. fn. 343 above). As a digression, it may be remarked
that a threefold division of action into those of mind (manas), speech (vac) and body (desa,
kaya) is also found in Dharmasastra(ROCHER, 1980:62-63).

81t should be remarked that the Theravadins interpret this passage differently and
hence posit all actions to be cetana. Thus, the first sentence cetanaham bhikkhave kammam
vadami “Monks, I say that cetana is action” is taken verbatim to mean that all actions are
cetana. In the second sentence, cetayitva kammam karoti kayena vacaya manasa, the gerund
(tvanta) cetayitva is not interpreted as a technical term (practically as a noun, as done, for
example, in AK, Abhidharmasamuccaya and Pras, i.e., “[cetana] creates a cetayitva-action by
body, speech of mind”) but is taken as a proper gerund: “After having intended (cetayitva),
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early Abhidharma-works, the correlation is found in Prajiaptisastra (cf. fn.
339).** In the later Abhidharma-literature, the correlation occurs in several
works.*” Thus, Nagarjuna may have adopted this correlation from a cano-
nical source or an early Abhidharma-work, such as Prajiaptisastra.

Regarding the commentary on this verse, Akutobhaya (HUNTING-
TON, 1986:404) does not elaborate. Chung lun provides the explanation
mentioned above (cf. fn. 335). Buddhapalita’s explanation is quite short (see
below), whereas Bhavaviveka provides more detail, most of which is adopted
by Candrakirti. First, Candrakirti explains the word ‘mental’ (manasam) by
means of a grammatical explanation (vyufpatti) similar to that given on
maitra above (cf. p. 209 above, in particular fn. 319): “mental [means] that
which exists in the mind (manasi bhavam).” That is to say the taddhita-affix —
a added to the noun manas has a locative-function showing that the action
called ‘mental’ exists or resides (bhavam) ‘in the mind’ (manasi). In the case
of the similar grammatical explanation of maitra given above, Candrakirti
adopted his explanation from either Buddha-palita’s Vr¢tior Prajiapradipa,
since it occurred in both these earlier sources. Here, however, this explana-
tion is clearly adopted from PrajAadpradipa (AMES, 1986:509; om. T1566),
since it is not given by Buddhapalita.

Next, Candrakirti says that intention (cetand) only is concomitant
(samprayukta) with the mental consciousness (manovijiiana). The same is
said in Prajaapradipa (T1566.99b;3.14), although this has been omitted in the
Tibetan translation. The fact that the sentence also occurs in Pras indicates

[cetana] creates an action by body, speech or mind.” Hence, the Theravada-interpretation
differs considerable from that of Pras on this point. For the Theravada-view, cf. Atthasalini
§250 (MULLER, 1897:88; transl. TIN & RHYS DAVIDS, 1920:117-118). Cf. also Kathavatthu
VIILI (transl. AUNG & RHYS DAVIDS, 1915:221-226), MCDERMOTT (1980:182). For more on
the sectarian discussions on bodily, verbal and mental actions, cf. BAREAU (1955:264).

*In another early Sarvastivida Abhidharma-work, namely Sargitiparydya, cetand and
cetayitva are not correlated with bodily, verbal and mental action, but a division of bad and
good behaviour (duscarita and sucarita) into bodily, verbal and mental actions (corresponding
to the ten unwholesome and wholesome actions) is given (cf. STACHE-ROSEN, 1968:63-64) as
well as a division of samskara into those of bodily, verbal and mental actions (cf. STACHE-
ROSEN, 1968:73-74).

30 Cf, e.g., AK 4.1cd (SASTRI, 1971:568) and Abhidharmasamuccaya (D4049.85a4.). In
*Abhidhar ma-hrdayasastra and *Misrakabhidhar mahrdayasastra, action is divided into
bodily, verbal and mental, but these are not correlated with cefana and cetayitva (cf. RYOSE,
1987:45-47).
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that Pangjo teng lun here attests a genuine variant, which can be ascribed to
the Sanskrit original (thus showing the occasional value of the Chinese
translation in the study of Prajiapradipa). In the Abhidharma, intention is
included within the list of mental factors that are concomitant with the mind

(cittasamprayukta).”'

Concomitant with the mind ( cittasamprayukta) means
that the phenomenon in question operates together with the mind (citta) in
that they share the same basis (i.e., faculty), object, image, time and entity.*>
In Pras, cetana is said to be concomitant with the mental consciousness
(manovijianasamprayukta),” and it is therefore a more specific expression
than ‘concomitant with the mind’ (citta~). Thus, cetana is here said to be a
mental factor functioning inseparably from the mental consciousness and is,
in that sense, considered a mental action (mdanasam karma). Candrakirti
gives two arguments for why intention is mental. The first argument, which is
also found in Prajiapradipa (AMES, 1986:509; T1566.99b,,), states that
intention is completed (nisthagamana) or carried out by the mind alone
(manodvarenaiva). The second argument merely complements the first by
stating the opposite: intention does not depend on the activity of the body or
speech. Thus, cetana should be understood as a purely mental process, which
functions independently of body and speech and which only is associated
with the mental consciousness.

Having explained the first two padas of the verse, Candrakirti adds
that the word tfafra (‘among these’) in pada a is used in the sense of
‘specifying’ or ‘particularizing’ (nirddharane), i.e., it refers back to cetana
and cetayitva and among these it specifies (nirdhara) the first. This explana-
tion of tatrais likewise found in Prajiiapradipa (AMES, 1986:509; om. T1566).

Padas cdidentify action following intention (cefayitva karman) with
bodily (kayikam karman) and verbal action (vacikam karman). To explain

¥1Ct, eg., AK 2.24 with AKBh.

%52 Cf. Candrakirti’s *Paricaskandhaprakarana (D3866.245a,; LINDTNER, 1979:105): de la
rten dan| dmigs pa dan| rnam pa dan| dus dan rdzas mtshuns pas sems dan mfiam du rab
tu ’jug pas sems dan mtshuns par ldan pa ste|. Also found at AK 2.34 with AKBh (S,ASTRL
1970:208-209; transl. by LVP, 1923:177-178). The same explanation of samprayukta is here
given by Avalokitavrata in Prajiapradipatika (D3859.111.21b, ).

353 The mental consciousness (manovijiana) is defined with the standard definition in
Panicaskandhaprakarana (D3866.266a;; LINDTNER, 1979:144) as that, which arises on the
basis of the mental faculty.
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this, Candrakirti shows that intention precedes a bodily or verbal action,
since one first mentally decides that one will act in a particular manner with
the body and speech. What is consequently carried out by the body and
speech is then called the ‘action following intention’ (cetayitva karman, as
mentioned above, literally meaning ‘action after having intended’). This is an
explanation introduced by Buddhapalita (SAITO, 1984.11:221) and repeated
in modified form by Bhavaviveka (AMES, 1986:509; om. T1566). Since the
action following intention is completed by either the body or speech, it is
further subdivided into these two types: bodily (kadyika) and verbal (vacika).
Candrakirti applies the same grammatical explanation (vyufpatti) to these
terms as he did to mental action (manasi): ‘bodily’ and ‘verbal’ means
respectively that, which exists or resides (bhavam) in the body and in the
speech (kayavacoh). This argument and grammatical explanation is also
found in Prajadapradipa (AMES, 1986:509; T1566.99b;5).

(V307,): Subdividing (bhidyamanam) further (punah)
also (api) this (etat) threefold (trividham) action (karma), a
sevenfold [action] (saptavidham) is brought about (samyaya-
te). In this manner (ify evam), the division (bhedah) of that
(tasya) action (karmanah) has been explained (anuvarnpni-
tah) by the Exalted One (bhagavata) as being of many types
(bahuprakarah). How (katham krtva)?

“Speech (vac), motion (vispandah) and (ca) those
without abstinence (aviratayah), which (yah) [are]
designated non-intimation (avijaaptisamyfitah), tho-
se others (anyah) [involving] abstinence (viratayah),
[which] likewise (tatha) are taught (smrtih) [to be]
Jjust (eva) non-intimation (avijiaptayah);” (Mmk 17.4)

“beneficence (punyam) that is an issue of utilization
(paribhoganvayam) and (ca) non-beneficence (apun-
yam) of a similar kind (tathavidham), and (ca) inten-
tion (cetand) - (iti) these (ete) seven (sapta) pheno-
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mena (dharmah) are taught (smrtah) as having action
as their mark (karmagjanah).” (Mmk 17.5)

Having explained the threefold division of action into bodily, verbal and
mental action, the text continues with presenting a sevenfold division of
action. Candrakirti remarks that the Exalted One thus has presented various
divisions of action. This refers back to Mmk 17.2cd.

If put into a simple scheme, this sevenfold division of action may be
said to consist of the following elements: (1) (intimation that is a) verbal
action (vagvijnapti), (2) (intimation that is a) bodily action (4ayaviaapti), (3)
non-intimation not involving abstention from what is unwholesome (aviraty-
avijaapti), (4) non-intimation involving abstention from what is unwhole-
some (viratyavijaapti), (5) beneficence (punya), (6) non-beneficence (apun-
ya) and (7) intention (cetana). It does not seem that this division occurs
elsewhere in the extant Buddhist scriptures. There are, however, certain
clues in this division that indicate that it belongs to the Sammatiya-tradition,
namely the use of the words ‘motion’ (vispanda) and ‘issue of utilization’
(paribhoganvaya). The statement that non-intimations (avidapti) can be
both with and without abstinence involves, however, a problem in terms of
ascribing these verses to the Sammatiya-tradition. To avoid repetition, these
details will be discussed below when analysing Candrakirti’s commentary.

(V307,9): Among these (tatra), “speech” (vac) [is] the
distinct articulation of phonemes (vyaktavarnnoccaranam).
Movement of the body (sariracesta) [is] “motion” (vispan-
dah). As to these (fatra), each and every (sarvaiva) whole-
some (kusald) or (vd) unwholesome (akusala) speech (vac)
that brings about non-intimation having abstinence or non-
abstinence as its trait (viratyaviratilaksanavijnaptisamuttha-
pika)™* is included (grhyate) generally (samanyena) [in the
category] ‘speech’ (vag iti). In the same way (evam), [each

354 Alternatively, it could also be read: “As to these, each and every wholesome or
unwholesome speect having abstinence or non-abstinence as its trait (viratyaviratilaksana)
[and] that brings about non-initimation (avijaaptisamuttha-pika)...”
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and every] wholesome (kusalah) or (va) unwholesome
(akusalah) motion (vispandah) that brings about non-inti-
mation having abstinence or non-abstinence as its trait
(viratyaviratilaksanavijnaptisamutthapakah) is included (gr-
hyate) generally (sdmanyena) [in the category ‘motion’].

The first aspect among the sevenfold action is ‘speech’ (vac). Candrakirti
explains speech as the distinct (vyakta) articulation (uccarana) of phonemes
(varpa). This is an explanation first found in Buddhapalita’s Vzt# (SAITO,
1984.11:222) and which is repeated in Prajaapradipa (AMES, 1986:510;
T1566.99by,). Akutobhaya (HUNTINGTON, 1986:405) and Chung lun (T1564.
21cy7), on the other hand, explain speech as the four kinds of verbal action,
i.e., either the unwholesome actions lying, slander, hurtful words and talking
nonsense (cf. fn. 268 above) or the wholesome actions of avoiding these four
(cf. fn. 286 above). The definition of vac as vyaktavarnpoccarana does not
seem to be found elsewhere. In AKBh, for example, vacis defined variously
as ‘the articulation of speech’ (vagdhvani; AK 4.3d, §ASTRI, 1971:578),
‘sounding’ (ghosa; SASTRI, 1970:271), ‘purposeful sounding’ (ghosanartha;
op.cit:272) or ‘that, which produces a phoneme’ (vyanjanam janayati; op.cit.:
273).> Thus, the exact source for Buddhapalita’s definition remains
unknown. The meaning of the definition should, however, be clear enough:
speech has the function of articulating (uccdrana); that, which is articulated,
consists of phonemes (varna), i.e., vowels and consonants; the way, in which
these are articulated, is distinct (vyakta), i.e., clearly so that nonsense is
avoided (vyakta could thus also be translated with ‘intelligible’).

The second type among the sevenfold action is ‘motion’ (vispanda).
Candrakirti explains motion to mean ‘movement of the body’ (sariracesta).
In the Mmk-commentaries, this explanation ultimately derives from Akuto-
bhaya (HUNTINGTON, 1986:405). Akutobhaya (ibid.) adds to this explana-
tion that motion refers to the three kinds of bodily action, i.e., either the
unwholesome actions of killing, taking what is not given and sexual

% In Karmasiddhiprakarana (LAMOTTE, 1936:203-204, 260; MUROJI, 1985:55), one also
finds the definition “La voix (vac) est une prononciation de sons (ghosoccarana)” (English
translation: “Speech (v4c) is an articulation of sounds (ghosoccarana)”): nag ni tshig ste|
dbyans kyi khyad par gan gis don go bar byed pa’o| |.
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misconduct (cf. fn. 268 above) or the wholesome actions of avoiding these
unwholesome actions (cf. fn. 286 above). In Chung lun (T1564.21c,7), on the
other hand, motion is merely explained as these three kinds of bodily action
without mentioning ‘movements of the body’. Buddhapalita (SAITO, 1984.11:
222) and Bhavaviveka (AMES, 1986:510; T1566.99b,3) both adopt the expla-
nation of motion as ‘movements of the body’ but omit the reference to the
three bodily types of action.

Bodily action is thus referred to as motion ( vispanda) or movement
(ce,s.t.av').%6 The use of these words probably provides one clue for establishing
the sectarian affiliation of this sevenfold list, because the word motion for
bodily action points to a particular doctrinal position on the nature of bodily
action. The definition of bodily action is discussed in AK 4.2 and Karma-
siddhiprakarapa, both works by Vasubandhu.

In AK 4.2 (SASTRI, 1971:568; LVP, 1924:4), the definition of bodily
action as motion (gatj) is given as the opinion of an opponent, which is -
rejected by the Sarvastivadin on the grounds that motion involves a time
span, which contradicts the momentary nature of the body as a conditioned
phenomenon. Instead, the Sarvastivada-position is that bodily action should
be defined as ‘configuration’ (samsthana), which would not involve any
duration. In AKBh, the opponents, who hold the view that bodily action is
motion, are only identified as ‘others’ (apare).357 Yet, as indicated by LVP
(1924:4, fn. 2), in Yasomitra’s Abhidharmakosavyakhya the word apare is

3 In Prajiiakaramati’s Bod hicaryavatarapanjika (LVP, 1901:120; D3872.96as; commen-
ting on Bodhicaryavatara 5.48), the word calana is also used in this sense of bodily movement:
raktam dvistam va svacittam yada pasyet| tada hastapadadicalanamatrakam api na karta-
vyam| napi vacanodauranam| anyatha tadutthapite kayavagvijiaptau api samkliste syatam|;
transl.: “When one’s mind should be observed as attracted or repelled, then neither even a
simple movement, such as of the hand or foot, should be made, nor an articulation with the
speech. Otherwise, the two intimations of body and speech brought about thereby would also
be defiled.”

357 SASTRI (1971:568): gatir ity apare| prasyandamanasya hi kayakarma, no ’prasyanda-
manasyeti|; transl. by LVP (1924:4), who has inserted the words ‘the Vatsiputriyas’: “D’aprés
une autre école, les Vatsiputriyas, la vijaapti corporelle est déplacement (gatr), car elle a lieu
lorsqu’il y a mouvement [(prasyandamana)], non pas lorsqu’il n’y a pas mouvement.” English
translation: “According to another school, the Vatsiputriyas, the bodily vijaapti is displace-
ment (gatr), because it takes place when there is movement [(prasyandamana)] and not when
there is no movement.”
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identified with the Vatsiputriyas.®

In Karmasiddhiprakarapa, the position that bodily action is ‘con-
figuration’ ( *samsthana, Tib. dbyibs, Chin. hsing-hsiang J&AH or hsing-se Tt
) is first presented and criticised.®” Thereafter, the position that bodily
action is ‘motion’ ( *gati, Tib. gro ba, Chin. tung #l) is then presented and
criticised.” Finally, a third position that bodily action is ‘motion’ caused by
the wind-element (rluri gi khams, fen-chieh JA5t) is presented and criti-
cised.® Thus, Yasomitra identifies the definition of bodily action as
movement as belonging to the Vatsiputriya-tradition, while Sumatisila iden-
tifies it as belonging to the Sammatiya-tradition. As indicated by LAMOTTE
(1936:212-213, fn. 21), this does not necessarily have to constitute a
contradiction, because these two traditions were closely related.*®

It is, however, quite problematic to apply these doxographic school
labels found in the later Abhidharma-commentaries to terms and concepts
mentioned in sources as early as Mmk and to use such identifications for
determining how a term such as vispanda might have been intended in Mmk.
First, the most obvious problem is the relatively large time span between
Mmk and Yasomitra and Sumitasila, which is at least several centuries. This
time span is a source of uncertainty as to whether the sectarian identifi-
cations proposed by Yasomitra and Sumatisila are precise. In fact, when
looking more closely at the earlier Abhidharma-sources, it appears that what

358 SASTRI (1971:568): gatir ity apara iti| vatsiputriyah|. Translation: “That ‘others say
motion’refers to the Vatsiputriyas.”

359 In Vasubandhu’s text, the speaker of this position is only identified as ‘someone’, but in
Sumati§ila’s Karmasiddhitikathe speaker is identified as a Vaibhasika (D4071.64a,: bye brag
smra ba). For a brief introduction to Karmasiddhitika, cf. MUROJI (1984).

3% Again, in Vasubandhu’s text the opponent is only called ‘someone’, but in Sumatisila’s
TTkathe speaker is identified as a Sammatiya-follower (D4071.68a,.5: phags pa mari pos bkur
ba’i sde pa rnams).

361 This third position is explicitly identified as associated with the Sauryodayika-tradition
in Vasubandhu’s text (D4062.137a;: 77 ma ‘char ka ba dag; T1608.31.778by, jih-ch’u-ti-tzu H
Hi58F; T1609.31. 782by, jih-ch’u-lunche HHEH#). In the Tika, SumatiSila identifies this
tradition as a sub-school of the Sautrantika-tradition (D4071.75a,: *dir mdo sde pa’i khyad par
rnams las| fii ma ’char ka pa Zes bya ba...). He also explains (ibid.) that this sub-school has
been so designated, because it adheres to a treatise (sdstra) entitled 47/ ma ‘char ka
(*Stryodaya) written by the Sthavira Kumaralata (gnas brtan gZon nu len). This sub-school is
not mentioned by BAREAU (1955). For this school, cf. LAMOTTE (1936:219, fn. 31).

362 According to BAREAU (1955:30, 121), the Sammatiya is the third or fourth sub-school
to have issued from the Vatsiputriya-tradition.
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later came to be regarded as fixed sectarian positions were rather common
ideas also appearing in works, where they are not supposed to appear. As an
example, one may quote the *Misrakabhidharmahrdayasastra, supposedly a
Sarvastivada-work, in which action also is defined as bodily movement —
although the Sarvastivada-position assumed by the later tradition is that of
bodily action as ‘configuration’.**® Secondly, it is also not possible to know
whether Nagarjuna might also have intended the word ‘motion’, e.g., in the
sense of ‘motion caused by the wind-element’. Again, in spite of such a
sectarian ascription of this view by Vasubandhu, one of Vasubandhu’s com-
mentators on AK, namely Pirnavardhana, does not hesitate to involve the
element of wind when explaining bodily action as configuration.*® Thirdly, it
must be underlined that the actual word used for motion by Nagarjuna is
vispanda, being a term not found in any of the other treatises, which actually
all use the word gati. It is reasonable to assume that vispanda and gati refer
to the same notion in that they both can mean ‘motion’, but it is by no means
an established fact. In conclusion, it may be said that the identification by
Yasomitra and Sumatisila that the definition of bodily action as motion can
be ascribed to a Vatsiputriya- or Sammatiya-position is possible. However, it
must be cautioned that it only rests on very slippery ground and not on any
solid philological proof, where reference can be given to an actual Vatsipu-
triya- or Sammatiya-scripture.

After having mentioned the brief explanations of speech and motion,
which Candrakirti adopted from the earlier Mmk-commentaries, Candra-
kirti further offers two sentences clarifying the sense of speech and motion,
which are not found in any of the other commentaries. The first sentence,
defining speech, tells that all aspects of speech are included generally in the
category ‘speech’; that is to say, ‘speech’ is a general term including any sub-

363 Cf. *Misrakabhidharmahrdayasistra (T1552.28.888bys): ¥ - B 815 S E.
Transl.: “Regarding intimation ( *vijaapti, {F), bodily movement (& &), [i.e.,] body-effort (£
J318), [is] bodily intimation ( *kdyavijAapti, &{F).” Likewise, in Buddhaghosa’s Visuddhi-
magga, which is, of course, a Theravada-work, bodily action is also said to be caused by the
wind-element (cf. DOWLING, 1976:213), a position ascribed above to the Sauryodayika-
tradition.

364 Cf. Parnavardhana’s *Abhidharmakosatiki Laksananusdripi (D4093. I1.3b,): rnam par
smin pa’i rlun gi dban gis kyan lus kyi dbyibs de dan de Itar *gyur bas|. Transl.: “Because such
and such a bodily configuration is created precisely by the power of the wind, which is a
ripening [of action]...”
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type of speech. The term speech thus includes both wholesome speech
(kusala) and unwholesome speech (akusala). Likewise, the term ‘motion’
includes any wholesome or unwholesome motion.

It is also stated that speech and motion bring about (samutthapika)
non-intimations (avijaapti). It does not seem that this is always the case, so
that every instance of speech or motion would bring about non-intimation.
Rather, it means that an instance of speech or motion may bring about non-
intimation. The term non-intimation (avijapti) refers to a durative action
that remains active without being evident to others, as will be explained
below. Such an avijrapti must usually be preceded by an intimation (vijaap-
tl),365

certain action. In the time following the intimation, this intention remains as

i.e., a bodily or verbal action that manifests the intention to commit a

a non-intimation.

Speech and motion are thus intimations (vijjaapti, also sometimes
translated as ‘information’), because they make the intention, which has
given rise to these actions, known (i.e., they exhibit the intention behind the
action).366 In the Theravada commentarial li‘[erature,367 however, intimation
(vianatti) is not considered identical with the body or speech producing the
action; rather, viffatti is the impression (4kara) created in the minds of
others when perceiving the bodily or verbal action, and hence virAnatti is
included in the dhammayatana and not in the ripayatana (DOWLING, 1976:
210ff.). In AK and other Sarvastivada-works, on the other hand, bodily and

365 This is expressed in Candrakirti’s explanation below (Pras 308;;), in which he says that
the non-intimation begins from the moment of an intimation (kayavagvijiaptiparisamaptika-
laksanat prabhrti). It is also stated in AKBh (SASTRI, 1970:39: samasatas tu vijiaptisamadhi-
sambhitam kusalakusalam ripam avijaaptifi| |), where it is said that avijidapti is a kind of
matter arisen from vijapti or from absorption (samadhi).

366 Cf. *Parcaskandhaprakarana (D3866.243a;-243b;; LINDTNER, 1979:102): de la dmigs
pa’i sems kyis bskyed pa’i lus kyi de dan de 1ta bu’i dbyibs kyi khyad par ni lus kyi rnam par rig
byed do| |nag gi rnam par rig byed ni de la dmigs pa’i sems kyis bskyed pa’i brjod par bya ba
brjod pa’i tshig ste| de Ita bu de ghis ni kun nas slon ba’i sems rnam par rig par byed pas na
rnam par rigbyed do| |. Transl.: “This or that particular configuration of the body, which has
been generated by the mind focusing thereon, is bodily intimation. Verbal intimation is a
word articulating that, which is to be articulated, being generated by the mind focusing
thereon. Thus, these two are intimations, because they make the mind, which brings [them]
about, known.”

37 For a summary of the Theravada-presentation of intimations (viratti), cf. AUNG &
RHYS DAVIDS (1910:264-265) and DOWLING (1976:209-215).
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verbal vijaaptss are said to belong to the ripayatana, i.e., they consist of
physical matter and thus must be identical to the matter of the body and
speech. An early definition of intimation is found in the *Karmaprajnapti
section of the Sarvastivada-work Prajiaptisastra:

What is intimation ( *vijaapti, rnam rig byed)? It is answered: Here
someone might either order ‘kill that being’ and one answers ‘I will’
or order ‘do not kill’ and one answers ‘I will kill’. In any case, no
matter whether one has killed a being in the past or is going to kill a
being in the future, at the time when actually killing a being, then
that, which is the bodily action, is called intimation ( *vijAapti, rnam

par rig byed).*®

Thus, the visible bodily action of killing is here identified as intimation.
Bodily and verbal intimations may also generate non-intimations
(avijnapti). As will be shown below, non-intimations may be characterised as
abstention (virat/) from unwholesome action (akusala) or non-abstention
(avirati) from unwholesome action. When the Sanskrit mss are here inter-
preted according to the Tibetan translation, viratyaviratilaksanavijhaptisam-
utthapika should be taken as a compound, and thus the division into absten-
tion and non-abstention concerns non-intimations (avzjaaptr). It is, however,
also possible to break up this compound into two separate compounds, as
has been indicated in the critical edition of the Sanskrit text. In that case, the
text would read viratyaviratilaksana vijnaptisamutthapika, and thus the divi-
sion into abstention and non-abstention would become an attribute of
speech (vac) rather than of non-intimation (avijaapti). Such an interpreta-
tion is not particularly supported by the verse (Mmk 17.4), where the
division is attributed to non-intimation. Yet, there are two occurrences in
AKBh implying that the division into abstention and non-abstention may

368 Prajiiaptisastra (D4088.189bs.5): rnam par rig byed gan ze na| smras pa| ji ltar *di na
kha cig la la zig ’di skad du srog chags kyi srog chod cig ces bsgo la des kyan gcad par bya’o zes
smras kyan run| ma bcad cig ces bsgo bzin du gcod do Zes smras kyan run ba las| phar son ste
srog chags kyi srog bcad kyan run| phyir ’ons te srog chag kyi srog gcod kyan run ste| gan gi
tshe srog chags kyi srog gcod pa de’i tshe| lus kyi las gan yin pa de ni rnam par rig byed ces
bya’o|]|.
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also be used with regard to intimations.’® In that case, wholesome speech
would have the characteristic (/aksana) that it involves abstention (viratr)
from the four unwholesome types of speech, i.e., abstention from lying,
slander, hurtful words and speaking nonsense. This is reflected in the four
kinds of verbal, wholesome actions, which all are affixed with the word
abstention (virati; cf. fn. 286 above). Oppositely, unwholesome speech would
have the characteristic that it involves non-abstention (avirati) from the four
unwholesome types of speech, i.e., it can be defined in contradistinction to
wholesome speech. Likewise, the same distinctions may be applied to bodily
action.”

(V3083): And (ca), just as (yatha) this (esah) two-fold
(dvidha) division (bhedah) of intimation (vijhapteh) [has
been made], in the same way (evam) [a twofold division] has
likewise (api) been made (&rtva) of non-intimation (avijaap-

39 First, cf. SASTRI (1971:673): api khalu kayavakkarmani viratisvabhavam, na manas-
karma; cittavijiaptyabhavat|; transl. by LVP (1924:134): “Mais, dirons-nous, I’acte du corps,
I’acte de la voix propres a ’Arhat (asarksa) sont ‘abstention’ (viratr) de leur natur, tandis que
I’acte de I'esprit n’est pas ‘abstention’ de sa nature, parce qu’il n’y a pas d’avijjaapti de la
pensée.” English translation: “But we will say that actual bodily and verbal action for the
Arhat (asarksa) are ‘abstention’ (virat/) in their nature, whereas mental actions are not
‘abstention’ in their nature, because there is no avijiapti of the mind.” Secondly, cf. SASTRI
(1971:749): sa punar viratih - dvidha| yaya ca viramyate vijiaptya, yac ca tadviramanam avi-
jiaptih|; transl. by LVP (1924:247): “Le renoncement ( virati) est vijaapti, I’acte par lequel on
renonce, et avijaapti, le fait de s’abstenir.” English translation: “Abstention (virat)) is vijaapti,
namely the action through which one abstains, and avijaapt, the fact of abstaining.”

370 Candrakirti does actually not specify what the object for the abstention is. Here its
object has been interpreted in a general sense as meaning ‘unwholesome action’ (akusala) and
would thus refer to the bodily and verbal unwholesome actions. However, as will be shown
below in the discussion of non-intimations (avijAapti), the word abstention (virati) is strongly
connected with the concept of a religious vow (samvara). Hence, as appears in AK 4.15 along
with AKBh, abstention (viratr) may also be taken in the sense of referring to abstention from
killing, stealing, sexual misconduct, lying, alcohol, perfume, garlands, dance, music and so
forth, i.e., in the sense of samvara (cf. SASTRI, 1971:608-609; transl. by LVP, 1924:46-47). As a
digression, it may be mentioned that the term avirati also occurs in Jainism (cf. GLASENAPP,
1915:73); GLASENAPP translates avirati as ‘mangelnde Selbstzucht, d.h. Nichtbeachten der
Gebote’ (English translation: ‘lacking self-discipline, i.e., not keeping the vows’). In the Jaina-
scriptures, avirati is one of the four causes for karman to be bound (bandha) to the soul; the
four causes are: wrong beliefs (mithyatva), non-abstention (aviratr), passion (kasiya) and
activity (yoga)(ibid.).
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teh), namely (1¢i) the non-intimations (avijaaptayah) having
non-abstention as their trait (aviratilaksanah) and (ca) [tho-
se] having abstention as their trait (viratilaksanah).

Among these (Zatra), the non-intimations (avijaap-
tayah) having non-abstention as their trait (aviratilaksanah)
[are] for example (fadyatha) [to think] (7#) “from today on
(adyaprabhrti), 1 (maya) shall earn (parikalpayitavya) a
livelihood (jivika) by killing (Ahatva) living beings (praninam)
[and] committing (kr#va) theft (cauryam).” Starting (pra-
bhrti) from the moment of assenting to [such] unfor-tunate
actions (pdpakarmabhyupagamaksanat), non-intimations
(avijnaptayah), which have assent to [those] unwholesome
actions as their cause (akusalakarmabhyupagama-hetukah),
are continuously (satatasamitam) generated (samupajayan-
te) even (api) for someone, who [eventually] does not per-
form that [action] (zadakarinah).

And (ca), starting (prabhrti) from the moment of the
preparatory action, such as fishermen and so forth [making
their] nets (kaivarttadinam jaladiparikarmakalat), which
(vah) non-intimations (avijaaptayah) are generated (upa-
jayante) even (api) for those, who [eventually] do not
perform that [action] (fadakarinam), precisely these (22 eta)
are called (ity ucyante) ‘non-intimations (avijaaptayah)
having non-abstention as their trait (aviratilaksana)’.

And (ca) similar to (yatha) these (etah), so also (tatha)
[are] those other (anyaf) non-intimations (aviiaap-tayah)
having abstention as their trait (viratilaksanah), [i.e., those]
having a wholesome nature (kusalasvabhavah). For example
(tadyatha), [one might think] (7z) “from today on (adya-
prabhrti) 1 abstain (prativiramami) from killing and so forth
(pranatipatadibhyah)." Which (y4h) non-intima-tions
(avijnaptayah) having an accumulation of what is who-
lesome as their nature (kusalopacayasvabhavah) that are
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generated (upajayante) throughout the time (faduttaraka-
lam) starting (prabhrti) from the moment in time when a
[wholesome] intimation of body or speech has been
completed (kayavagvijnaptiparisamaptikalaksanat), even
(api) when [the person] is in a state of distraction and so
forth (pramattadyavasthasya), precisely these (/2 etah) are
called (ity ucyante) ‘non-intimations (avijaaptayah) having
abstention as their trait (viratilaksanah) .

(V309,): Just these (za etah) [are] thus (evam) non-
intimations (avijaaptayah), because (1t1) although (api) they
have (satyah) matter and action as their nature (riapakriya-
svabhavah), they do not (nma) make themselves known
(vijnaptayanti) to others (paran), as intimations [do] (vi-
jaaptivat).

Similar to the possible division of bodily and verbal intimations into two
kinds, namely those characterised by non-abstention and those characterised
by abstention, the next two elements of the sevenfold list of action, viz. non-
intimations (avijaapti), are divided into two kinds, namely those characteri-
sed by non-abstention (aviratilaksana) and those characterised by abstention
(viratilaksana).

The explanation found thereon in Chung /un (T1564.21c15 ) is very
rudimentary and in that way differs from the explanations given in the other
commentaries. Akutobhaya (HUNTINGTON, 1986:405) provides a simple
definition of non-intimation characterised by non-abstention: it is other
instances of body and speech, which arise beginning from the time of having
fabricated an unwholesome action, yet the non-intimation is without motion.
The non-intimation characterised by abstention is defined oppositely.’”

3" For another very early definition of avijiapti, cf. Prajiiaptisstra (D4088.189bs): rnam
par rig byed ma yin pa gan yin Ze na| smras pa| srog gcog pa las phyir mi log cin phyir ma nur
la ma btan ma spans pas| ji ste na lus kyis kyan rnam par rig par mi byed pa ’di ni| rnam par
rig byed ma yin pa Zes bya’o| |. Transl.: “What is avijaapt? Answer: For example, what is not
made evident with the body in that killing is not turned away from and is not withdrawn from
and [thus] is not abandoned, [i.e.,] not abstained from, that is called non-intimation
(avijnapti).”
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Buddhapalita (SAITO, 1984.11:222) gives a similar definition but elucidates
that the unwholesome action, which is fabricated before the non-intimation
begins to arise, entails the giving rise to a mental unwholesome action, such
as thinking that one wants to commit such and such an unwholesome
action.”” He also adds that the non-intimation will arise even for someone
who eventually does not perform that action. Bhavaviveka (AMES, 1986:510-
520; T1566.99b,4.59) provides the same explanation.

Candrakirti does not directly adopt the explanations found in the
earlier commentaries, but instead furnishes the two kinds of non-intimation
with illustrations. For the non-intimation characterised by non-abstention
(aviratilaksapa avijnapti), the illustration is someone, who decides to lead a
life of stealing and killing. First, the person needs to make a decision, such as
saying or thinking that he from now on will earn his livelihood by killing and
stealing (or ‘trickery’, another meaning of caurya). More concretely, an
example is given of fishermen (kaivartta) tying their nets (jala).””
of the net is a bodily intimation informing others of an intention to kill fish.

The tying

From the point of making this decision, non-intimations characterised by
non-abstention are continuously generated by these fishermen. This gene-
ration of unwholesome non-intimations occurs even for someone, who even-
tually does not go to sea to kill fish, because the initial decision to kill fish
has not been abandoned but still lies latent within him.

The concept of non-intimation (avijiapti) is thus used to explain
actions involving duration, since there is a span of time from the point of
forming the decision until actually carrying out the action. A discussion
about the duration of bodily intimations defined as movement was
recounted above. Since intimations are said not to have duration, the con-
cept of avijaapti is needed to explain actions involving longer duration. A

372 This explanation that a non-intimation can arise merely from a mental action and does
not require a preceding intimation does not accord with the Sarvastivida-view, according to
which an intimation always must precede the non-intimation (cf. Prajaapradipatika, D3859.
I1I122bs). Candrakirti mentions in *Pafcaskandhaprakarana that there are also those, who
hold that the avijiapti can be generated from a mental action (D3866.242b,s; LINDTNER,
1979:101).

3 This is here called the preparation (parikarman). Regarding this term, cf. AKBh on
prayoga (SASTRI, 1971:680-681; transl. LVP, 1924:141-142). For a canonical passage in which
the profession of fishermen is denounced as wicked, cf. AN 3.301-303 (HARDY, 1897; transl.
by HARE, 1934:216-217).
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decision to act in a certain way involves a longer series of action. First, the
decision has to be formed, either by performing a concrete intimation, such
as making a statement about one’s intentions, or simply by forming that
decision in the mind (according to Buddhapalita’s explanation). The action
that one has decided to do may then be carried out later once or repeatedly,
but throughout this time, the decision lies latent within one. During this time,
the decision is not directly evident to others. It is not expressed in any
concrete act, but is still present whether one thinks of it or not. Thus, the
latent decision constitutes a kind of action, which does not appear and is said
to involve non-intimation or a series of non-intimations.*”*

The non-intimation lasts until it is replaced by an opposite decision
or action or for as long as one has initially decided it should last. In
Candrakirti’s example of earning a livelihood by killing or stealing, the non-
intimation would thus continue to be generated as long as one lives or, at
least, until one consciously decides not to earn one’s livelihood in this man-
ner, because earning a livelihood is not completed by performing an action
once but involves a repeated pattern of actions.’” Likewise, when deciding
to abstain from something, such as from killing and so forth, the decision is
not completed by carrying it out, since the decision is rather nofto perform
certain actions.””® A religious vow (samvara), therefore, lasts for the period
forwhich is has been taken (such as a day and a night or for the rest of one’s
life), unless it is broken by an action contrary to the vow or by a conscious
decision to abandon the vow.>”” In this context, Candrakirti gives the illustra-
tion of someone taking the Buddhist vow (samvara) not to kill and so forth.
In fact, the concept of avijaapti seems to be strongly related to the issue of
religious vows and probably has its origin in that context.’”

A vow or mental decision might be expected to constitute a latent
mental action, but such a position would not explain how the vow could last

74 Cf. AK 1.11 (SASTRI, 1970:38; transl. LVP, 1923:20).

375 Cf. AKBh on AK 27cd (SASTRI, 1971:611-612; transl. LVP, 1924:63-64).

%6 On viratilaksana wvijiapti as non-action, cf. AKBh (SASTRI, 1971:609; transl. LVP,
1924:48).

*77 Regarding the duration of the avjidapti, cf. Candrakirti's *Paicaskandhaprakarana
(D3866.243a4 7; LINDTNER, 1979:102); also discussed in AK 4.19 and AK 4.27.

378 This may be illustrated with the extensive discussion of vows as non-intimations in
chapterfour of AK and AKBh.
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without breaking it when becoming unaware of it, e.g., when fainting, beco-
ming mad, entering a deep meditative absorption, etc.”” To avoid this pro-
blem, non-intimation is explained instead as a physical action consisting of
physical matter and associated with the body and speech, but not evident to
others.®® Thus, whether being aware of the vow or not, the vow can be said
to remain as long as the body remains. Candrakirti, therefore, also mentions
that a non-intimation has a physical nature, but does not appear to others in
the same way that an intimation does.”®' This explanation is adopted by him
from Prajiiapradipa (AMES, 1986:511; T1566.99b,5-99¢;).*

The existence of such physical non-intimations, however, was not
accepted by all schools. It was rejected by the Theravadins, Sautrantikas and
Darstantikas (BAREAU, 1955:157, 163, 275).%* It was admitted at least by the
Mahasanghikas, Sammatiyas and Sarvastivadins (BAREAU, 1955:70, 149, 197,
275). The explanations on avijAaapti, which are extant today, are those be-
longing to the Sarvastivada-tradition. Yet from the commentary on Katha-
varthu X.10-11 (TAYLOR, 1897:440-443; transl. AUNG & RHYS DAVIDS,
1915:251-252), it is known that the Mahasarighikas and Sammatiyas under-
stood non-intimation (avifinatti) as referring only to bad discipline (dussilya)
and intimation (vifatti) as referring only to proper discipline (si/a)

37 Cf. AKBh (SASTRI, 1970:39; transl. LVP, 1923:20-21).

380 On the physical nature of the pratimoksa vows, see, e.g., the extensive discussion in
chapter four of AK and AKBh.

381 The definition of avijidaptias ‘having a nature of matter and doing’ (ripakriyasvabhava)
is partly comparable with AKBh (ﬁASTRI, 1971:109; transl. LVP, 1924:48), where kriya-
svabhava is given as a definition of action (karman).

382 For other explanations on avijaapti, cf. LVP (1927:131-133), LAMOTTE (1936:156-158),
DOWLING (1976:66-148, 206-228), MCDERMOTT (1980:182-184; 1984:133-139) and RYOSE
(1987:47-58). DOWLING’s explanation suffers, however, from the basic misunderstanding that
avijiapti is responsible for the ripening (vipaka) of the result of the action, a misunder-
standing he might have derived from STCHERBATSKY (cf. DOWLING, 1976:69). For primary
sources, cf., for example, Abhidharmahrdayasastra with commentaries (T1550. 28.812b,6-
812c;, T1551.28. 840a;.1,, T1552.28.888b,3-888c,; transl. by RYOSE, 1987:123-128), AK 1.11
(AK 1.11; SASTRI, 1970:38-39, transl. by LVP, 1923:20-21), AKBh (SASTRI, 1971:578ff; transl.
LVP, 1924:14ff.), and Karmasiddhiprakarapa (LAMOTTE, 1936: §14 in text and translation;
MuRoJ1, 1985:14-15).

383 L AMOTTE (1936:165-166) explains that the Sautrantikas rejected the existence of a
physical avijaapti but explained it instead as a type of intention (cefana). LAMOTTE (op.cit:
172) also mentions that the ViAanavadin-Yogacara-school only accepted avijaapti as a
nominal designation for a decision and not as a physically existing phenomenon.
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(BAREAU, 1955:70, 125, 226). However, elsewhere in the commentary to
Kathavatthu (VIIL.9 and XVL.7), the opposite is stated, namely that the
Mahasarghikas and Sammatiyas assert that intimations (viagatt) can be
both wholesome and unwholesome (cf. AUNG & RHYS DAVIDS, 1915:221,
308). From this it may be supposed that the Mahasarnghikas and Sammatiyas
also asserted avijnapti (as did the Sarvastivadins), but the precise nature of
their assertion remains vague. It must also here be underlined that the
philological basis for connecting this assertion to particular schools is again
very weak, since it is only found in the commentarial literature, which is
rather late (cf. HINUBER, 2000:73). Thus, the mention of avijjiapti in the
sevenfold list of action in Mmk 17.4-5 might be a Mahasarighika-, Samima-
tiya- or Sarvastivada-list of terms, but concrete evidence is unfortunately
wanting.

(V309,) So also (tatha), “beneficence (punyam) that
1s an 1ssue of utilization (paribhoganvayam),” i.c., (arthah),
‘Wholesome action’ (kusalam iti). “An issue of utilization
(paribhoganvayam)” means (ity arthah) ‘[there is] succes-
sion (anvayah) of it (asya) due to utilization (paribho-gena)’.
“Utilization” (paribhogah) is] the use (upabhogah) by the
monastic community and so forth (sazighadibhih) of a dona-
ted article (parityaktasya vastunah). “Issue” (anvayah)
means (ity arthah) ‘succession (anugamah), [i.e.,] an accu-
mulation of wholesome action ( kusalopacayah) generated in
the series of the giver (dayakasantanajah)’.

The fifth element in the sevenfold list of action is ‘beneficence’ (punya).**
Akutobhaya (HUNTINGTON, 1986:405) simply states that ‘beneficence that is
an issue of utilization’ (paribhoganvayam punyam) means an issue ( *anvaya,

384 Although such a translation of punya does not agree with the semantic explanation
(nirukti) provided here by the commentaries (to be discussed immediately below), it agrees
with the canonical and pre-canonical sense of the word; cf. FILLIOZAT (1980:101-108), Cou-
SINS (1996:153-156) and SCHMITHAUSEN (1998:12) for semantic analyses. For a presentation
of threefold punya derived from giving, discipline and mental cultivation, cf. AN 4.239-241
(HARDY, 1899; transl. by HARE, 1935:164-167) and Sarigitiparydya (STACHE-ROSEN, 1968:81).
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rgyu las byun ba) from utilization ( *paribhoga, yoris su loris spyod pa’i).
Buddhapalita (SAITO, 1984.11:222) repeats the explanation of Akutobhaya
and adds a semantic explanation (nmiruktr): “‘issue’ [means] ‘following’
(*anugama, rjes su gro ba), ‘consequence’ ( *anubandha/*anugata, rjes
su “brel pa) and ‘to accumulate the series’ ( *santanam punati, rgyun ‘phel ba),
[and thus] precisely ‘beneficence’ ( *punya, bsod nams).”385 Buddha-palita
thus indicates with the verb *punati (‘phel ba) that he derives punyafrom the
verbal-root pun ‘to gather, accumulate’ (related to the verbal-root pii/having
the same meaning). The word ‘issue’ (anvaya) is then taken as representing a
semantic equivalent of punya, because both to ensue as well as an
accumulation involve a succession or consequence (anugama, anu-bandha).
The etymology provided by Buddhapalita here is very old, for it also occurs
in Pali-sources. Yet Buddhapalita most probably interprets the verb “pupati
(phel ba) in a somewhat twisted way and hence the expression ‘to
accumulate the series’ ( *santdnam punati, rgyun ‘phel ba) makes little
sense.*® As indicated by RHYS DAVIDS & STEDE (1921-1925:464), Dham-
mapala gives partly the same niruktiin the Theravada-commentary Vimana-
vatthu-atthakatha as ‘that, which purifies (punati), [i.e.,] cleans (visodheti),
the series (santanam)’.”* Dhammapala thus uses the verb punati ‘to purify’
derived from the verbal-root pa to explain punya whereas Buddhapalita
uses the verb *punatifrom the verbal-root pun ‘to gather, accumulate’.
Dhammapala’s nirukti for punya as a derivative from pia is quite

385 Buddhapalitamilamadhyamakavrtti (SAITO, 1984.11:222): rgyu las byun ba Zes bya ba
ni| rjes su’groba dan rjes su ’brel pa dan rgyun ’phel ba ste bsod nams iid do| |.

38 The Tibetan translation, of course, interprets *pupati in the sense of ‘to increase’
(phel ba), but how Buddhapalita intended the word may have been different. Yet judging
from the rest of the sentence and its flow of logic, it seems plausible that Buddhapalita also
took *pupatiin the sense of ‘to accumulate, increase’.

%7 Vimanavatthu-atthakathi (HARDY, 1901:19): kim akasi pufifian ti kim
danasiladippabhedesu kidisam pujjabhavaphalanibbattanato, yattha sayam uppannam, tam
santdnam punati visodhetiti ca “pufinan” ti laddhanamam sucaritam kusalakammam akasi,
upacini nibbattesiti attho. Transl. by MASEFIELD (1989:25): “ What meritorious deed you did
(kim akasi puinam ): what, amongst those com-prising of giving and morality and so on, what
sort of skilled deed of good conduct that has acquired the name of a ‘meritorious deed’
(punfiam), since its fruit comes into being in a condition worthy of worship (pujja-) and since
it purifies in that it cleanses (punati) the life-continuum wherein one is oneself arisen, you did,
you heaped up, meaning you brought into being.”
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common.”® According to the Tibetan translation of Prajidpradipa, it is also
given by Bhavaviveka: “it is punya, because it purifies ( *punati, dag par byed
pa).” % Before giving this nirukti, Bhavaviveka (AMES, 1986:511; om. T1566)
first repeats the explanation of puayafound in Akutobhaya, to which he adds
(ibid; T1566.99cs¢) the clarification that ‘issue of utilization’ could, for
example, be the utilization of a thing given to the three jewels.*” Yet, Bhava-
viveka (ibid; om. T1566) also repeats Buddhapalita’s niruktiin the form of a
list of synonyms ( *parydya, rnam graris).

Candrakirti does not directly adopt any of the explanations given in
the earlier commentaries but writes his own short commentary to the passa-
ge. He begins by stating that the general meaning of ‘beneficence that is an
issue of utilization (paribhoganvayam punyam) is ‘Wholesome action’ (kusa-
12),>”" which agrees with a remark found in Prajiidpradipa’® It is a question
whether punya and kusala simply can be glossed as synonyms as is done here.
As remarked by COUSINS (1996:154-155) and SCHMITHAUSEN (1998:12),
there is a difference between the two terms in that kusala refers to what is

% For references, cf. FILLIOZAT (1980:101) and COUSINS (1996:153). It is also attested in
*Aryaprajidparamitasamgrahakarikavivarana by Triratnadasa (D3810.315a,).

. Prajiapradipa (AMES, 1986:511): bsod nams Zes bya ba ni dag par byed pas bsod
nams te| dge ba Zes bya ba dag gi rnam grans so; transl. by AMES (1986:265-266): ““Merit”
(punya) [is called] “merit” because it purifies (punati); it is a synonym of “the wholesome™.
The Chinese translation of Prajiapradipa (T1566.99c4.5) here varies slightly from the Tibetan
translation: {18 - B - REREGHBENETS - AR - JEHRAE - B2
BREHAAFS1E. First, it presents the etymology differently in explaining punya as meaning ‘to
fish out’ (/ao-lu #5}E). For an example of the Chinese use of this compound, cf. T441.
14.208c,6, where itis used as a verb having a list of sea-animals, pearls and so forth as its direct
object. This might be explained as an interpretation of *punati on part of the Chinese
translator, because a secondary meaning of the verbal-root pa (or pu) is ‘to filter, strain or
purify water’ as in the Sanskrit noun pavitra or it may be explained as a completely differing
etymology taking punya as a derivative from the verbal-root pr‘to bring out, rescue’, which is
also attested in certain early Pali-sources (cf. COUSINS, 1996:153). To explain this use, an
illustration is added in the Chinese translation, which seems to be a short sitra-quotation of
unknown prove-nance: “Seeing all sentient beings lost and drowning in the river of
defilements, [the bodhisattva] engenders a heart of great compassion; fishing out (/z i) and
freeing all beings, establishing them on the shore of nirvanpa, therefore it is called punya.”

% A list of things that can be donated is added to the sentence in Pang jo teng lun.

1 Regarding the meaning of kusala, cf. above p. 190.

32 See fn. 389. Likewise, in AK 4.46ab (S'ASTRI, 1971:652; transl. LVP, 1924:106), punya is
simply equated with pure action (subham karma) belonging to the desire-world-sphere
(kdmad hatu).
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wholesome, including the Buddhist path,*” while punya refers more narrow-
ly to actions intended to bring about a pleasant result in the future, such as a
good rebirth. That is to say, kusala can have a spiritual sense, whereas punya
probably is limited to a worldly sense, i.e., serving to bring about a desirable
samsaricrebirth.**

Secondly, Candrakirti explains that paribhoganvayam is to be read
as a bahuvrihi-compound based on an instrumental fadpurusa-compound by
stating that it means ‘[there is] issue of it due to utilization’. In other words,
the particular kind of beneficence explicated here (paribhoganvayam pun-
yam) is that, whose succession (anvaya) is caused by utilization. What is then
meant by utilization (parrbhoga)? Candrakirti glosses it with upabhoga,
meaning ‘consummation, use or enjoyment’.**> An illustration thereof is the
consummation or utilization (upabhoga) by the monastic community (sazi-
gha) of food or an article (vastu), which has been donated (parityakta) to
them.™ This is an example that Candrakirti has adopted from Prajiipra-
dipa, which refers to the three jewels instead of the sarigha (cf. above).

The words parityakta and paribhoga point to the possible canonical
roots of punya. In the Vinaya, a distinction is introduced between punya ari-
sing from the donation of an article ( *parityaganvayapunya or tyaganv-

33 And in the case of the Sarvastivada-interpretation also including nirvapa as the
ultimate security (ksema; cf. above p. 184 and SCHMITHAUSEN, 1998:12-13).

3% In that sense, the Buddhist use of punya would agree with the Brahmanical sense that
the Vedic sacrifice generates punya, whereby a divine world is brought about (cf. GONDA,
1966). Nevertheless, an explanation of punya as only leading to good rebirth does not
satisfactorily solve the problem of how pugya then came to serve a central role in the
Mahayana Buddhist path leading out of samsdra, a path said to consist of two accumulations:
the accumulation of beneficence (punyasambhara) and the accumulation of knowledge
(jianasambhara). The closest answer to this problem is given by SCHMITHAUSEN (1998:12),
who says that kusala marks the goal (nirvana), while punya marks the means. This point,
however, remains to be explained in proper detail. Perhaps a clue to the Mahayana-
interpretation can be found in the view expressed by Candrakirti in Mav 6.7-8 along with
MavBh that beneficence is practised by the aspirant-bodhisattva in order to obtain a proper
rebirth and condition of life for cultivating and realising the understanding of emptiness,
which is said to require many life-times of practice; cf. also Candrakirti’s view on wholesome
action cited above in fn. 271.

5 On the meaning of paribhoga, cf. also AUNG & RHYS DAVIDS (1915:389-390).

3% The word parityaktais here used in its Buddhist sense of ‘donated, bestowed, given out,
given away’; for this sense, cf. the Pali-forms pariccajana and pariccatta (RHYS DAVIDS &
STEDE, 1921-1925:424).



Chapter 3: Translation and Commentary 247

ayapunya) and punya arising from the utilization of that article (paribhoga-
nvayapunya).”” This distinction is precisely the explanation given to punya
and apunya (see below) on the line of the present verse (Mmk 17.5) in
Chung [un, which here thus deviates from all the other extant Mmk-
commentaries.*”® As explained by LVP (1927:133), the giver obtains punya
from the mere fact of giving, such as giving rice to a monk, whether or not
the monk actually eats the rice.*® The act of giving constitutes intimation
(vijaapti), which is thus wholesome (kusala) or beneficial (punya). Being
intimation, it may thus be included in the categories ‘motion’ or ‘speech’.
However, if the monk then eats the rice, the giver obtains further punya from
this consummation or utility of his gift. This aspect of punyais not intimation
on behalf of the giver nor is it non-intimation (avijaapti), because it arises
independently of his intention. Therefore, the beneficence arising from
utilization is here counted as a separate category of action. Like avijaapti, it
also involves a kind of duration. While avijaaptiinvolves dura-tion on part of
the person doing the action, paribhoganvayapunya involves duration on part

¥ Ct., e.g., Vinayavibhariga (D3.11.113ag): khyim bdag *di ni khyod la yons su btan ba las
byun ba’i bsod nams ni yod na yons su lons spyad pa las byun ba’i bsod nams ni med de]|.
Transl.: “Although this householder has pugya arisen from donating (yoris su btari ba las byur
ba’i bsod nams) to you, he does not have punya arisen from the utilization [thereof] (yoris su
lonis spyad pa las byuni ba’i bsod nams).” The same distinction occurs several times in
Vinayavibhariga (D3.1.79a,.s; D3.11.116b;, D3.11.117a;, D3.11.206as, D3.11.207a; and D3.IL.
207b,s). The distinc-tion subsequently occurs in the Abhidharma- and commentarial
literature; cf. AKBh (SASTRI, 1971:747): dvividham hi punyam - 1. tyaganvayam, tyagad eva
yad upapad-yate; 2. paribhoganvayam ca, deyadharmaparibhogad yad utpadyate; transl. LVP
(1924:244): “Le mérite du don est de deux sortes: 1. mérite produit par I’abandon
(tydganvaya), le mérite qui résulte du seul fait d’abandonner; 2. mérite produit par la
jouissance (paribhoganvaya), le mérite qui résulte de la jouissance, par la personne qui regoit,
de l’objet donné.” English translation: “Merit of a gift is twofold: 1. merit produced by giving
(tyaganvaya), i.e., the merit that results merely from the fact of giving; 2. merit produced by
utilization (paribhoganvaya), i.e., the merit that results from the utilization by the person who
has received the thing given.” It is likewise discussed by Buddhaghosa in Visuddhimagga
(RHYS DAvVIDS, 1920-1921:43). Further, the terms are involved in a discussion in
Prajnakaramati’s Bodhicaryavatarapanjika (D3872.215a;.s).

3% Cf. Chung lun (T1564.21cy-22ay; transl. by BOCKING, 1995:259), where an example of
giving is used for punyaand an example of shooting someone with an arrow is used for apunya.

39 As a further example may be mentioned the discussion on punpya found in AKBh
(SASTRI, 1971:747; transl. by LVP, 1924:244), where it is said that a gift given to a cartya or the
meditation on friendliness entail fydganvayapunya, since they are given, but not paribhogan-
vayapupya, since no one receives them.
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of the receiver of the object of that action.*”

Like Buddhapalita and Bhavaviveka, Candrakirti then glosses the
word ‘issue’ (anvaya) with ‘succession’ (anugama) and elucidates its meaning
by saying that an accumulation of wholesome action (kusalopacaya) is born
in the mental series of the giver (dayakasantanaja). The word ‘issue’ thus
means that the paribhoganvayapunya follows or succeeds from the utiliza-
tion or consummation of the gift. It does not follow merely from giving the
gift. The punya constitutes an accumulation of wholesome action (kusalopa-
caya) on the part of the giver. The consequence of this view is that the
concept of punyabecomes a fluid concept in that its amount does not remain
fixed. A certain amount of punyais generated by the intimation of giving, but
the amount of punya (or perhaps as a separate punya) may accumulate when
there is utility of the gift.*"" Hence, there is the distinction between punya
derived from giving and punya derived from utilization.

This fluid punya-concept, however, was not accepted by all Buddhist
schools (BAREAU, 1955:107, 109, 122, 124). Thus, in Kathavatthu (VILS,
TAYLOR, 1897:343; transl. AUNG & RHYS DAVIDS, 1915:200-203), it is dis-
cussed whether punya related to utilization increases (paribhogamayam pun-
fAam vaddhati). The Theravadins rejected this view, while according to the
commentary (JAYAWICKRAMA, 1979:97) the Rdajagirikas, Siddhattikas and
Sammitiyas accepted this view. The view is also admitted in AKBh (éASTRI,
1971:584-585; transl. LVP, 1924:20) with reference to earlier sources, which,
however, have not been identified (PASADIKA, 1989:75). Thus, the mention
of paribhoganvayapunya in Mmk’s list of the seven-fold action may indicate
a Sammatiya-association of the list, but again such an identification rests on
a relatively late witness, i.e., Kathavatthuppakarana-Atthakat ha attributed to
Buddhaghosa (circa 370-450 CE; cf. HINUBER, 2000:§207, pp. 102-103).

4% This explanation of mine does not agree with the explanation found in Avalokitavrata’s
Prajnapradipatika (D3859.111.24a4-24bs), where paribhoganvaya-punya is explained as just
another kind of avjjiapti. Likewise, in Candrakirti’s *Padcaskand ha-prakarana (D3866.242b;-
243a, ; LINDTNER, 1979:101,3,;) paribhoganvayam punya and apun-ya are also explained in
the section presenting avijiapti.

1 Such a view of punya illustrates another shade of meaning in that puaya sometimes is
not really the action itself but perhaps a kind of ‘beneficial stuff’ generated by a wholesome
action; this is again related to the Vedic view of punya; cf. fn. 384 and 394 above.
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(V310,): “And non-beneficence of a similar kind”
(apunyani ca tathavidham) [also] means (arthah) ‘issue of
utilization’ (paribhoganvayam iti). For example (tadyatha),
the erection of a temple or the like (deva-kuladipratistha-
panam), wherein (yatra) sentient beings (sattvah) are killed
(hanyante); for (hi) to the extent (yatha yatha) that living
beings (praninah) are killed (hanyante) in a memorial
[temple built in the name of] someone (zatkirttau), to that
extent (fatha tathd) non-beneficence (apunyam) that is an
issue of utilization (paribhoganvayam) is generated (upa-
Jjayate) in the series (santane) of the makers of that
[memorial] (tatkarttfnam) due to the use of their temple
and so forth (zaddevakulidyupabhogar). Thus (ity evam),
there is (bhavati) [root-text] “and non-beneficence of a
similar kind (apunyarn ca tathavidham).”

The sixth element in the list of seven-fold action is non-beneficence (apun-
ya), which is said to be of a similar kind, i.e., also an issue of utilization
(paribhoganvaya).*”® Akutobhayi (HUNTINGTON, 1986:405), Buddhapalita’s
Vrtti (SAITO, 1984.11:222) and Prajadpradipa (AMES, 1986:511; T1566.
99cs.11) hardly explain this point. Candrakirti, on the other hand, provides an
illustration, namely the erection of a temple for animal-sacrifice.””* Someone
has such a temple built as a memorial ( &irtti) for himself or his family.*** This

402 This explanation of tathavidham from the root-text is found in all the commentaries
from Akutobhayaonwards, except Chung lun.

“SIn *Pacaskandhaprakarana (D3866.243a; LINDTNER, 1979:101,), Candrakirti speci-
fically mentions the construction of a temple for the goddess Durga as an example of this type
of apunya. This could perhaps fit well with SCHERRER-SCHAUB’s assertion that Candrakirti
was born in the Bengal (SCHERRER-SCHAUB, 1991:xxxi-xxxii), where Durga-worship at least
nowadays is widespread.

04 As indicated by DE JONG (1978b:220), VOGEL (1906) has shown the meaning of the
words kirti(or kirtti) and kirtanain such contexts to be ‘a memorial’. VOGEL (1906) refers to a
private communication from BHANDAKAR, who has given the meaning of 47rt7as ‘a temple’ or
“any work of public utility calculated to render famous the name of the constructor of it”
(op.cit.:345). According to VOGEL (op.cit.), this would correspond to the basic meaning of 47t
‘to mention, commemorate, praise’. Kirti must thus be derived from the roots kar or kr
‘making mention of,, homonymous but not synonymous with the root &r ‘to do’. From the
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action would constitute an intimation (and probably also involve a non-
intimation from the time at which the founder decides to build the temple
and then orders his workers to carry out the construction). It is not quite
clear whether Candrakirti would consider the intimations and non-inti-
mations involved in constructing the temple to be beneficence or non-
beneficence, but they would presumably be considered non-beneficence
given the intention to use the temple for animal-sacrifice. Once the
memorial temple is put to use and animals are sacrificed therein, non-
beneficence is continuously produced for the persons, who originally caused
this temple to be erected (as a memorial for them), to the extent to which
animals are being slaughtered therein (the killing as such constitutes unwho-
lesome intimations on behalf of the priests and their assistants). Thus, there
is a successive production of non-beneficence for the temple-founders, even
after constructing the temple, due to the unwholesome utilization of that
temple and no matter whether or not the founders participate in the
ceremonies (or, for that matter, are still alive). The mention of the word
memorial (kirtti) in this context probably only serves to underline the
illustration that there remains some sort of relationship between the temple
and its founders. It must be presumed that Candrakirti would still consider
the erection of the temple for animal-sacrifice to entail non-beneficence for
the founders of the temple, even if the temple had not specifically been
declared as a memorial for its founders.

(V31l,): “And (ca) intention (cetand)” [is]
characterised as a mental action, which conditions the mind
(cittabhisamskaramanaskarmalaksana).

In brief (samksepena), this (etat) action (karma) is
(bhavati) sevenfold (saptavidham): (1) wholesome and un-
wholesome (kusalakusala) speech (vac), (2) {wholesome
and unwholesome (kusalakusalah)} motion (vispandah), (3)
wholesome action (kusalam) characterised as non-intima-
tion (avijiaptilaksanam), (4) unwholesome action (akusa-

latter root one also finds the word &r¢#/“creation, work’, which could also be related to kirt/ as
‘memorial’. For references to inscriptions attesting this use of &irt, cf. VOGEL (op.cit.).
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lam) characterised as non-intimation (avijaaptilaksanam),
(5) beneficence (punyam) that is an issue of utilization (pa-
ribhoganvayam), (6) non-beneficence (apunyam) that is an
issue of utilization (paribhoganvayam), and (7) intention
(cetana cetl).

And (ca) “these (ete) seven (sapta) phenomena
(dharmah) are taught (smrtah) as having action as their
mark (karmafjanah),” (i.e.,] distinct (abhivyaktah) by being
actions (karmatvena), having action as their characteristic
(karmalaksanah).

The seventh aspect of the sevenfold action is intention (cefana), which was
already explained above (cf. the exegesis to Mmk 17.2 above). Candrakirti
here explains cetana as ‘that which conditions the mind’ (cittabhisamskara),
a gloss also found in Akutobhaya (HUNTINGTON, 1986:405-406), Buddha-
palita’s Vreti (SAITO, 1984.11:222) and Prajaapradipa (AMES, 1986: 511;
T1566.99c11.13).405 Cetana is also characterised as mental action (%manas-
karmalaksana), a gloss which Candrakirti probably adopts from Prajadpra-
dipa (ibid.).*®

Having summed up the sevenfold action in the form of a list, the
final line of the root-verse (Mmk 17.5) is quoted saying that these seven
phenomena are taught as being marked by action (karmanjanah). The use of
the word azfjana in the verse is unusual, and LAMOTTE (1936:269), therefore,
emends it to vyadjana in his translation probably based on the Tibetan
translation (/as su mron pa), and translates it with des modes d’acte. 1t is, of
course, possible that vyardjana was shortened to agjana in the verse metri
causa.

The general meaning of afjana is ‘ointment’, ‘pigment’ or

405 The gloss cittabhisamskara for cetana is a standard explanation also occurring, for
_example, in AKBh and Abhidharmasamuccaya; cf. fn. 339 above. In Avalokitavrata’s
Prajnapradipatika (D3859.11125as.6), intention is explained as abhisamskara in the sense that
it conditions the mind (citta) to assume a positive nature (rari bZin) of being without
covetousness, ill will and wrong views or a negative nature of having covetousness, ill will and
Wrong views.
“% For intention explained as mental action, cf. Mmk 17.3 and commentary above.
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‘collyrium’.*”” However, the verbal-root azj can also carry the meaning ‘to
make clear, show, represent, characterise or manifest’ (cf. APTE, 1890:34),
which is attested in Mmk 9.5-6 (Pras 194; DE JONG, 1977:13; transl. by MAY,
1959:160-161) and Mmk 25.16 (Pras 533; DE JONG, 1977:39). Thus, as a
noun it would here mean ‘that, which marks, represents, characterises’ or
simply ‘mark, characteristic, trait, manifestation’.*® The word linga ‘mark,
characteristic, sexual attributes’ is explained as meaning vyamjana in AKBh
when discussing the various male and female forms of the words for monk,
nun, etc.*”” Candrakirti explains the compound karmdirjana as meaning
‘distinct (abhivyakta) by being actions (karmetvena)’. He thus glosses afjana
with abhivyakta ‘distinct, manifest’ and indicates that the compound is an
instrumental fadpurusa , which thus should be interpreted as ‘characterised
by action’ or if vyarjana is taken as a noun then ‘having action as its mark’
rather than to interpret it as a genitive fadpurusa meaning ‘the manifes-
tations of action’.

As a further gloss, Candrakirti says that they are ‘having action as
their characteristic’ (karmalaksana), a gloss he adopts from Buddhapalita’s
Vrtti or Prajnapradipa. Here afjana is equated with Jaksana, which is also
how karmanjana has been translated in both the Chinese translations of
Mmk (yeh-hsiang 3:4H). Although the meaning of arjana is clear so far, it

“7 For a discussion of arjana as collyrium in Vinaya, cf. ZYSK (1998:88-90).

498 Cf. here also Candrakirti’s use of the word m/rarjana at Pras 286,: ya$ ca anupadano
nirafijano ’vyakto nirhetukah kah sa na ka$ cit sah| nasty eva sa ity arthah|. Transl. by
SCHAYER (1931b:92): “[Ein solcher atman], welcher frei von dem upddana ist, welcher sich in
der Sphire der empirischen Wirklichkeit gar nicht manifestiert (n/rarfjana), welcher also
individuelle Existenz nicht in Erscheinung tritt (avyakta) und ohne Ursache ist, wer ist er? —
Ein Niemand! Er existiert iberhaupt nicht, das ist der Sinn.” English translation: “[Such an
atman], which is free of the upadana, which does not at all manifest itself (n/rarjana) in the
sphere of the empirical reality, which thus does let its individual existence appear (avyakta)
and which is without cause, who is it? - No one! It does not at all exist, that is the meaning.”
SCHAYER (ibid., fn. 61) notes: “nirafjana = ohne nimitta = ohne /aksana = ohne empirische
Funktion.” English translation: “nirafjana = without nimitta = without /aksana = without
empirical function.”

499 AKBh (éASTRI, 1971:606): lingam iti vyanjanasyakhya. Transl.: “Liriga is a name for
vyaigjana.” The normal grammatical use of vyarjana as ‘consonant’ or even more broadly
‘diacritical sign’ could perhaps be related to this sense of anj. For vyamjana in the sense of
‘phoneme’, cf. AKBh (SASTRI, 1970:271): vyaiijanakayas tadyatha — ka, kha, ga, gha, nety
evam adi|. For vyarjana in the sense of ‘diacritical sign’ (including vowels), cf. VERHAGEN
(2000:5ff.).
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remains unknown why Nagarjuna chose to use the expression karmdnjanato
characterise this sevenfold division of action.*'’

So ends the brief presentation of karmaphala in Mmk 17.1-5. As
noted above, these verses could be seen as belonging to the interlocutor’s
objection raised at the beginning of this chapter. Candrakirti, however, does
not mark the text at this point with an sz7or the like to indicate the end of the
pirvapaksa. In Akutobhaya and Chung lun, one also does not find any
explicit mention of the end of the interlocutor’s speech at this point, but
Buddhapalita and Bhavaviveka clearly indicate this to be the case. Buddha-
palita (SAITO, 1984.11:223) remarks that because these seven kinds of action
are connected with a result, samsara is justifiable and the faults of eternality
and cutting off are not incurred. In this manner, he refers back to the
interlocutor’s position outlined at the beginning of the chapter. Bhavaviveka
(AMES, 1986:512) formulates the same idea in a slightly longer passage,
which in Prajiiapradipatika (D3859.111.25b,.5) explicitly is stated to constitu-
te the concluding summary of the interlocutor’s argument.

3.3 A Critique of Karmaphalasambandha

Having completed the compact overview of karmaphala presented in Mmk
17.1-5, the text now turns to a debate on the connection between action and
result (karmaphalasambandha), which is the topic of the rest of the chapter.

19 Given the similarity of the words arjana ‘mark’ and cihna ‘mark’, it could perhaps be
conjectured that Nagarjuna’s use of karmanjana is somehow related to the ‘result-mark’
(phalacrhnabhiita) said by some to exist as a non-concomitant phenomenon in the mind-series,
apparently functioning as a karmaphalasambandha, cf. AKBh (SASTRI, 1970:345): anye punar
ahuh - phalacihnabhitah sattvanam santatau cittaviprayuktah samskaraviseso ’sti, yam
vyavalokya bhagavan agatam janaty asammukhi-krtvapi dhyanam abhijiam ceti; transl. by
LVP (1923:304): “D’apres d’autres maitres, il y a dans la séries des étres certain dharma qui
est l'indice (cihna=liiga) des fruit qui naitront dans I’avenir, a savoir certain samskira
dissocié de la pensée. Bhagavat le contemple et il connait les fruits futurs, sans qu’il doive
pour cela pratiquer les dhyanas et les abhijnas.” English translation: “According to other
masters, there is in the continua of beings a certain dharma, which is the indication (ciina=
liriga) of the result that will come into being in the future, viz. a certain samskara non-
associated with the mind. The Bhagavat comtemplates it and knows the future results without
having to practice the dhyanas and the abhijias.” For further references, cf. LVP (ibid. fn. 2)
and LAMOTTE (1936:230, fn. 57). LAMOTTE (ibid.) suggests that this phenomenon might be a
form of the aviprapasa postulated by the Sammatiyas, which is to be discussed below.
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An objection is first raised in the form of a question concerning how it may
be possible for the action to be connected with its future result.

(V311¢): Here (atra) some (eke) object (paricoda-
yanti): This (etat) action (karma), which (yaf) was explained
(uktam) to be of many kinds (bahuvidham), does it (tat kim)
remain (avatisthate) until the time of the ripening (avipaka-
kalam) or (atha) does [it] not (na) remain (Zsthati) due to
perishing right after arising (utpattyanantaravinasitvat)?

“If (yadi...cet),” in the first case (favaf), “the action
(karmma) remains (tisthati) until the time of ripening
(a pakakalat), it (tat) would continue (1yat) eternally
(nityatam). If (cet) [it has] ceased (niruddham),
[then,] having (sat) ceased (niruddham), how (kim)
could [it] produce (janayisyati) the result (phalam)?”
(Mmk 17.6)

Candrakirti introduces Mmk 17.6 as an objection raised by some unnamed
scholars (eke). While all the commentaries introduce the verse as an objec-
tion, none of the texts identify by whom this objection is raised. In Akuto-
bhaya, Buddhapalita’s Vrtti and Prajadpradipa (AMES, 1986:512; T1566.
99c;3), the objection is introduced with the verb ucyate (bsad pa), thus
indicating that this passage is not spoken by the interlocutor.*' Conversely,
this would indicate that the verse is to be interpreted as spoken by the
Madhyamika. This is also confirmed by Avalokitavrata (D3859.111.28b,),
who explains this objection to be raised by the author of the [Madhya-
makajvriti (*vrttikara, grel pa byed pa), thereby either indicating Nagarjuna
or Bhavaviveka. As suggested above (p. 179), verses Mmk 17.1-5 could be
interpreted as spoken by the same santana-proponent, who below is going to
present his view in verses Mmk 17.7-11. If that is accepted, this proponent is
here interrupted by an unnamed opponent (perhaps a madhyamika), who

11 Cf. discussion of the verbs 2ha and ucyate above, p. 164.
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questions the fundamental logic of the karmaphala-notion.

Candrakirti presents the objection in the form of a question
concerning the functioning of karmaphala in time. Two options are given:
either the action would remain until it produces its result, or — being
transitory — would cease right after having appeared.*'? Bhavaviveka (AMES,
1986:267; T1566.99c;5,1) presents the same option, but in the form of a
statement and not in the form of a question, whereas Buddhapalita (SAITO,
1984.11:223) jumps straight to the conclusion by stating that since action
entails the faults of eternality and cutting off, a connection between action
and result is not justifiable.

Having thus introduced the objection, the verse (Mmk 17.6)
expresses the two options in the form of a consequence (prasariga) and a
rhetorical question. The first option is that the action remains until the time
when it produces its result. This carries the consequence (prasariga) that the
action would continue forever and thus would be eternal. The second option
is that the action stops or ceases immediately after having been performed
and thus would be impermanent. In that case, the action has ceased and no
longer remains at the time when its result is supposed to be produced. Hence,
the rhetorical question is asked: if the action has ceased, how could it then
produce the result?

Clearly, neither of these options is viable. The relationship between
action and result is a causal relationship. For two phenomena to interact in a
causal relationship, they must be present at the same time in the sense that
the cause must exist immediately before the result, i.e., in two moments
following immediately upon each other. This principle may be illustrated
with a quotation from the Sa/istambasiitra (transl. by SCHOENING, 1995:285):

How is [external dependent arising] not eternalism? Because the
sprout is one thing and the seed is another, precisely that which is
the sprout is not the seed. After the seed has ceased, the sprout does
not arise; when [the seed] has not ceased, [the sprout] does not arise,
but at the precise time the seed ceases, the sprout arises. Thus, [ex-

12 A position that the mind (though not explicitly action) perishes right after arising was
admitted by the interlocutor already at the beginning of this chapter; cf. Pras 302, transl. and
commentary above on p. 170.
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ternal dependent arising] is not eternalism.

How is [it] not annihilation? The sprout is not born from a
seed that has already ceased, nor is [the sprout] born from [a seed]
that has not ceased. However, at the precise time the seed ceases,
the sprout arises in the manner of the high and low [ends] of a balan-
ce beam. Therefore, [external dependent arising] is not annihilia-
tion.*

The causal relationship between a seed and a sprout is here compared to the
movement of the balance beam of a scale (fu/adanda): as there is upward
movement (unnama) of the beam’s one end, there is downward movement
(avanama) of its other end; likewise, as the result comes into existence, the
cause simultaneously disappears. Such a model for causality functions only
when the cause exists immediately before the result and thus ceases to exist
simultaneously with the coming into existence of the result. However, in the
case of action and result, the action, which is the cause, is separated from its
result by a long time span, possibly even an extremely long time (cf. fn. 233).
Therefore, the problem is here raised how it can be possible to unite the
causality of the action and the result with the duration of time involved in the
process of transmigration (samsarana).

(V311y): If (yadi) it is thought (parikalpyate) that (iti) “the
action (karma)” having (saf) arisen (utpannam) “remains
(avatisthate) until the time of the ripening (avipakakalam)”
by its own-nature (svardpena), [then] “eternality (nityati)”
thereof (asya) would result (dpadyate) throughout the time

‘3 The Sanskrit text of this passage from the Salistambasitra is partly quoted in
Bodhicaryavatarapanjika and Madhyamakasalistamba (SCHOENING, 1995:706): katham na
sasvatata iti? yasmad anyo ‘nikuro ’nyad bijam, na ca yad eva bijam sa evankurah| atha va
punah - bijam nirudhyate, ankuras$ cotpadyate| ato na $asvatatah| katham nocchedatah? na
ca purvaniruddhad bijad ankuro nispadyate, napy aniruddhad bijat, api ca, bijam ca
nirudhyate, tasminn eva samaye ’‘fikura utpadyate, tulidandonnamavanamavat| ato
nocchedatah|. For the Tibetan transla-tion, cf. SCHOENING (1995:405). The passage continues
with discussing three other aspects of the causal relationship: that it is not transmigration (na
samkrantitah), that a great result is produced from a small cause (parittahetuto
vipulaphalabhi-nirvretitah) and that there is a continuity in that there is similarity in kind
between the cause and the result (zatsadrsanuprabandhatah).
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(kalam) “it (tad) continues (iyantam),” because it is devoid
of perishing (vinasarahitatvat).

All the commentaries comment on the verse by expressing its idea in prose-
form. The first pada presents the first option, namely that the action remains
until the time of its ripening. Candrakirti gives this option in the form of a
hypothetical thought: “if it is thought that the action having arisen remains
until the time of the ripening due to its own-nature.” Obviously, intimation is
only seen to exist for the brief moment in which it is being performed.
Nevertheless, if the theory of karmaphala is accepted, the action is somehow
required to exist as a cause for its result at a much later time. Hence, it may
be necessary to posit that the action itself continues to exist as a causal entity,
although no longer perceptible, as the causal relationship requires the
simultaneous presence of the cause and effect, as illustrated above.

In principle, a view of this kind was formulated early in the history of
Buddhism by the Sarvastivadins (later also referred to as Varbhasikas), who
segregated themselves from the Sthavira-tradition in ca. 244 or 243 BCE
(BAREAU, 1955:131)."* In order to account for causal relationships, such as
the relationship found in perception and karmaphala, the Sarvasti-vadins
posited that all past, present and future phenomena coexist. A pheno-menon
remains in existence throughout the three times without any change to its
own-nature (svariipa) or own-being (svabhava)."” This is also expres-sed by
Candrakirti, who says above that the action remains due to its own-nature

“ For a general overview of the history and theses of the Sarvastivadins, cf. BAREAU
(1955:131-152). For a study of the Sarvastivada-thesis that past, present and future
phenomena exist simultaneously as presented in Vijaanakaya, cf. LVP (1925b). For a study of
this thesis according to two later Sarvastivada-sources, viz. Mahavibhasa (T1545.27.393ay-
396b,3) and *Nydyanusarasastra (T1562.29.621c5-636bye), cf. LVP (1937) and Cox (1995:134-
158). LVP (1937) provides further references to primary and secondary literature. For a
summary of their theses as presented in AKBh, cf. SANDERSON (1994).

15 Syabhava thus constitutes the enduring nature of a phenomenon. It is identified with
the phenomenon’s own characteristic (svalaksana); cf. AKBh (SASTRI, 1972:602; transl. LVP,
1925:159): svabhava evaisam svalaksanam |. For example, the svalaksapa of earth is support
(dhrti), the svalaksana of water is cohesion (samgraha), etc. (AKBh, SASTRI, 1970:42; transl.
LVP, 1923:22). Other partial synonyms for svabhava (tzu-hsing [E {£) attested in
*Mahavibhasa (T1545. 27.393cs., transl. LVP, 1937:11) are *atman (wo %), *dravya (wu'f),
*svardpa (tzu-ti E§8), *alambana (hsiang-fen f853); LVP (1937:130) further lists vastu,
artha, atmabhava, atmalabha and miilabhava as other synonyms.
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(svaridpa). As a phenomenon passes through time, it merely changes in its
mode of existence (bhava)."'® What distinguishes whether the pheno-menon
is future, present or past may be explained by whether or not it performs its
own particular operation (&aritra). Thus, when not performing its operation,
a phenomenon is called ‘future’ (anigata); when performing it, it is called
‘present’ (pratyutpanna); and when having ceased to perform it, it is called
‘past’ (atita).*"’

When a present action is performed, it triggers off (dksepa) its
future result, which thus comes into existence as a future entity.*’®* When the
result ripens, the action still exists as a past entity acting as the condition for

419

the ripening of the result.” ” Therefore, the action may function as the direct

#16 Regarding the distinction between bhava and svabhava, cf. LVP (1937:132).

47 Cf. AKBh (SASTRI, 1972:808; transl. LVP, 1925:55): yada sa dharmah karitram na
karoti tada anagatah| yada karoti tada pratyutpannah| yada krtva niruddhas tada atita iti|
parigatam etat sarvam|. This explanation is attributed to Vasumitra (AKBh, SASTRI,
1972:806-807; transl. LVP, 1925:53-54). Cf. also *Mahavibhasa (T1545.27.393c;s.07; transl
LVP, 1937:12). Three other models of explaining the three times proposed by Dharmatrata,
Ghosaka and Buddhadeva are also mentioned in the Sarvastivada-sources; cf. *Mahavibhasa
(T1545.27.396a,3-396b,3; transl. LVP, 1937:22-25), AKBh (SASTRI, 1972:805-807; transl. LVP,
1925:53-55) and *Nyayanusarasastra (T1562.29.631a1,-631c; transl. LVP, 1937:89-94).

418 Cf. Mahavibhasa (T1545.27.393cy-394ay): B RE(EA - MEFIRE
A o BARAGEFREREGEAREERARHE R R ER - LR MBS R
BLI - IR LB ERKIHAFZD]. Transl. by LVP (1937:12-13): “Cette activité lui
manque; mais ne lui manque pas lactivité qui consiste a “prendre un fruit” (ou a projeter,
dksepa, grahana, KoSa, ii, p. 293), car il est “cause semblable” de dharmas futurs
(sabhagahetu, ii, p. 255); les conditionnés, résidant le présent, sont tous “cause qui prend un
fruit d’écoulement” (nisyandaphala, ii. p. 289). Cette activité de “prendre le fruit” s’étendant
a tous les “presents”, pour éviter la confusion des époques, c’est de ce point de vue qu'on
établit la distinction des passé, présent et futur.” English transl.: “It is without this activity, but
it is not without the activity that consists in “taking a fruit” (or to project it, Zksepa, grahana,
Kosa, ii, p. 293), because it is the “similar cause” for the future dharmas (sabhigahetu, ii. p.
255); the conditioned, residing in the present, are all “causes that take a fruit of flow”
(nisyandaphala, ii. p. 289). This activity of “taking the fruit” extends itself to all present
[phenomena], in order to avoid confusion of the times, [and] it is from this point of view that
one establishes the distinction between past, present and future.” Cf. also fn. 232 above.

19 Cf. *Nydyanusarasastra (T1562.29.629a,-629b,): X D25 5 BN - BHAGATEER
BE - FRHERIER - BERECEBOL - JFEEMEARE - IFEREFREHR
c BEERIEHEECE - AIEERNARAER - WERRER AL - AILEALEE
‘B transl. by LVP (1937:77): “Le passé-futur existe, parce que ’acte passé a un fruit futur
(phalaf). L’acte bon ou mauvais fait antérieurement, en dépendance des conditions
nécessaires, produit un fruit agréable ou désagréable, ainsi que nous I’avons exposé en
traitant de l’acte. — Or le fruit de rétribution na nait pas immédiatement apres 'acte et,
lorsque nait le futur fruit, la cause de rétribution n’est plus actuelle. Si le dharma passé
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cause for its result and the Sarvastivadins thus have no need for positing a
third phenomenon to function as the connection (sambandha) between the
action and its result.*’ \

Candrakirti thus explains the first option to be that the action
remains due to its own-nature (svaridpa), although without making any
explicit reference to the Sarvastivada-theory. This option can simply be seen
as one logical alternative rather than a reference by Nagarjuna to a concrete
theory. Candrakirti then explains the consequence (prasariga) of this view,
namely that the action by remaining would be eternal (nityata), because it is
devoid of perishing (vinasa) for the time it remains. In this prasariga, the
property of the proposition (paksadharma) is that the action is devoid of
perishing. The premise (anvayavyapti) is: what is eternal, that is devoid of
perishing for as long as it remains. The counter-premise ( vyatirekavyapti) is:

n’existe plus en réalité, il faut que le fruit naisse sans cause ou ne naisse absolument pas. Par
conséquent le passé existe réellement.” English transl.: “The past-future exists, because a past
action has a future fruit (phalar). A good or bad action done earlier, produces in dependance
on the required conditions a pleasant or unpleasant fruit, just as we have shown it when
explaining action. — But the resulting fruit does not come into existence right after the action,
and when the future fruit comes into existence the cause of the result is no longer present. If a
past dharma no longer exists in reality, it would be necessary for the fruit to come into
existence without a cause or not to come into existence at all. Therefore, the past really
exists.”

“20 Concerning the Sarvastivida-entity termed ‘possession’ (praptr), which ensures the
relation between doer of the action (kartr) and its future result, cf. Cox (1995:79-105, 185-
228). It must be underlined that prapti is not directly related to the problem of
karmaphalasamband ha but to the problem of ‘substratum’ (4sraya, cf. below); cf. SCHMIT-
HAUSEN (1986:229-230, footnotes 136-137). Nevertheless, Candrakirti (MavBh, D3862.260a3;
LVP, 1907-1912:126) mentions *prapti (thob pa) in a list of various types of karmaphalasam-
bandha. Concerning this prapti, while it constitutes no problem for the Sarvastivadins to
account for the causal relationship between the action and the result, their theory does entail
a problem with accoun-ting for how the action as a present and past entity and the result as a
future and present entity remain related to the person, who performs the action and later
experiences its result. The relationships between action (karman) and doer (kartr) and again
between result (phala) and consumer (bhoktr) do not constitute causal relationships but
relationships of possession. The doer possesses the act, which he has committed, and likewise
possesses the result, which he is going to experience. A possession-relation is more difficult to
account for than a causal relation, and the Sarvastivadins had to posit a separate entity, viz.
the so-called ‘possession’ (prapti), in order to explain this relation. A prapti is a separate
entity that constitutes the relation between a thing and its owner, such as an action and its
doer. The prapti-entity, however, has no real importance in terms of explaining the causal
relationship between action and result as posited by the Sarvastivadins and therefore does not
need to be considered further here.
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what is not devoid of perishing for as long as it remains, that is not eternal.
The premise and counter-premise would be acceptable to Candrakirti,
whereas the property of the proposition is clearly only acceptable to the
opponent holding the view that the action remains.*”! Thus, the undesirable
consequence of the view that the action remains in order to act as the direct
cause for its result is that the action becomes eternal, which gives rise to
further negative consequences to be explained below.

(V311y): If (ce?) it is thought that (izi) there is no (na)
eternality (nstyatvam), because there later (pascar) is

2V Cf. e.g., *Nydyanusarasastra (T1562.29.632a;5): DABEHEEITIM4ER). Transl. by LVP
(1937:97): “La nature propre est constante, mais les manieres d’étre (sing-lei 4%H) sont
différentes.” English transl.. “The own-nature is constant, but its modes of being are
different.” Also, cf. *Nydyanusarasastra (T1562.29.632¢y.5): I/ R L Ra8E(F BRI -
BOER IPNEARE BRI EAERS G HCRE - ERARTERERE - HEIEE 8 HE
i# - AIERIEBAHER - EAMEIEEED - BAAMEIERE— - A HIEEME
7 - METhEEE G E. Transl. by LVP (1937:103-104): “De méme dans ma doctrine: la
nature proper du dharma dure (tisthati); cependant, soit par la rencontre de conditions
différentes, soit par la force de la nature des choses, « sur » cette nature propre se produit une
activité spécifica-trice qui d’abord n’existe pas, ensuite existe, retourne enfin a la non-
existence apres avoir existé; cependant que la nature propre reste, comme devant, immuable
en son caractére propre. — Rien, dans cette théorie, qui contredise I'Ecriture ou la raison.
Nous avons ci-dessus établi que le caractere de la nature propre (¢7-siang §54H) ne subit pas
de modification; que la maniere d’étre (bhdva, sing-lei 1£38) du dharma west pas sans
différenciations; que le caractere de la nature propre et la maniére d’étre ne sont ni différents
ni identiques (eka, anya). Le caractére propre des conditionnés est permanent, mais le
pouvoir éminent [qu’on nomme activité] a commencement et fin.” English transl.: “Similarly
in my doctrine: a dharma’s own-nature remains (zisthati); however, either by encountering
different conditions or by force of the nature of things, ‘above’ this own-nature a specific
activity takes place, which did not exist before, then exists and in the end returns to non-
existence after having existed; nevertheless, the own-nature remains, as before, immutable in
its own character. —Nothing in this theory contradicts scripture or reason. We established
above that the character of the own-nature (¢7-siang §5fH) does not undergo modification;
that a dharma’s mode of being (bhava, sing-lei 4:3E) is not without differentiations; that the
character of the own-being and the mode of being are neither different nor identical (e4a,
anya). The own character of what i conditioned is permanent, but the eminent capacity [that
one calls activity] has a beginning and an end.”

#22 Although the consequence of eternality may logically be implied by the Sarvastivada
view, the Sarvastivadin does not accept this consequence and hence does not abandon his
view. The consequence of eternality is thus rejected in *Mahavibhasa and *Nydyanusarasastra
with reference to the change in the mode of existence (b44va) due to the phenomenon’s loss
of performing its operation (cf. LVP, 1937:131-132).
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perishing (vinasasadbhavat), [then] this is not (naitat) so
(evam), because what earlier (pdrvam) has avoided peri-
shing (vinasarahitasya), like space and so forth (akasadivat),
does also (api) not have a connection (sambandhabhavat)
with perishing (vinasena) later on (pascat).

Moreover (ca), since what is devoid of perishing
(vinasarahitasya) entails the consequence of unconditio-
nality (asamskrtatvaprasargat) and (ca) it would [thus]
remain (avasthanat) forever (sadaiva) without any ripening
(avipakatvena) because ripening (vipaka®) of unconditioned
phenomena (asamskrtanam) is not seen ( “adarsanat), the-
refore] a full admission of the eternality (nityatabhyupaga-
ma eva) of actions (karmanam) follows (dpadyate). Thus
(1/ty evam), in the first case (Zzavaf), [there is] the fault of
eternality (nityatvadosah).

While the earlier commentaries do not provide any further explanation for
the first two lines of the verse, Bhavaviveka (AMES, 1986:512-513; T1566.
99c,4-100a7) and Candrakirti contribute with further discussion of the logic
of these lines. Candrakirti does so in the form of presenting further conse-
quences (prasariga), whereas Bhavaviveka provides a series of independent
reasonings (svatantranumana).

First Candrakirti mentions a variant of the opponent’s position: the
action is not eternal, although it remains until the time of its ripening,
because it perishes after having acted as the cause for its ripening. This view
could possibly be identified with the Vibhajyavadin-position stating that only
the present and certain past phenomena exist, namely those past actions,
which have not yet brought about their results. Having generated its result,

423

the past action perishes.”” Bhavaviveka presents a similar objection by the

3 Cf. AKBh (SASTRI, 1972:805; D4090.1.239b,,): ye hi sarvam astiti vadanti atitam ana-
gatam pratyutpannam ca, te sarvastivadah| ye tu ke cid asti yat pratyutpannam adattaphalam
catitam karma, kifi cin nasti yad dattaphalam atitam anagatam ceti vibhajya vandanti, te
vibhajyavadinal |. Transl. LVP (1925:52): “Le docteur qui affirme I’existence de tout, passé,
présent, futur, est tenu pour Sarvastivadin. Celui qui affirme I’existence du présent et d’une
partie du passé, a savoir de ’acte qui n’a pas donné son fruit; et I'inexistence du futur et d’'une
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opponent, wherein the concept that the action ceases after having carried its
fruit is compared to certain aquatic plants ( *kalada, chu sin), reeds (*na-
da, ‘dam bu) and bamboo ( *vamsa/*phalinta, smyig ma) that die after
having blossomed.***

Candrakirti gives three arguments for rejecting such a notion. The
first argument is: what earlier has avoided perishing would also later not
have a connection with perishing. Stated more clearly: that, which earlier has
avoided perishing, is permanent, because a connection with later perishing is
not found; just like space (4kdsa) and so forth. In this case, the property of
the proposition (paksadharma) would be: what earlier has avoided perishing,
that does not have a connection with later perishing. The premise (anvaya-
wyapti) is: what is eternal, that does not have a connection with later
perishing. The counter-premise (vyatirekavyapti) is: what has a connection
with later perishing, that is not eternal. While the premise and counter-
premise here are easy to understand, the property of the proposition
requires comprehension of its implicit logic. Bhavaviveka (ibid.) devotes the
rest of his commentary on these padas to explain their logic. A thing may
either be impermanent or permanent by nature. If impermanent by nature, it
would naturally cease as soon as it arises, because it does not depend on any
condition apart from itself for its perishing. If it is permanent by nature, it
could not be destroyed even by an external cause of destruction later on,
because it is permanent by nature.*”® Since conditioned phenomena are seen

partie du passé, a savoir de l'acte qui a donné son fruit, il est tenu pour Vibhajyavadin.”
English transl.: “He who posits the existence of all past, present and future is considered a
Sarvastivadin. He who posits the existence of the present and a part of the past, namely of
actions that have not yet produced their fruit, and posits the nonexistence of the future and a
part of the past, namely of actions that have already produced their fruits, he is considered a
Vibhajyavadin.” In other words, the Vibhajyavadin position (lit. ‘those who say that a portion
[of phenomena of the three times exist]’) is thus presented as a variant of the Sarvastivadin
position (lit. ‘those who say that all phenomena [of the three times] exist’). For further
information on the Vibhajyavada, cf. BAREAU (1955:167-180). Cf. also Kathavatthu 1.8 (TAY-
LOR, 1894:151-155; transl. AUNG & RHYS DAVIDS, 1915:101-104).

4 Exact botanical identification must remain unanswered here. Avalokitavrata (D3859.
II1.26b,) explains that these are examples of plants that are ‘uprooted’ (druzsis phyun) after
having carried their fruit.

45 A examples for such external causes of destruction, Avalokitavrata (D3859.111.27by)
mentions snow or heat for a flower or the sun or a lamp for darkness. These cannot be causes
of destruction, because they are different ( *anya, gZan) from that, which is to be destroyed
(ibid.).
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to perish, they must be their own cause of destruction, which means that they
cease moment by moment.**

The example given for a phenomenon that perishes neither earlier
nor later is space (4kasa), which is one of the three unconditioned phenome-

na (asamskrta), according to Sarvastivada-doctrine.*”’

A conditioned pheno-
menon (samskrta), such as an action, is something that has been created by a
combination of causes.”® It has three general characteristics (samanyalak-
sana), with which any conditioned phenomenon is endowed: arising (utpada),

remaining (sthiti) and breaking ( bhariga).””” An unconditioned phenomenon,

426 Cf. Bhavaviveka (AMES, 1986:267-268). A similar argument is found in AKBh (SASTRI,
1971:572-573; transl. LVP, 1924:4-6). For a very concise explanation of this logic (however, in
amuch later Tibetan source), cf. chapter sixentitled *bre/pa brtagpa’i rab tu byed pain tshad
ma rigs pa’l gter by Sa skya Pandita Kun dga’ rGyal mtshan (1182-1253); in the edition from
mi rigs dpe skrun khang, see pp. 146-159. For an elaborate study of the arguments of
momentariness in the writings of Dharmakirti, cf. OETKE (1993).

#7 Cf. AK 1.5¢c and AKBh (S'ASTRI, 1970:19; transl. LVP, 1923:7-8) and Candrakirti’s
Pancaskandha-prakarana (D3866.266b; 4; LINDTNER, 1979:145).

“8 Cf. AKBh (SASTRI, 1970:26): sametya sambhilya pratyayaih krtva iti samskrtah]|.
Transl. LVP (1923:11): “Samskrta, conditionné, s’explique étymologi-quement: « qui a été fait
(krta) par les causes en union et combinaison (sametya, sambhiya) ».” English transl.:
“Samskrta, conditioned, is explained etymologically: that which was made (krta) by causes
that have united and come together (sametya, sambhiya).”

‘2 Cf. Pras 1465 atraha| vidyanta eva samskrtasvabhavah skandhayatanadhatava
upadadisamskrtalaksanasadbhavat| uktam hi bhagavata trinimani bhiksavah samskrtasya
samskrtalaksanani, samskrtasya bhiksava utpado ’pi prajiiayate, vyayo ’pi sthityanyathatvam
api, iti| na cavidyamanasya kharavisanasyeva jatyadilaksanam asti| tasmat samskrtalaksano-
padesad vidyanta eva skandhayatanadhatava iti| |. Transl. by MAY (1959:106-107): “Objec-
tion: Les ensembles, les domaines de la connaissance et les éléments existent en eux-mémes
en tant que composés (sam-skrtasvabhavah), parce que les caracteres de composé, production,
etc., existent réellement. Le Bienheureux dit en effet: « Voici, 0 moines, les trois caractéres du
composé, [qui sont eux-mémes des] composés: on discerne au composé une production, &
moines, une disparition, et une hétérogénéité dans la durée ». Or, un inexistant, la corne d’'un
ane par exemple, ne peut présenter les caracteres de naissance, etc. Par conséquent, puisque
les caractéres de composé sont ensignés, les ensembles, les domaines de la connaissance et les
éléments existent.” English transl.: “Objection: The aggregates, the domains of perceptions
and the elements do exist with a nature of being conditioned (samskr-tasvabhavah), because
the characteristics of being conditioned, such as being compounded, truly exist. For it was
stated by the Bhagavan: “These, oh monks, are the threefold characteristics of being
conditioned [which in themselves are] conditioned: one discerns in the conditioned a coming
into existence, oh mnks, a disappearence and a heterogeneity in its duration.” The
nonexistent, such as the horn of an ass, cannot, however, display the characte-ristics of being
born, etc. Therefore, in as much as the characteristics of being conditioned are found, the
aggregates, the domains of perception and the elements do exist.”
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such as space, does not have any of these characteristics; it neither arises at a
certain time nor breaks at a later time, and therefore also does not remain. A
conditioned phenomenon, on the other hand, possesses all three characte-
ristics at the very moment it arises; it is not possible that it could first arise
without remaining and breaking, then remain for some time without brea-
king, and finally break after some time.**’ Therefore, if the action would
remain until the time of its ripening, it would be unconditioned (asamskrta)
and eternal by nature. This is the second consequence (prasariga) raised by
Candrakirti.

The third consequence is that if the action would be unconditioned
and eternal, it would be unable to produce any result, because only condi-
tioned phenomena can perform an operation.”' An operation (kriy4), such
as producing a result, necessarily involves change, since a distinction can be
drawn between before and after the result is produced. As an unconditioned
phenomenon is eternal and unchanging, it cannot perform an operation.*”

Finally, Candrakirti sums up his list of consequences by stating that
the view that the action remains until the time of its ripening in order to act
as its cause necessarily leads to an admission of the action being eternal in
the sense that it must remain forever without producing any ripening at all.

30 Cf. Pras 1464.19: tatra vyasta laksanakarmani na yujyante | |yady utpadakale sthitibhan-
gau na syatam, tada sthitibhangarahitasyakasasyeva samskrtalaksanatvenanupapadya evotpa-
dah|. Transl. by MAY (1959:108): “Séparés, ils sont impro-pres a la caractérisation. Si la
durée et la destruction n’existaient pas au moment de la production, celle-ci, en tant que
caractérisant comme composée une [entité] dépourvue de durée et de destruction, pareille a
I’espace, serait irrationnelle.” English transl.: “Taken separately, they are not suitable as
characteristics. If duration and destruction would not exist at the time of production, it would
be irrational to characterize it as a conditioned phenomenon, in as much as it would be de-
void of duration and destruction, just like space.” The same argument is found in CcSv
(D3865.223a;5).

1 Cf, Pras 280y,: tatra na nityah samsaranti niskriyatvad anityanam ca ghadadinam sakri-
yatvopalambhat|. Transl. by SCHAYER (1931b:82): “Als etwas Beharrliches wandern [die
samskaras) nicht, weil [das Beharrliche] nicht aktions-fahig ist (ziskrivatvad). Denn nur an
dem nicht Beharrlichen, wie es [die empirischen Gegenstinde wie] Topfe usw. sind, wird die
Aktionsfahigkeit (kriyd) [als Eigenschaft] postuliert (upalambhait).” English translation:
“[The samskaras] do not wander being permanent, because [the permanent] is not capable of
action (niskriyatvad). For only with the impermanent, such as [empirical objects such as] pots
and so forth, can the capability to act (kriya) be postulated (upalambhat) [as a quality].” For
further references to primary and secondary sources, see SCHAYER (ibid, fn. 57).

“2For an explanation of this type of argument, cf. Santaraksita’s Madhya-makalamkara
verse 2 (D3884.53a,) and his Madhyamakalamkaravrtti (D3885.57a,-57b,).
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Any version of this view thus involves the fault of eternality (nityatvadosa).

(V311;s): But if (atha) the perishing ( vinasitvam) of actions
(karmanpam) right after [their] arising (utpadanantara®) is
admitted (abhyupeyate), then [this] being (sati) so (evam), it
may be asked (nanu):

“If (cet) [it has] ceased (niruddham), [then,]
having (sat) ceased (niruddham), how (kim)
could [it] produce (janayisyati) the result
(phalam)?” (Mmk 17.6cd)

The sense (abhiprayah) is that (it;) the action (karmma)
having become (saf) something non-existent (abhavibhiitam)
by no means (naiva) can produce (janayisyati) a result (pha-
lam), because of the non-existence of [its] own-being (avid-
yamanasvabhavatvat).

Having shown the consequence of eternality connected with the first logical
option that the action would remain until the ripening of its result, the
second option is now rejected in the form of a rhetorical question. If the
action does not remain, it must cease. Since it must be impermanent by itself
as explained above, it perishes by itself as soon as it arises (ufpadanantara-
vinasitvam). Although this option would avoid the undesirable consequence
of eternality, it entails another problem. If the action has ceased or gone out
of existence right after being performed, it can no longer act as the direct
cause for its future ripening. Hence, the consequence of this view would be
that either the ripening never arises at all, because it has no cause, or — if it
would arise — it would arise causelessly and thus be completely unrelated to
whatever action the person might have done in the past. This would consti-
tute the fault of cutting off or ‘nihilism’ (uccheda), viz. a denial of karma-
phala, which will be explained in more detail below. Candrakirti here pre-
sents this option only briefly. Bhavaviveka (AMES, 1986:513-514; T1566.
100a7.13), on the other hand, further considers and rejects two variations of
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this view, namely that the action might be in the process of ceasing ( *nir-
udhyamana, gag bzin pa) or that it is not possible to say whether the action
has ceased or not ( *avaktavya, brjod par bya ba ma yin pa).

3.4 Santana as Karmaphalasambandha

The latter view that the action ceases upon having been performed agrees
with the Buddhist doctrines of impermanence and momentariness, and is the
view adopted by several Buddhist schools. Although the action ceases and
therefore cannot function as the direct cause for its ripening, it is still
possible to maintain that a third phenomenon can function as a connection
or link (sambandha) between the action and its ripening.** This is what has
here been called ‘the problem of karmaphalasambandha’: how can karma-
phala function, when the action is impermanent and must cease immediately
upon arising?**

As shown above, it was not necessary for the Sarvastivadins to posit
a phenomenon that could act as the sambandha between the action and its
result, because they considered the action to be the direct cause of its result
due to their particular doctrine that all future, present and past phenomena
coexist. Discussions on karmaphalasambandha, therefore, are not found in
the numerous extant Sarvastivada-sources. The problem of karmaphalasam-
bandha also does not seem to have attracted any interest in the 7heravada-
commentarial literature; at least, discussions of it do not occur in these
sources. Yet for a number of Buddhist schools, which did not accept the
Sarvastivada-doctrine of the coexistence of phenomena in the three times,

3 For a brief presentation of the term sambandha based on Dharmakirti’s Sambandha-
pariksawith Prabhacandra’s commentary, cf. JHA (1990).

34 The term karmaphalasambandha is attested nine times in the writings of Candrakirti:
Pras 302; (D3860.100bg), Pras 3024, (D3860.D100b;-101a,), Pras 303, (D3860.101a,), Pras
360, (D3860.116bs), MavBh D3862.260a;, MavBh D3862.260as, MavBh D3862.261bs, MavBh
D3862.298a, and *Yuktisasthikavriti D3864.4as. The problem of karmaphalasambandha is
also briefly discussed in Bodhicaryavatara 6.71-72 along with its various commentaries, such
as Prajiiakaramati’s Parjika (LVP, 1901-1914:467-471; D3872.232b,ff.) and Vibhiticandra’s
Parijika (D3880.269asff.), as well as in chapter 14 of Santaraksita’s Tattvasamgrahakarika
(D4266.-19a;-21b;) along with Kamalasila’s Panjika (SASTRI, 1968:207-230; D4267.246a4-
257ay4; transl. by JHA, 1937:283-317).
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the problem of karmaphalasambandha was an important issue.*” Three
theories are attested in the extant Buddhist sources that propose solutions to
this problem: (1) the theory of a ‘series’ (santana), (2) the theory of an inde-
structible phenomenon (aviprapasa), and (3) the theory of ‘seeds’ (bjja) or
‘impressions’ (vasana).

The theories of santana and aviprapisa are presented in Mmk
(Mmk 17.7-12 and 17.13-20 respectively). The santana-theory is in other
sources ascribed to the Sautrantika-school, but only seems to be attested as a
developed theory by sources later than Mmk (cf. below for a brief discus-
sion). The aviprapasa-theory is in other sources ascribed to the Sammatiya-
school, of whose literature only a small portion is extant. Thus, in both cases
Mmk is an early and important source for the study of these theories.
Candrakirti’s commentary, of course, post-dates the extant Sautrdntika
sources, such as the descriptions of this view found in Karmasiddhipra-
karapa and AKBh, and is thus of less importance in the study of the santana-
theory. Nevertheless, it provides a welcome support for interpreting the
Mmk-verses and can occasionally provide historical information when its
comments are based on the explanations given in the earlier Mmk-
commentaries. In the case of the aviprapasa-theory, the Mmk-commentaries,
including Pras, are all of great importance given the severe difficulty in
reconstructing this theory from the available bits of information found in
Mmk and the few other extant sources.

The bijja-theory, which is here distinguished from the santana-theory
for reasons, which will become apparent below, is associated with the late
Sautrantika-school (as presented in Karmasiddhiprakarapna) and the Yoga-
cara-tradition. It seems to be a later development of the santana-theory and
involves an dlayavijiana posited as the locus for the karmaphalasambandha.
What is here referred to as the bijja-theory is not presented in Mmk and,
therefore, is also not discussed in Pras. Candrakirti, however, has discussed
this theory in detail in Mav and MavBh, which will be briefly referred to

5 Asa digression, it may be mentioned that the problem of karmaphala-samband ha also
was treated in the Brahmanical sources. To solve this problem, the Vaisesika and Nyaya-
schools posited an ‘invisible force’ (adrsta; cf. HALBFASS, 1980:284-290; and KRISHAN,
1997:149-151), while the Mimamsa- and Vedanta-schools postulated an ‘unprecedented
efficacy’ (apirva; cf. POTTER, 1980:258; HALBFASS, 1980:274-284,; and KRISHAN, 1997:163-
165).
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below.

It is noteworthy that Mmk first presents the santana-theory and
thereafter presents the aviprapasa-theory. This order of presentation is the
opposite of that found in Karmasiddhiprakarana, the other important source
for these theories. The order in Karmasiddhiprakarana may be explained by
the fact that this text propagates some form of the santana- or bija-theory,
and therefore considers this theory superior to the avipranasatheory. Mmk,
on the other hand, explicitly rejects the santana-theory, but does not explicit-
ly reject the avipranasa-theory. The order of presentation in Mmk could thus
indicate that Nagarjuna considered the avipranasa-theory superior to the
santana-theory. This point will also be raised again below. Now follows the
discussion of the santana-theory presented as first in Mmk.

(V312;): Now (atra) some (eke) followers of another
school (nikayantariyah) express (varnpayanti) a response
(pariharam): “First (tavat), the fault of eternality (nityatva-
dosah) does not apply (ndpadyate) to us (asmdkam),”®
because conditioned phenomena (samskaranam) perish im-
mediately upon arising (utpattyanantaravinasitvat).

Secondly (capi), also with regard to (sty atrapi) [the
lines], which (yaf) said (uktam) “if (cet) [it has] ceased
(niruddham), [then] having (sat?) ceased (niruddham), what
(kim) could produce (janayisyati) the result (phalam)”, we
give (brimah) the response (pariharam):

“Which (yah) series (samtanah), beginning with a
shoot (arikuraprabhrtih), evolves (abhipravarttate)
from a seed (bijat), thence (tatah) [evolves] the fruit
(phalam); but (ca) without (rte) the seed (bijat) it
(sah) does not evolve (nabhipravarttate).” (Mmk 17.7)

436 L AMOTTE (1936:271) here translates anityatvadosah «limpermanence des
conditionnés» based on LVP’s Pras edition, but this Sanskrit reading has been rejected by DE
JONG (1978b:221) and in the present edition. DE JONG’s and my edition both read
nityatvadosah “the fault of eternality” rather than anityatvadisah “the fault of impermanence”.



Chapter 3: Translation and Commentary 269

In this case (zha), although (api) being (saf) momentary
(ksanikam), the seed (bijam) ceases (nirudhyate) after
having become the cause (hetubhavam upagamya) for a
series (santanasya) called shoot, internode, tiller, panicle
and so forth (ankurakandanalapattradyabhidhinasya),
which alone (eva) is endowed with the {unique} ability of
producing a particular future fruit of its own kind (svajatiya-
bhaviphalavisesanispattisamarthya{visesa}yuktasya).

And (ca) just (ayam) “which (yah) series (santanah),
beginning with a shoot (arikuraprabhrtih), evolves (pravar-
ttate) from the seed (bijat),” even (api) “from that (tas-
mat)” tiny (svalpat) cause (hetoh) a mass of abundant
“fruits” (vipulaphalapracayah) is gradually (kramena) born
(upajayate), when there is (sat/) no deficiency in the co-
operative causes (sahakarikaranavarkalye).

“But (ca) without the seed (rte bijat),” [i.e.,] with no
seed (vina bijat), it (sah), [i.e.,] the series of the shoot and so
forth (arkuradisantanah), “does not evolve (nabhipravartta-
te).” Thus (zad), by the fact that [the shoot] comes into exi-
stence (bhavitvena) when it (the seed) exists (tadbhave) and
(ca) by the fact that [the shoot] does not come into existence
(abhavitvena) when it does not exist (fadabhave), it is in this
manner (evam) demonstrated (upadarsitam bhavati) that
the seed is the cause (bijahetukatvam) for the fruit (phala-
sya) belonging to the series beginning with the shoot (ariku-
radisantanasya).

Candrakirti introduces the next verse (Mmk 17.7) as a response (parihara)
raised by ‘some followers of another school’ (eke nikayantariyah). None of
the commentaries identify to which school these proponents might belong.
Avalokitavrata (D3859.111.29b,) merely echoes the expression used by Can-
drakirti (sde pa gZzan dag rnam pa gzan). The Chinese translation of Prajia-
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pradipa refers to them as *abhidharmikas (T1566.100a,4: 4-pi-t’an-jen P £
% N). Thus, a sectarian identification is not established in the commentaries.

LAMOTTE (1936:270) identifies this position as a Sautrantika-theory,
which is possible, given that the position of a santdna is presented as their
view in the following verses. Nevertheless, it may be slightly anachronistic to
use the term sautrantika for this position presented in Mmk, since it was
probably written in the second century CE. BAREAU (1955:155) considers
Sautrantika to be the designation for a late school that split off from the
Sarvastivada-tradition somewhere around the 4™ century AD. The Saripu-
trapariprcchasitra considers the Sautrantika and Samkrantivadin to be two
separate schools, whereas other sources consider them to be identical (BA-
REAU, ibid.). In his introduction to AK, LVP (1971:lii-lv) argues for the
identity of the Sautrantika and Darstantika. The positions of the Darstan-
tikas are mentioned several times in *Mahavibhasa and certainly resemble
many of the Sautrantika-views taught in AKBh.*” Hence, such an identifica-
tion would give the Sautrantikas a longer historical tradition, since the
*Mahavibhasa probably derives from the 2™ century CE; moreover, it may
then be more correct to use the name Darstantika for the early tradition than
the name Sautrantika. In AKBh, the santana-view of karmaphalasam-
bandha is presented twice,”® although in neither case is it identified with a
school. One must turn to the Chinese AKBh-commentaries by Fa-pao (1% %)
and P’u-kuang (%), two disciples of Hsiian-tsang (% 2£, 600-664 CE), to
find them explicitly identified as Sautrantika-positions. The santana-view is
also presented twice in Karmasiddhiprakarapa.™ The first is identified in
Sumatisila’s commentary (D4071.82b,) as belonging to the Sautrantikas
(mdo sde pa dag). This agrees with the presentation of cittasantana found in
Mmk. LAMOTTE (1936:163) identifies a number of names with the
Sautrantika: Samkrantivadin, Satrantavadin, Sauryodayika, Darstantika and
Sitrapramanika. Although all refer to schools sharing certain views, some of

7 For a discussion of the names Ddrstintika and Sautrantika in *Mahavibhdsa and
AKBAM, cf. Cox (1995:37ff.).

38 Cf. AKBh chapter II (SASTRI, 1970:217-218; transl. by LVP, 1923:185) and chapter IX
(SASTRI, 1987:1229-1231; transl. LVP, 1931:296). See also the comments thereon in
*Nyayanusdrasastra (T1562.29a,5-630a,;; transl. by LVP, 1937:77-82).

¥ LAMOTTE (1936:192-193, §§20-21; transl. 232-233; MUROJI, 1985:21-23) and LAMOTTE
(1936:197-202, §§30-40; transl. 244-255; MUROJI, 1985:37-51).
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which include a santana-theory, it is not established whether they form a
cluster of separate traditions holding similar views or whether these names
are synonymous. Clearly, more thorough research on the history of the
santana-theory is required in order to conclude on this point.

In the commentary of Pras introducing Mmk 17.7, the santana-
proponents state that the consequences raised above do not apply to their
position. The consequence of eternality of the action, which was associated
with the first option that the action remains until the time of its ripening,
does not apply to their position, because they admit that the action does not
remain, and instead — as a conditioned phenomenon - perishes immediately
upon arising. Rather, they admit the second option, viz. that the action
ceases. Nevertheless, the consequence associated with this choice, namely
that the action has ceased and therefore cannot produce its result, does not
apply to their position, because they assert a third phenomenon, namely a
‘series’ (santana), which can act as a connection (sambandha) between the
action and its result. Their position is first presented by means of an
illustration in Mmk 17.7-17.8.

The illustration is that of the growth of a plant. The seed (bija) is the
cause for the fruit (phala) of the plant, but it is not the direct cause thereof.
There is a series (santana) of stages in the growth of the plant between the
seed and the fruit. The seed produces a shoot (arikura), which again leads to
other steps of the series in the growth of the plant, until finally the fruit
appears. The series has a unique ability (samarthya) to produce a fruit,
which is of the same kind or species (jatiyavisesa) as the seed, not a fruit that
is of another kind.**

In spite of the series acting as the intermediary between the seed
and the fruit, the seed can still be said to be the cause (#efu) of the series and
ultimately of the fruit. The reason is that if the seed is absent, the series does
not occur and so the fruit does not appear. Oppositely, when the seed is
present (together with the necessary conditions), the series appears and so

*° The word ‘unique’ (visesa) is explained in AKBh (SASTRI, 1987:1230; D4090. I1.94b,):
sa punar yo 'ntaram phalotpadanasamarthyah so 'ntyaparinama-viSistatvat parinamavisesah|.
Transl.: “Moreover, this [evolution] is that, which possesses the ability to produce a result at
the end; because of the evolution being distinguished [by a particular result] at the end, it is a
unique evolution.”
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does the fruit. The logic that is that x may be established to be the cause of y,
if y appears when x is there and y does not appear when x is not there.*!

In his commentary to this verse, Candrakirti explains that it is here
admitted that the seed ceases. However, although the seed’s nature is mo-
mentary, i.e., impermanent, it becomes the cause for a series before it ceases.
From this series, the fruit is then born. Thus, there is continuity between the
cause and the fruit in spite of the fact that the cause has ceased.

It is not specified in Mmk which kind of seed or fruit the illustration
concerns. Candrakirti, who here follows Bhavaviveka (AMES, 1986:514-515;
T1566.100a;519), interprets it as a rice-plant ($4li, oryza sativa). Although this
is not said explicitly, it is evident from the stages mentioned in the series of
the plant. Candrakirti mentions the stages: seed (bija, sa bon), shoot (arikura,
myu gu), internode (kanda, sdori bu), tiller (nala, sbubs ‘chas pa) and panicle
(pattra, lo ma). Bhavaviveka (ibid.) provides a slightly longer list of stages:
seed (*bija, sa bon), shoot ( *ankura, myu gu), leaf (*pattra?, ‘dab ma),
internode ( *kanda, sdori bu), node ( *ganda, sbu gu), ear ( *sie ma), chaff
(*tusa, sbun pa), awn ( *sitka, gra ma), unripe awns (srus) and husked grain
( *tandula, ’bras thug po che).***

The stages refer to the growth of a rice-plant as follows.* The seed

*! This principle agrees with the general statement of dependent arising expressed, for
example, in the Salistambasiitra (SCHOENING, 1995:393): rten cin ’breld par ’byun ba gan zZe
na| ’di lta ste ’di yod pa’i phyir ’di ’byun| ’di skyes pas ’di skye ba ste|| (transliteration
modified to the system used here). Transl. by SCHOENING (1995:220): “In that connection, if
you ask what is dependent arising, it is as follows: because this exists, this occurs; because this
arose, this arises.” This principle is expounded at SN 2.28: Iti ismasmim sati idam hoti.
Imassuppada idam uppajjati. Imasmim asati idam na hoti. Imassa nirodha idam nirujjhati;
transl. by RHYSDAVIDS & WOODWARD (1922:23): “So ‘this’ being, ‘that’ becomes; from the
arising of this, that arises; this not being, that becomes not; from the ceasing of this, that
ceases.” It is repeated at SN 2.65.

2 The Sanskrit list is attested in a quotation from the Salistambasitra given in Bodhi-
caryavatarapanjika (LVP, 1901:577; D3872.276a,.s; SCHOENING, 1995:703): bijad arikurah|
ankurat pattram| pattrat kapndam| kapdan nalam| nalad gandah| gandad garbham| garbac
chikah| sikat puspam| puspat phalam iti| Transl.: “...from the seed (bija) [grows] a shoot
(arikurah), from the shoot a leaf (pattra), from the leaf an internode (kapda), from the
internode a tiller (n4/a), from the tiller a node (ganda), from the node a chaff (garbha), from
the chaff a spikelet (sZka), from the spikelet a flower (puspa), from the flower the fruit (phala,
i.e., the awns).” For the passage in the Tibetan translation of the Salistambasitra, cf.
SCHOENING (1995:399). For the same passage in the Chinese translation of the Salistamba-
sutra, cf. T71016819b12.14

3 For a botanical description with illustrations, cf. http://www.riceweb.org/ Plant.htm
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(bija) first germinates into a shoot (azikura), also called the seedling (stam-
ba), which is planted in water. The shoot grows into a usually 60-180 cm high,
round stem having 13-16 internodes (kapda). From each node grows a tiller
(nala), from which secondary and tertiary tillers develop. On the tillers are
nodes (ganda) bearing panicles (pattra), which each bear a single flower
(puspa). The panicle consists of the chaff (garbha, *tusa), inside of which are
the fruits (phala), i.e., the awns (sizka). After harvesting, the awns are hus-
ked and the husked grains (fandula) are then ready for consumption. If the
awns are not husked, they can be used as seeds for planting new seedlings.***

These growth-stages constitute a process or a series (santana) of in-
dividually connected phenomena, which all belong to the continuum of the
same plant. This model of explanation does not have the flaw that a single
phenomenon, such as the action, must remain throughout time to ensure the
ripening of the fruit, but each phenomenon in the series perishes imme-
diately upon arising yet always generates a new phenomenon in the series as
it perishes. It is therefore neither fraught with the error of eternality nor with
the error of cutting off as will now be explained.

The word ‘series’ (santana) occurs in several semi-canonical scriptu-
res, where it is not necessarily used in the technical sense with which the

santana-proponents use the word.** Likewise, examples of seeds and sprouts

444 Regarding the question whether the result of action becomes the seed for a new result,
just like the fruit of a plant becomes seeds used for planting new plants yield new fruits, cf.
AKBh (SASTRI, 1973:1230-1231; D4090.11.94b.ff; transl. LVP, 1931:298-299).

5 Cf., for example, Milindapariha (TRENCKNER, 1880:72): Raja aha “bhante nagasena,
imina namariupena kammam katam kusalam va akusalam va, kuhim tani kammani titthanti”ti?
“Anubhandeyyum kho, maharaja, tani kammani chayava anapayini”ti. “Sakha pana, bhante,
tani kammanidassetum ‘idha va idha va tani kammani titthanti”’ti? “Na sakha, maharaja, tani
kammani dassetum ‘idha va idha va tani kammani titthanti”ti. “Opammam karohi™’ti. “Tam
kim mannasi, maha-raja, yanimani rukkhani anibattaphalani, sakka tesam phalani dassetum
‘idha va idha va tani phalani titthanti’ti? “Na hi, bhante”ti. “Evam eva kho maharaja,
abbocchinnaya santatiya na sakka tani kammani dassetum ‘idha va idha va tani kammani
titthanti™ti. “Kallosi, bhante nagasena”ti. Transl. by HORNER (1964:98-99): “The King said:
“Revered Nagasena, a deed that is eitherskilled or unskilled has been done by this name-and-
shape: where do these deeds remain?” “Those deeds would follow it, sire, ‘like a shadow that
never leaves it’.” “Is it possible to point to those deeds, revered sir, and say that they remain
either here or there?” “It is not possible, sire, to point to those deeds and say that they remain
either here or there.” “Make a simile.” “What do you think about this, sire? Is it possible to
point to the fruits of a tree that has not yet borne fruit and say that the fruits are either here or
there.” “O no, revered sir.” “In the same way, sire, so long as the (life-)continuity (santati) is
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occur often throughout the early canonical scriptures. Thus, from the mere
mention of bjja, arikura and santana in the mila-verse, nothing conclusive
can be said about the scriptural provenance of these words, their context or
the type of plant intended. However, Nagarjuna’s use of ‘begin-ning with the
shoot’ (arikuraprabhrti) indicates that he had several stages in mind, most
likely the well-known list of growth-stages of the rice-plant. Hence,
Bhavaviveka’s and Candrakirti’s interpretation of Nagarjuna’s refe-rence as
referring to the list of the growth-stages of a rice-plant seems likely.

The list of the growth-stages of a rice-plant does not occur in the
early canon, but is apparently first found in the Salistambasitra, an early
Mahayana-work.** In this sitra, the growth-stages are used to illustrate what
is termed ‘outer dependent arising’ (bahyah pratityasamutpadah). This is
presented in contrast to ‘inner dependent arising’ (dtmikah pratityasamut-
padah) consisting of the twelve causes or links (nidana) of dependent arising.
The same growth-stages are attested in a couple of other canonical sources
as an external illustration of dependent arising. Thus, it occurs in the large
*Saddharmasmrtyupasthanasitra (cheng-fa nien<h’u ching IEVEZERER),
wherein they are given as the object for a meditation (Asiu-hsing 1547,
*bhavand) called an externally oriented vipasyana (wai-kuan M8, *bahya-
vipasyand).*"’ In the *Buddhabhidharmasitra (fo a-p’i-t'an ching 5 B2
%), the passage from the Salistambasiitrais evidently echoed.*® In the Lazi-
kavatarasitra, they are mentioned in connection with dependent arising.**’

not cut off, it is not possible to point to those deeds and say that they remain either here or
there.” “You are dexterous, revered Nagasena.” For a brief study of the word santana
including reference to several sources earlier than Mmk, cf. LVP (1902:283-286).

#6 Cf. the passage quoted above infn. 442,

4O T721.17.398c1015: AMBAZF » PRBFAERE - QERASE - (EBEAAE - (HAEEH - 2
25V, Transl.: “Like this, the seed (chung f&, *bija) produces the shoot (ya %, arikura).
From the shoat arises an internode (Asing or ching ¥, *kanda). From the internode arises a
leaf (sheh 3E, *pattra). From the leaf arises a flower (A4ua {f, *puspa). From the flower arises
the grain (shih &, *tandula or *phala). This is called external analytical meditation (wai-kuan
V8], *bahya-vipasyand).” lts opposite, ‘inner analytical meditation’, relates to dependent
arising.

48 Cf. T1482.24.958ay g, in particular T1482.24.958a.,4: [FIZRATELETELEHF - HH4
TE o (EIEAET o (EENAELE - (ETARR - [EHAER - (R4S - EF4TL - 1EE T

9 Cf. Larikavatarasitra (D107.98b,,): lanka’i bdag po sa bon gcig las byun yan myu gu
dan| ljan bu dan| sog ma dan| tshigs dan| lo ma dan| yal ga dan | me tog dan| ’bras bu dan|
gra ma’i bye brag yod pa de bZin du phyi nan gi chos skye ba’i chos can| ma rig pa las rab tu
byun ba|. Transl.: “Lord of Lanka, although arisen from a single seed, there are several
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In the sastraliterature, the growth-stages also appear as illustrations
in contexts other than dependent arising. Thus, in the *Dasabhimikavibhasa
attributed to Nagarjuna,* they appear as an illustration of the arising of the
ten bhamis.' In *Mahavibhasa (T1545.27.51bs), they are used as an illustra-
tion for the workings of conditions (pratyaya). Moreover, in *Mahavibhasa
(T1545.27.217b1s.16 & 94lagg) and *Buddhadhatusastra (T1610.31.793a;s),
they are used as an illustration for the process of listening to, contemplating
and cultivating the teachings. In none of these cases are the growth-stages
said to constitute a series (santana). An exception is found in Yogacarabhir-
mi (T1579.30.501c,.5; T1581.30.903a5s.,6), Where they are mentioned as a
series (santana) and are used as an external illustration when explaining the
ten types of causes (Aetu).* Although the Yogacarabhimi, as one of the few
early sources, speaks of the growth-stages as a series, it does not mention this
series as an illustration of the mind-series ( cittasantiana), as does Nagar-juna
below. The use of the series of the growth-stages as an illustration for the
cittasantana is attested, for example, in chapter nine of AKBh (cf. SASTRY,
1987:1229,4ff), but it does not seem to be attested in any source earlier than
Mmk. Thus, it remains very problematic to explain the provenance of
Nagarjuna’s presentation of the santana-view.

(V312,,) Therefore (zad), in the same way (evam):

particular [stages] of the shoot, the seedling, the leaf, the internode, the node, the tiller, the
flower, the fruit and the awns. Likewise, that, which has the nature of arising as outer and
inner phenomena, is arisen fromignorance...”

“OLINDTNER (1982:14) classifies this attribution as dubious, yet gives four arguments
indicating that the authorship could be authentic.

BUCf, *Dasabhiimikavibhasa (T1521.26.90c,,.14): THBEIRAE - (RAEHELFTE - 116
IR 4 XA TES T 22 B2 E. Transl.: “The path of the ten bhdmis is also like this: a root
(ken ) called the profound mind, which is tenderness ( *vatsala?, ai ). Thus, due to the
presence of this root, there arises a shoot (%), an internode (%), a tiller (chiA £%), a leaf (ZE)
and all the fruit and grain (gg%g ).” For the use of the word bjja in Dasabhimikasitra, cf.
KRITZER (1999: 159-160, especially fn. 413; for another possible canonical source to the
Dasabhimikasitra-passage not mentioned by KRITZER, cf. my fn. 242 above). Regarding the
further development of the bjja-image away from its literal, botanical meaning, cf. KRITZER
(1999:162).

2 For a discussion of the ten Aetus in Bodhisattvabhimi, cf. KRITZER (1999:155-165,
particularly fn. 415).
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“Both (ca) since (yasmat) the series (santinah)
[anses] from the seed (bijat) and (ca) [since there IS]
arising of the fruit (phalodbhavah) from the series
(santanat), [and] the fruit (phalam) [is thus] prece-
ded by the seed (bijapiurvvam), therefore (tasmat)
[the seed] is neither (na) cut off (ucchinnam) nor
(napi) eternal ($asvatam).” (Mmk 17.8)

{In this case (7ha)}, if (yadi) the seed (bijam) due to
the presence of an obstructing condition ( virodhipratyaya-
sannidhyat), such as a flame or embers (jvalargaradi),
should cease (mirudhyeta) without having brought forth
(aprasudya) the series beginning with the shoot (azkuradi-
santanam), then (zada) there would be (syar) the viewpoint
of cutting off (ucchedadarsanam), because there is not seen
the development of a series, which results from it (zatkarya-
santanapravrttyadarsanat).

If (yadi), on the other hand (ca), the seed (bijam)
would not cease (na nirudhyeta) and (ca) the series begin-
ning with the shoot (arkuradisantanah) evolves (pravartta-
te), then (zadi) there would be (syar) the viewpoint of
eternal[ity] (sasvatadarsanam), because [there would be]
admission of the non-ceasing (anirodhabhyupagamat) of the
seed (bijasya). But (ca) since (iti) this (etat) is not (na) so
(evam ), therefore (atas) there is no (nasti) consequence {of
the viewpoints} of eternal[ity] and cutting off (sasvatoc-
chedaprasarigah) for the seed (bijasya).

Having presented the illustration of the series of growth-stages of a plant in
Mmk 17.7, verse 17.8 explains how this illustration does not involve either of
the undesirable consequences raised in Mmk 17.6, namely that if the seed
remains until the ripening of its result, it would be eternal or if the seed
ceased upon arising, there would remain no cause for the arising of its result.
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In the verse, two counter-arguments are offered by the santana-proponents:
(1) the seed is not cut off, because its result arises from its series; and (2) the
seed is not eternal, because its result is only preceded by the seed. In the first
argument, disproving the consequence of cutting off (ucchedaprasariga), the
property of the proposition (paksadharma) is that the seed has a result,
which arises from its series. The premise (anvayavyapti) is: what has a result
arising from its series, that is not cut off. The counter-premise (vyatireka-
vyapti) is: what is cut off, that does not have a result arising from its series. In
the second argument, disproving the consequence of being eternal (sgsvata-
prasariga), the property of the proposition (paksadharma) is that the seed
has a result, which is only preceded by the seed. The premise (anvayavyapti)
is: what only precedes its result, that is not eternal. The counter-premise
(vyatirekavyaptr) is: what is eternal, that does not only precede its result. In
the latter argument, the word ‘precede’ (pdrvam) should be understood in
the sense that the seed precedes its fruit, but it does not succeed it; that is to
say, although the seed exists prior to its result, it ceases before the result
comes into existence.*” In Akutobhayi (HUNTINGTON, 1986:407-408), these
arguments are explicated by saying “since the series does not arise after the
seed has completely ceased, but the series continues ( *anuvrtti, rjes su jug
pa) [after the seed], therefore [the seed] is not cut off; since the seed ceases
and does not remain, therefore [it] is also not eternal.”**

While the earlier commentaries are similar in their comments,
Candrakirti here presents his own comments to the verse. First, Candrakirti
presents two scenarios in which the santana-proponents would admit the
consequences of the seed being cut off or eternal. These proponents would

“3In AKBh, the word ‘precede’ or ‘antecedent’ (pirva) is in a similar context rather
interpreted as meaning that because the fruit has the seed as its antecedent it resembles the
seed in genus; cf. SASTRI (1973:1230; D4090.11.94b,; transl. by LVP, 1931:296).

%3 Repeated in Buddhapalita’s Vreti (SAITO, 1984.11:224). A similar logic is presented in
Chung lun (T1564.22a;,.5,): {EFHEE R - SLiERER - #CRE/RAS H. Transl. by BOCKING
" (1995:261): “From the suc-cession comes the fruit. Since formerly there was the seed, and
subsequently there is the fruit, there is neither severance nor permanence.” Bhavaviveka
(AMEs, 1986:515), however, connects the arguments differently. He takes both samtanat
phalodbhavah as well as bjjapirvam phalam to be arguments proving that the seed is not cut
off and then has to introduce a third argument not found in the mii/a-verse to prove that the
seed is not eternal, namely the argument that when the sprout arises the seed has ceased. The
Chinese translation thereof (T1566.100a,4.,5) is a somewhat free rendering.
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admit the consequence of the seed being cut off, if the seed would cease
without having generated a series, just as if the seed had been damaged by
fire or heat. Oppositely, the santana-proponents would have to admit the
consequence of eternality, if the series of the growth-stages of the plant
would arise without the ceasing of the seed. However, neither of these
scenarios is accepted by the samtana-proponents. According to their view,
the series does arise from the seed, and, therefore, the seed is not cut off.
Oppositely, the seed ceases simultaneously with generating its series, and,
therefore, the seed is not eternal. In this way, the sanfana-proponents show
that their illustration of the series of the growth-stages of a plant is a causal
model that does not involve the undesirable consequences raised in Mmk
17.6. Having thus explained their illustration, the santiana-proponents
present their interpretation of karmaphalasambandha, which corresponds to
their illustration of the growth-stages of a plant.

(V313¢): Just as (yatha) this (ayam) procedure
(kramah) has been explained (anuvarnnitah) with regard to
a seed (bije), in the same manner (evam):

“Which (yah) mind-series (cittasantinah) evolves
(abhipravarttate) from that (tasmat) state of mind
(cetasah), thence (tatah) [evolves] the result (pha-
lam); but (ca) without (rte) the mind (cittat) it (sah)
does not evolve (nabhipravarttate).” (Mmk 17.9)

“Which (yah) mind-series (cittasantinah),” having
that [state of mind] as its cause (taddhetukah), “evolves
(pravarttate) from that (tasmat)” mind (cittar), [i.e.,] [one
which is] concomitant with a particular wholesome {or un-
wholesome} intention (kusal{akusallacetanavisesasampra-
yuktat), “from that (tasmat)” mind-series (crttasantanat),
[i.e., one which is] impregnated by the wholesome {or un-
wholesome} intention (kusal{akusal}acetanaparibhavitat),
a desired (istam) {[or] undesired (anistam)} ‘result (pha-
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lam)” is born (upajayate) {in [the form of] good and bad
courses of rebirth (sugatidurgatisu)} when there is (sats) no
deficiency with regard to the presence ( %amnidhanavai-
kalye) of [the necessary] co-operative causes (sahakarika-
rana®). Without (zfe) that (fasmat) mind (cittar), [i.e.,]
devoid of (antarena) that (faf) mind (cittam), it, [i.e., the
series],” does not evolve (nabhipravarttate).

Similar to how a series of growth-stages evolves from a seed and results in a
fruit as presented in Mmk 17.7, likewise Mmk 17.9 presents how a mind-
series (cittasantana) evolves from the state of mind (cetas), by which the
action is performed. The result of the action (phala) derives from this mind-
series. It is established that the state of mind (cetas) is the cause of the mind-
series, because the mind-series does not come into existence without it.

In Akutobhaya, the state of mind ( *cetas, sems pa)*™° from which the
mind-series evolves is said to be the state of mind ‘designated as action’
( *karmoktam, las su brjod pa).*’ In Chung lun (T1564.22a,,), this state of
mind is called ‘the initial mind’ (ch’u-Asin #¥].U»). Bhavaviveka (AMES,
1986:515; T1566.100a5) adds to the explanation given by Akutobhaya that
‘the state of mind designated as action’ is a state of mind being friendly or
not friendly (byams pa darn byams pa ma yin pa’i sems pa, tzu-hsin pu-tzu-
hsin &0 ANEE D). Avalokitavrata (D3859.111.30b) does not offer any com-
ment on this expression, and so it remains a question precisely what Bhava-
viveka has in mind with this gloss. He may be referring to cefasin Mmk 17.1,
where cetas was explained as having three aspects, viz. a state of mind being
self-restraining (dtmasamyamaka), benefiting others (paranugrahaka) and
friendly (maitra). If this is the case, one wonders why he only mentions

55 Attested by the Tibetan translation (D104as: rgyun de yar).

56 1t seems that semis pa in all the earlier Tibetan commentaries in this instance is not a
translation for ‘intention’ (cetana) but rather stands for ‘state of mind’ (cetas), because sems
pareproduces the word cetas from the mui/a-verse (Mmk 17.9).

7 Akutobhayd (HUNTINGTON, 1986:408): “sems kyi rgyun gan yin pa ni sems pa las su
brjod pa gan yin pa ’gag bzin pa de las mnon par ’byun zin...” Transl.: “As the state of mind,
which was designated as an action, is ceasing, that which is the mind-series evolves
therefrom...” The comments of Akutobhaya are repeated verbatim in Buddhapalita’s Vreei
(SAITO, 1984.11:225) throughout this passage.
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‘friendly’ and not the other two aspects. Alternatively, Bhavaviveka may
simply be elucidating the meaning of the word cetasin this verse (Mmk 17.9)
by implying that all states of mind can be divided into two sorts: friendly and
not friendly. It must, of course, be underlined here that the threefold state of
mind (cetas) was stated in Mmk 17.1 to be a seed ( bija) for a result both after
passing away as well as in this world (fad bijam phalasya pretya ceha ca),
which agrees with the present comparison of cetasto a seed.

Candrakirti does not repeat the word ‘state of mind’ (cetas) in his
commentary to Mmk 17.9, but replaces it with the word ‘mind’ (ci#ta). This
agrees with his statement above (V304,) that the words cifta, manas and
vijiana are synonyms of cetas, and agrees with pada c of the verse (Mmk
17.9), where the word cittat is used metri causa in lieu of cefasah. The mind,
which would correspond to the seed, is explained by Candrakirti to be a mind
concomitant with a particular wholesome or unwholesome intention
(cetand).*® As explained above (p. 227), the word concomitant means that
two phenomena occur together. Candrakirti does not imply that intention
(cetana) equals the mind (citta), but that the mind from which the mind-
series evolves is a mind concomitant with a particular intention. Candrakirti
thus maintains the standard Abhidharma-separation between mind (citta)
and conditioned phenomena concomitant with the mind (cittasamprayuk-
¢ a).459

From this explanation, it is possible to pinpoint — according to
Candrakirti’s interpretation — exactly which aspect of an action would
correspond to the seed mentioned in the illustration of the growth-stages of
a plant. The seed (bjja) is that from which the growth-stages of the plant
evolves. When this illustration is transferred to the causality of karmaphala,
the seed does not correspond to the action (karman) as such. That is to say,
the seed does not correspond to the concrete bodily or verbal actions. Bodily
and verbal actions are merely ‘actions following intention’ (cetayitva kar-
man), brought about by a mental action (manaskarman), which is the
intention (cetana). The intention is concomitant (samprayukta) with a mo-

8 It should here be noticed that the Tibetan translation does not attest the references to
the unwholesome intention and its undesired result throughout this passage.

49 Cf., for example, Candrakirti’s *Pafcaskandhaprakarana (D3866. 245a5ff.; LINDTNER,
1979:105ff.).
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ment of mind (cr#ta). It is from this moment of mind that the mind-series
(cittasantana) evolves. The cittasantana is not said to evolve from the
intention itself (which would actually make it an intention-series ( *cefana-
“ That the seed refers to the mind and
not to the action agrees with the SN-passage, which compares the con-
sciousness to a seed and action to a field, which is repeated in the Sa/i-
stambasuitra (cf. fn. 244 and 568).

Since the concomitant intention and the mind share the same aspect
(akara, cf. fn. 352), the mind is wholesome (kusa/a) when the intention is
wholesome and unwholesome when the intention is unwholesome. Thus,

santana) rather than a cittasantana).

from a mind, which is concomitant with a wholesome intention, a crttasan-
tana evolves, which is impregnated or embraced by that wholesome inten-
tion (kusalacetanaparibhavita), that is to say the cittasantana is itself whole-
some in nature, because it stems from a wholesome state of mind.

When the right conditions are present, the wholesome cittasantana
generates a desired result (isftam phalam), which constitutes the ripening of
the result of the action (karmaphalavipaka). In this manner, the result of the
action is brought about without the action remaining until the time of the
ripening of its result and without the action being cut off before engendering
aresult.

Just like the series of the growth-stages of a plant consists of a
number of different steps, such as the shoot, internode, tiller and so forth, it
is implicit in the present explication that the cittasantana consists of a num-
ber of separate steps, namely the individually existing moments of mind,
which each perishes as soon as it arises while simultaneously giving rise to a
new moment of mind belonging to the same cittasantana.*”

40 This explanation that the series (santdna) only issues from the mind agrees with the
explanation thereon found in AKBh (SASTRI, 1987:1230;D4090. I1.94b;): yah karmapirva
uttarottaracittaprasavah sa santatih |. Transl.: “What is preceded by action and carried on by
the subsequent instances of mind, that is a series (santatih).”

1 An explanation of the momentary nature of mind is given by Candrakirti in CS$V on CS$
1.10 (LANG, 1986:28): dmigs pa las myur du pho ba fiid kyi phyir na sems kyi skad cig mar ’jig
pa rtogs par ha can yan mi dka’ ste| ’di ltar yi ge a la sogs pa’i yig ’bru rnams ches skyen par
brjod pa na| yig ’bru re re Zin dus dan rnam pa tha dad pas de la dmigs pa’i sems dan dus dan
rnam pa tha dad pa rtogs la| dus dan rnam pa tha dad pa las kyan sems skad cig ma fiid du
grub po| |skad cig ces bya ba ni dus ’grib ba'i mthar thug par gyur pa la bya la| skyes bu stobs
dan ldan pas se gol gtogs pa tsam gyis skad cig ma drug cu rtsa Ina ’da’ ste| rnam pa de Ita bu’i
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The decisive point in the theory that a citfasantana constitutes the
karmaphalasambandha is that the mind itself is the link between the action
and its result. Thus, although the concrete action disappears as soon as one
stops performing it, continuity may be postulated in the form of the cittasan-
tana, which ensures the ripening of the future result of the action. Since this
series is of a mental nature, it does not terminate at the person’s death.
Rather, since the cittasantana continues after death and into the next life of
the person, continuity can be maintained without admitting any permanent
phenomenon, such as a Self (atman). The cittasantana is not permanent in
itself, because it consists of numerous individual moments of mind. In this
way, the santana-proponents present a viable karmaphalasambandha as will
now be explained.

(V313y,): Therefore (fad), in the same way (evam):

“Both (ca) since (yasmat) the series (santanah)
[arises] from the mind (cittat) and (ca) [since there is]
arising of the result (phalodbhavah) from the series
(santanat), [and] the result (phalam) [is thus] prece-
ded by the action (karmapiirvam), therefore (tasmat)
[the action] is neither (na) cut off (ucchinnam) nor
(napi) eternal (sasvatam).” (Mmk 17.10)

skad cig gis rnam par $es pa skad cig ma yin no| |. Transl.: “Destructibility in the form of the
moments of the mind in that it transpires faster than perception is not extremely difficult to
understand. It is like this: if one says a series of letters, such as the-letter a and so forth, very
quickly, each letter would be different with regard to its time and kind. Therefore, the mind
that perceives each [letter] is [also] understood to be different with regard to its time and kind.
And merely from this difference in time and kind, the mind is established to be momentary. A
‘moment’ ( *ksana, skad cig) refers to the ultimate diminua-tion of time. There are more than
65 moments within [the time of] a fingersnap [produced by] a strong person. By this type of
moment, the moment of mind is [explained].”
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If (yadi) that (zaf)*** wholesome (kusalan) mind (cit-
tam) were to cease (nirudhyeta), like (iva) the final [mo-
ment of] mind of an arhant (arhaccarama-cittam), without
having become the cause (Aetubhavam anupagamya) for a
future (bhavinah) mind-series (cittasamtanasya), which pro-
ceeds as an uninterrupted progression of successive causes
and results (hetuphalaparamparyavicchinnakramavartti-
nah), then (tada) that (tat) action (karma) would be (syar)
cut off (ucchinnam).

If, however (athapi),” [the action] would be (syar)
undeprived (apracyutam) of its own-nature (svaripat) after
having become the cause (hetubhavam upagamya) for the
future series (andgatasantanasya), then (tadanim) the ac-
tion (karmma) would indeed be (syar) eternal (sasvatam).

But (ca) since (1)) this (eta?) is not (na) so (evam),
therefore (zasmat), even (api) when there is admission of
the action as being momentary ( ksanrkakarmabhyupagame),
there is not (nasti) the consequence of the {twofold} [wrong]

463

2 The tatis problematic. It is difficult to make sense of it, if it is connected as a part of
the following compound. Eventually, it could then be interpreted as meaning ‘of that mind’
(tasya cittasya) and connect it with paramparya, i.e., ‘...of a succession of causes and results of
that [mind]’. On the other hand, in the Tibetan translation zatis not attested in the compound
but is attested as a definite pronoun connected with kusalaii cittam later in the sentence.
There seems to be two possible explanations for this. First, it is possible that the Tibetan
translator chose to interpret a fatlocated in the same place as in the extant Sanskrit manu-
scripts as a definite pronoun to be connected with kusalasi cittam later in the sentence. Of
course, thiswould be a problematic construction, given the distance in the sentence between
the pronoun and the phrase to which it refers, and could thus reflect the difficulty, which the
Tibetan translator had with interpreting this construction. Secondly, it is possible that the za¢
was placed elsewhere in the Sanskrit text that was used as the basis for the Tibetan translation,
which would justify the Tibetan interpretation of the ¢at. In that case, it remains a problem to
explain why the rarwas then moved to its present location in the extant Sanskrit mss. It could
perhaps have been omitted in the mss-tradition and then added as a marginalia, which later
was re-inserted in the wrong place. In the English translation above, the Tibetan inter-
pretation of fatas connected with kusalasi cittam has been adopted.

463 The word atha or the phrase athdpiis commonly used in the writings of Candrakirti to
introduce a second alternative.



284 Chapter 3: Translation and Commentary

view of cutting off and eternal(ity] (ucchedasasvatadarsana-
{dvaya}prasanga)({iti})."*"*

Just like in Mmk verse 17.8, where the consequences of being cut off and
being eternal did not apply to the seed in the illustration of the growth-stages
of plant, so also here the same reasoning is applied to the mind, which is the
cause for the cittasantana. The verse presents the same two arguments,
which were already discussed above: (1) the mind is not cut off, because its
result arises from its series, and (2) the mind is not eternal, because its result
is only preceded by the mind. The earlier commentaries discuss Mmk 17.10
in the same way as Mmk 17.8. Likewise, Candrakirti’s comments on Mmk
17.10 resemble those on Mmk 17.8.

In his commentary on Mmk 17.8, Candrakirti compared the seed
that would cease without first giving rise to a series of growth-stages to a
seed that has been damaged by an obstructing condition, such as a flame or
hot embers. Now when commenting on Mmk 17.10, he compares the mind
that would cease without giving rise to another moment of mind to the last
moment of mind of an arhant. The arhant has eradicated the required co-
operative causes, the defilements (k/esa) and in particular craving ( &rsna),
for the mind to function as the direct cause of another moment of mind.
Therefore, when the arhant passes into nirvana, his mind-series ends and he
is thus liberated from samsara.*®

4% The strat the end of the sentence, which is not attested by the Tibetan translation, most
likely indicates the end of the explication of the two verses presenting the illustration (Mmk
17.7-8) and the two parallel verses presenting the cittasantana based thereon (Mmk 17.9-10).
Or else, it might indicate the end of the samtana-proponents’ statement begun at Pras 312,
“Now some followers of another school express a response: “First, since [we admit] the
perishing of conditioned phenomena...”” (atraike nikdayantariyah pariharam varppayanti|
utpattyanantaravinasitva...). The latter possibility, however, is contradicted by the fact that
the following verse (Mmk 17.11) also expresses the doctrine set forth by the santana-
proponents.

5 This is also stated in AKBh (SASTRI, 1987:1230; D4090.I1.94bg,): aklistainam
cittasantanatyantavinivrtter yada parinirvati|. Transl.: “...because there is a complete end of
the mind-series for those, who are without defilements, at which point one passes into
parinirvana.” It is not quite clear from the explanation given by Candrakirti whether he by the
expression ‘last moment of the mind of an arhant’ refers to the attainment of nirvapa with
remainder (sopadhisesa) or without remainder (nirupadhisesa); that is to say, does the
samsaric mind-series terminate when the arhant attains the state of an arhant but is still alive
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In his comments to Mmk 17.10, Candrakirti also clarifies what
constitutes the cittasantana. It is an uninterrupted progression (avicchinna-
krama) of moments of mind, wherein each moment is the successive result of
the preceding moment and becomes the cause of the next moment. The
mind, by which the action is performed, is thus admitted to be momentary
and, therefore, the consequence of eternality does not obtain. Nevertheless,
since the mind-series evolving from that moment of mind ensures the arising
of the result of the action, the consequence of cutting off also does not
obtain.

(V314,): Thus (zad), the ten wholesome courses of
action (dasa kusalih karmapathah) have {also}*® been
explained (vyakhyatah) here (atra) in the explanation of the
divisions of action as they have been described [above]
(vathoditakarmaprabhedavyakhyane), and (ca) these (te)

“ten white courses of action (Suklah karmmapatha
dasa) [are] the means for the accomplishment
(sadhanopayah) of dharma (dharmasya). The fruit
(phalam) of dharma (dharmmasya) [is] the five
(pafica) kinds of sensual pleasure (kamagunah) both
after passing away and in this world (pretya ceha ca).”
(Mmk 17.11)

The meaning is (ity arthah) that just these (Za ete)
“ten” wholesome “courses of action” (dasa kusalah karma-
pathah) [are]| “the means for the accomplishment (sadhano-
payah),” (i.e.,] constitute the cause for the production (zis-
pattihetubhiitah), “of dharma (dharmasya).”

yet without any defilements or does it terminate when he dies and passes into parinirvana?
For a debate on whether an arhant can fall down from his state due to having earlier
calumniated an arhant, cf. Kathavatthu VIII.11 (TAYLOR, 1897:398-399; transl. by AUNG &
RHYS DAVIDS, 1915:228-229).

%66 The word ‘also’ is attested only by the Tibetan translation (yar).
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In Mmk 17.11, the ten wholesome courses of action (dasa kusalah karma-
pathah) are said to be the means for the accomplishment (sadhanopaya) of
dharma. A distinction is thus drawn between the ten wholesome courses of
action and dharma, which will be discussed below. It is also said that the fruit
of dharma is the five kinds of sensual pleasure (parica kamagunah), which
will be experienced both in the present life as well as in later lives, a
statement which is partly similar to what was said in Mmk 17.1cd.

Candrakirti provides an extensive explanation to this verse. On the
other hand, apart from the Chinese translation of Prajadpradipa, the
commentary given to this verse by all the earlier commentaries is quite
brief.*” Akutobhaya (HUNTINGTON, 1986:409) and Buddhapalita’s Vrrti
merely state that the means for the accomplishment of dharma has been
taught by the Exalted One as the ten wholesome courses of action, and its
result has been taught as the five kinds of sensual pleasure both after passing
away and in this world.*®® Ching-mu adds the standard list of the ten whole-
some courses of action in Chung lun (T1564.22a,,-22b,), which is repeated in
the Chinese translation of Prajaapradipa (T1566.100b;7.19). He also adds
(T1564.22b,.5) that there are other kinds of wholesome action, such as alms-
giving and reverence, which are also implied by the ten wholesome courses
of action.*”

“7In the Chinese translation of Prajiidpradipa, various elements from Chung lun as well
as a number of later interpolations are here inserted into text. This is even done to the extent
that Mmk 17.1 is here quoted in Pang jo teng lun (T1566.100b,;.,3) in the translation of the
verse as given by Chung lun (T1564.21b,s 5, only attesting a minor variant in pada c) and not
as the verse was earlier translated in Pang jo teng lun (T1566.99a;519). Given this
interpolation of the verse, it seems likely that these interpolations were not made by Prabha-
karamitra, the translator of Pang jo teng lun, since one would expect him to use his own
translation of the verse rather than to insert the translation of the verse found in Chung/un. It
must be underlined that Prabhakaramitra’s translation of the verse (T1566.99a;59) is a
refinement of the translation of the verse found in Chung lun (T1564.21b,s,6). None of the
explanations given in Pang jo teng lun to Mmk 17.11 correspond to the explanations found in
Pras. They are thus neither attested by the later Tibetan translation of Prajiapradipa nor
having parallels in Pras.

%68 Repeated verbatim in Buddhapalita’s Vet (SAITO, 1984.11:226).

469 Cf. here also the explanation of pardnugriahaka in Chung lun (see above, p. 208) and
the various kinds of dharma mentioned above (p. 196).
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(V314y): Moreover (punah), what (kah) [is] this
(asau) so-called (nama) dharma (dharmah), which is di-
stinct from the wholesome courses of action (kusalakarma-
pathavyatiriktah), [and] of which (yasya) these [wholesome
courses of action] (eze) are established (vyavasthapyante) as
the means for the accomplishment (sadhanopayatvena)?

It is answered (ucyate) that a particular mind alone
(cittavisesa eva kas cid) is meant (uktah) by the word
‘dharma (dharmasabdena), {because it was said}*” by this
[verse] (1ty anena): “Which (yat) state of mind (cetas) [leads
to being] self-restraining (dtmasamyamakam) and (ca)
benefiting others (parinugrahakam) [and] friendly (mai-
tram), that (sah) [is] dharma (dharmah)”(Mmk 17.1ac).”

The ten wholesome courses of action are the three bodily, the four verbal
and the three mental wholesome actions.””* The verse (Mmk 17.11) states
that these courses of action are the means for the accomplishment (sadhano-
paya) of dharma. In that case, the word ‘dharma’ does not refer to the same
phenomenon as ‘the ten wholesome courses of action’, and this naturally
raises the question of what the difference between these terms might be.
Candrakirti first explains the difference by giving a reference to Mmk 17.1.
In that verse, dharma was defined as a threefold state of mind (cetas),
namely a state of mind leading to being self-restraining (4tmasamyamaka),
benefiting others (paranugrahaka) and friendly (maitra).

Above it was said that the seed (bjja) for the result of the action is
not the bodily or verbal action carried out following intention (cetayitva), but
it is the mind (citta), which is concomitant with the wholesome intention
(kusalacetanasamprayukta) of deciding to do a particular wholesome action.
Therefore, the word dharma here refers to this mind, which is concomitant
with the wholesome intention, and in that sense “it is a seed for result both
after passing away and in this world” (tad bijjam phalasya pretya ceha ca,
Mmk 17.1cd).

“0 This phrase is inserted in the Tibetan translation ( bzjod pa’i phyir ro).
“"! For a list, cf. fn. 286.
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(V315;): Or rather (atha va), [when] having the
nature of having been accomplished (parinisthitaripah)
these (ete) ten wholesome courses of action (dasa kusalah
karmapatha) are (bhavanti) what is meant by the word
‘dharma’ (dharmasabdavacyah), whereas (tu) [when] having
the nature of being in the process of being performed
(kriyamanardpah) [they] are (bhavantr) what is meant by the
words ‘wholesome courses of action’ (kusalakarmma-
pathasabdavacyah).

{Therefore (tad),} these (ete) ten wholesome courses
of action (dasa kusalah karmapathah) are established (vya-
vasthapyante) as the cause (hetutvena) in the production
(nispattau) of this [dharma] (asya) having the mentioned
characteristics (uktalaksanasya).

Clearly, the santana-proponent’s explanation of dharma (as interpreted by
Candrakirti) is somewhat unusual given that dharma in this case would not
refer to any concrete wholesome action, such as abstaining from killing and
so forth, but only to a state of mind. Hence, in order to underline that this
explanation does not directly exclude the ten wholesome courses of action
from what is signified by the word dharma, the santana-proponent adds a
clarification to this point. Since the ten wholesome courses of action are the
means for the accomplishment of dharma, i.e., the wholesome state of mind,
they must precede the dharma. Thus, when the ten wholesome courses of
action are in the process of being performed, they are referred to as ‘the ten
wholesome courses of action’ (dasa kusalah karmapathah), whereas when
they have been accomplished, i.e., brought to completion, they are referred
to as dharma.

The need for such an explanation illustrates a fundamental problem
in the theory of karmaphala. A wholesome action involves a physical aspect,
such as the bodily or verbal action. How can a physical action be aligned with
a theory, in which a result is produced in a future life? What aspect of the
physical wholesome action would be accumulated in order to produce its
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future result? The santana-proponent answers these questions by saying that
it is the mind, by which the physical action is done, which is responsible for
generating the future result, not the physical action itself, which perishes
immediately after having been executed. Based on such a theory, it is there-
fore necessary to clarify which terms refer to which aspect of the action.
Since the terms kusalah karmapathah include the physical aspects of action,
it is taken as referring to the concrete performance of the action. The word
dharma, on the other hand, then refers to the mental aspect. The inter-
pretation of the word dharma as referring to the mind thus becomes an
hermeneutical strategy, whereby the santana-theory may be secured a cano-
nical basis, because the word dharma in the sense ‘wholesome action’ has
numerous occurrences in the safras.

The explanation of kusalah karmapathahand dharma thus indicates
the nuance in meaning, with which each term is imbued. The phrase kusalih
karmapathah is taken as emphasizing the concrete performance of a whole-
some action, whereas the term dharma is seen as underlining the accu-
mulative aspect of the wholesome action in the sense that it carries a
desirable result in the future, thus setting it akin to the term ‘beneficence’

(punya).

(V315;3): Furthermore (punah), how (katham) [do]
the ten wholesome courses of action (dasa kusalah karma-
pathah) [fit] into the division of action (karmmavibhage)
laid out (prakrante) here?

It is answered (ucyate): The three (trayah) bodily
(kayikah) [and] the four (catvarah) verbal (vacikas) {cour-
ses of action (karmapathah)} have been explained (vya-
khyatah) by [the verse] beginning with (ity adina) “Speech
(vac), motion (vispandah) and (ca) those without abstinence
(aviratayah), which (yah) [are] designated non-intimation
(avijiaptisamyjnitah)...” (Mmk 17.4). The three (trayah)
mental [courses of action] (manasah) termed non-covetous-
ness, non-ill-will and right view (anabhidhyavyapadasam-
yagdrstyakhyah) have been explained (vyakhyatah) by this
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[line] (ity anena) “and intention” (cetana ca) (Mmk 17.5c).
Thus (ity evam), all the ten wholesome courses of action
(dasapi kusalah karmapathah) have in this case been
explained (atra vyakhyatah), and (ca) they (te) are (bhavanti)
the causes for the production (nispattihetavah) of dharma
(dharmasya), as has been described above (yathoditasya).

Having shown how dharma was explained as the threefold state of mind in
Mmk 17.1, the santana-proponent goes on to show how kusalih karma-
pathah have likewise already been explained in Mmk 17.2-5. The tenfold
kusalih karmapathah consists of three groups of action: three bodily
(kayika), four verbal (vdcika) and three mental (manasa). This threefold
division of action was presented in Mmk 17.3, where the mental actions were
explained as equalling ‘intention-action’ (cetanakarman) and the bodily and
verbal actions were explained as equalling ‘action following intention’
(cetayitva karman). If this threefold division of the tenfold kusalih karma-
pathahwere further joined with the sevenfold division of action presented in
Mmk 17.4-5, the divisions would interrelate as follows. The three bodily and
the four verbal wholesome courses of action are included in the elements (1)
speech and (2) motion, being actions that constitute intimations (vijiapti) as
well as in the element (4) abstention being a non-intimation (viratayo vi-
Jaaptr). Since (5) ‘beneficence’ (punya) was also explained as a type of who-
lesome action (kusala), it may be presumed that the three bodily and four
verbal wholesome courses of actions would also be included therein. Of
course, these wholesome courses of action would not be included in the
elements (3) non-abstention being a non-intimation (aviratayo vijiapti) and
(6) ‘non-beneficence’ (apunya), because these were explained as unwholeso-
me actions (akusala). The three mental wholesome courses of actions are
included in the element (7) intention (cetana).

In this manner, the santana-proponent subsumes all the ten kusalah
karmapathah under the categories listed and explained in Mmk 17.2-5.
According to this interpretation, Mmk 17.1 would therefore constitute a pre-
sentation of dharma referring to the mind by which the wholesome action is
done and from which the mind-series (cittasantana) evolves eventually
bringing about the result. Mmk 17.2-5, on the other hand, would constitute a
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presentation of the concrete actions carried out by this mind, which as such
are not responsible for the generation of the action’s result but which only
represent various forms in which the wholesome mind displays itself in
action. These actions are not just ‘actions following intention’ (cetayitva),
but they are also means (upaya) by which a wholesome state of mind
(kusalacetas) is accomplished. Thus, these actions are the causes for the
production of a wholesome state of mind called dharma and it is this dharma,
which brings about the future desirable result via the mental series
(cittasantana).

(V315q): And (ca) “the result (phalam)” of this (asya)
“dharma (dharmasya)” (is| “the five (pafica) kinds of sen-
sual pleasure (kdmagupah),” characterised as form, sound,
smell, taste and physical sensation (ripasabdagandharasa-
sprastavyalaksanah), [which] is enjoyed (upabhujyate) “both
after passing away (pretya ca),”i.e., (ity arthah) in another,
invisible world (adrste paraloke), “and here {iba ca)” i.e.,
(ity arthah) here in [this] world (zhaloke)(iti).”*"

Finally, Candrakirti turns to explaining what constitutes the result of the
wholesome state of mind called dharma. If related to the presentation of
karmaphala in Mmk 17.1-5, this would be an explanation of Mmk 17.1cd, in
which it was said that the wholesome state of mind called dharma is a seed
for a result both after passing away and in this world (fad bijam phalasya
pretya ceha ca). This explanation thus rounds off the santana-proponent’s
position by completing his cross-referencing to Mmk 17.1-5.

While the result (phala) of dharma was not specified in Candra-
kirti’s commentary on Mmk 17.1, it is here defined as the five kinds of
sensual pleasure (parca kamagunaf). This fivefold division refers to the five

12 The jtiat the end of the sentence indicates the end of the answer, which began at Pras
315,ff “It is answered: “the three bodily [and] the four verbal...” (ucyate| vig
vispando Viratayo...) and simultanously indicates the end of the presentation by the santana-
proponent, which began at Pras 312;.
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sense-objects, i.e., form, sound, smell, taste and physical sensation.*” In CSV,
Candrakirti likewise defines the desirable sense-objects (visaya istafr), which
are attained by means of wholesome action (subha), as referring to the
afore-mentioned five sense-objects.”’* As already explained in the commen-
tary to Mmk 17.1, the result of dharma ripens in both the present life as well
as in future lives. This is more clearly defined in Chung /un: “[Some]one who
produces such results in body, speech and mind attain name and wealth in
this world, and in the next world is born into a place of honour amongst gods
and men” (transl. by BOCKING, 1995:262).*7

3.5 A Refutation of Santana as Karmaphalasambandha

(V315),): In that such (evam) a response to the objec-
tion (aksepaparihare) has first (zavat) been expressed (var-
nnite sati) by some (ekiyair), others (apare), who are going
to extend (varnnayantah) a response to the objection in ano-
ther way (anyathaksepapariharam) after having [first] re-
vealed (udbhavya) the fault (dosam) to them (Zan prati), say
(ahuh):

“The faults (dosah) would be (syuh) both (ca) many
(bahavah) and (ca) great (mahantah), if (yadi) this

7 For a detailed presentation of the five sense objects, cf. AK 1.10 with AKBh (SASTRI,
1970:32-37; transl. LVP, 1923:16-18).

M Cf. CSV (D129a;) commenting on CS 7.20 (cf. LANG, 1986:76), where he, however,
also underlines the need for those seeking liberation to abandon these: yul yid du ’on ba gzugs
dan sgra dan dri dan ro dan reg bya Zes bya ba ’dod pa’i yon tan Ina’i bdag fid can gan yin pa
de ni dge ba’i las kyis thob na| de iid thar pa ’dod pa’i sems can rnams kyis mi gtsan ba bskus
pa’i khyim ltar smad par ’gyur ro| |. Transl.: “Although (1222) the desirable objects called form,
sound, smell, taste and physical sensation, which have the five kinds of sensual pleasure as
their trait, will be attained by means of wholesome action, they are looked down upon by
persons seeking liberation, just like a house stained with impurity.” A longer explanation of
why they are rejected along with an illustrative story follows in the text. In certain other
sources, the five sensual pleasures are understood as dancing (natya), singing (gita), speaking
(vadita), playing instruments (firya) and [enjoying] women (striyo) (cf. EDGERTON,
1953.11:177 s.v.).

5 Chung lun (T1564.22b, 0): e ST 1A TG « (S5 HGF] » 1T A EEE.
For canonical references to similar explanations, cf. p. 217 above.
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(esd) idea (kalpand) would be [the case] (syat).
Therefore (tena), this (esd) idea (kalpani) does not
at all (naiva) obtain (upapadyate) here (atra).” (Mmk
17.12)

“If (yadi) there would be (syat)” a response to the con-
sequences of the faults {consisting of the two faults} of
eternal[ity] and cutting off (sasvatoccheda{dosadvaya}dosa-
prasangaparrharall) in the form of a mind-series (citta-
santane) due to similarity with a seed and a shoot (bijariku-
rasadharmyena), then (tada) “faults (dosah)” are found in
the opponent’s position (parapakse prapnuvanti) that are
“both (ca) many (bahavah),” due to being numerous (sam-
khyabahutvena), “and (ca) great (mahantah1),” due to con-
tradicting what is seen and what is not seen (drstadrsia-
virodhena).

The santana-theory was introduced at V312, as a response (parihara) to the
objection (4ksepa) in Mmk 17.6, which shows the consequences (prasariga)
that if the action remains until the time of the ripening of the result, it will go
on eternally, whereas if it ceases, it is cut off and cannot produce the result.
The santana-theory provided a response to this objection by admitting that
the action ceases immediately upon arising but, as it ceases, the mind by
which the action is performed produces a mind-series, which ensures the
ripening of the result. Its presentation used the growth-stages of a plant as
an analogy.

This response will now be refuted by another group of opponents,
who are going to give their own response to the objection. None of the
commentaries specifies which opponents are intended, but they all merely
“* LAMOTTE (1936:
274) identifies them as belonging to the Sammatiya-tradition given that they

refer to these opponents as ‘others’ (apare, gZzan dag).

476 Except the Chinese translation of Prajidpradipa, where the following refutation is

attributed to the author of the [ Madhyamakal-sastra (T1566.100bys: FE ).
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below assert karmaphalasambandha in the form of a non-perishing
phenomenon (avipranasa). LAMOTTE (1936:230, fn. 57) bases this identifica-
tion on LVP (1929:71), who refers to a mention in Ch'eng wei-shih-lun shu-
chi (FMERRFRIAET, T1830.43) stating that that the Siammatiyas (cheng-
liang-pu 1F. &) assert a ‘non-perishing phenomenon’ ( *avipranasa, pu-shih
AN or ‘accumulation’ ( *upacaya, tseng-chang #+) as a non-concomitant
phenomenon ( *viprayukta, pu-hsiang-ying NHE).Y"" Aviprapasa is also
briefly explained in Karmasiddhiprakarana (LAMOTTE, 1936:192, §18; transl.
230-231; MUROJI, 1985:19), which Sumatisila in his commentary (D4071.
81by.5) identifies as a view belonging to the *Sammatiyas ( phags pa mar pos
bkur ba’i sde pa dag). Sumatisila (D4071.81b,), however, also says that the
*Mahasarighikas (dge ‘dun phal chen sde pa rnams) held the same view,
using the designation *upacaya (bstsags pa)."® A stronger argument for
identifying the aviprapasa-thesis particularly with the Sammatiya-school is
that *avipranasa (pu-mieh /NJ) is briefly mentioned in the introduction of
the *Sammitiyanikdyasastra ( *san-mi-ti pu lun =58 J&3E5R, T1649. 462a6;:)
as will be discussed below, which CHAU (1999:116-117) with reasonable
certainly identifies as a genuine Sammatiya-treatise. Thus, as the criticism of
the cittasantana-theory given in the present verse is linked up with the
following presentation of the aviprandsa-theory, and as this term is linked
with the Sammatiya school, LAMOTTE identified the speaker of this criticism
as belonging to that school, although this never is made explicit in the text
itself.

In Mmk 17.12, the concept of santana is explicitly rejected by stating
that it is unjustifiable, because it entails many and great faults. The root-text,
however, does not explain what these faults might be. This could either im-
ply that the refutation of santana was presumed to be well known to the rea-
der or else that the explanation of the faults of the santana-view belonged to

477 Cf. T1830.43.277a;: IEREFEFTERIGE,; transl: “...the Sammatiyas, who assert a
non-perishing phenomenon [or] accumulation.” The Ch'eng wei-shih-lun shu-chi (T1830) was
completed in 651 CE by K’uei-chi (85%), a disciple of Hsiian-tsang. In his description of the
Sammatiya-school, BAREAU (1955:126) only provides the same reference with regard to
avipranasa.

‘78 This is also confirmed by the t7ka (D3396.123b,; MUROJL, 1985:20) to Vasubandhu’s
Pratityasamutpadavyakhys, which states that the aviprapasa is asser-ted by the *Sammatiyas
(kun gyis bkur ba) and *upacayais asserted by the *Maha-sarighikhas (dge ‘dun phal chen pf)).
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an oral commentarial tradition on text. In the latter case, one would expect
to find at least a hint thereto in the earliest commentaries. However, both
Akutobhaya (HUNTINGTON, 1986:410) and Chung lun (T1564.22bg) state
that they are not going to explain these faults. Two faults are, nevertheless,
explained in some detail in Chung /un (possibly as a later interpolation?).
The two faults stated by Chung /un differ from the faults mentioned in the
later commentarial tradition. The first fault mentioned in Chung /lun
(T1564.22b44.13) is that the example does not apply, because a seed is tangib-
le, has shape, is visible and involves a series, but this does not apply to the
mind. Secondly, a consequence (prasariga) is raised (T1564. 22b,;.15), stating

that the problem of whether the cause remains or has ceased at the time of

the arising of its result also applies to the example of a seed and shoot.*”

(V3165): How (katham krtva)? For (hi) if (yadi) in the
example of the seed-series (bijasamtanadrstante) only (eva)
a series of the rice-shoot and so forth (salyarikuradisantanah)
evolves (pravarttate) from the rice-seed (sa/ibijar) [and] not
(na) a [series] of a different kind (vijativah), and (ca) only
(eva) the rice-fruit (saliphalam) is produced (upajayate)
from the series of the rice-shoot and so forth ( salyarikuradi-
santanat) [and] not (na) a nimba-fruit (nimbaphalam), since
it is of a different kind (bhinnajatiyatvar), [then] in the same
manner (evam) also in this case [of the mind-series] (7Aapi)
there would be (syar) only (eva) a wholesome series ( kusala-
santanah) from a wholesome mind (kusalacittar), because
[they are] of the same kind (samanajatiyatvat), [and] not (na)
an unwholesome or indeterminate series (akusalavyakrta-
santanah), because [they are] of a different kind (vzjatiya-
tvar). Likewise (evam), there would be (syar) only (eva) an
unwholesome or indeterminate series (akusalavyakrta-
santanaf) from an unwholesome or indeterminate mind

79 The latter argument occurs in a number of Madhyamaka-texts in other contexts, cf.
LVP (1931:295).
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(akusalavyakrtacittat), [and] not (na) any other (anyah), on
account of it being of a different kind (bhinnajatiyatvat).

Candrakirti then provides a longer explanation of the faults that follow from
the santana-view. This explanation combines the comments found in
Buddhapalita’s Vr#ti and Bhavaviveka’s Prajaapradipa. Buddhapalita (SAI-
TO, 1984.11:226-227) criticises the santana-theory by pointing to the simila-
rity of species that is required in the illustration of the seed and the shoot.
Thus, he says, if one plants a mango-seed (amra), there will be a mango-tree
and mango-fruits, whereas if one plants a nimba-seed, there will be a nimba-
tree and nimba-fruits. The same explanation is adopted by Bhavaviveka
(AMES, 1986:517-518; T1566.100c9.14).480 In this manner, there are two diffe-
rent kinds of fruit: the mango, which is sweet and delicious, and the nimba,
which is bitter coming from the Azadirachta Indica.”*' The seed thus always
belongs to a particular species and will always produce its fruit according-
ly.**® Candrakirti gives the same explanation, but changes the example of a
mango-seed to that of a rice-seed (sa/ibjja). This is undoubtedly done to
align the explanation with the illustration used by the santana-proponents
above, although it somewhat disturbs the clear botanical contrasts between a
mango and a nimba found in Buddhapalita’s explanation.

In Buddhapalita’s Vr##i this explanation of the illustration is first
applied to the species of the mind-series, i.e., whether the cittasantanais that
of a human or another being, whereafter it is stated also to apply to whether
the cittasantana is wholesome, unwholesome or indeterminate. In Prajia-
pradipa, the order of this application is reversed, so that the explanation of
the illustration is first applied to whether the cittasantana is wholesome,
unwholesome or indeterminate. Candrakirti has adopted PrajAaapradipa’s
order of explanation.

01 Pang jo teng lun, the explanation attested in Chung /un is interpolated before the
actual explanation of Prajiapradipa.

81 For the nlfnba-p]ant used as a bitter illustration of akusala, cf. AN 5.211-212 (HARDY,
1900; transl. WOODWARD, 1936:150), echoed at AKBh (éASTRI, 1971:749; transl. LVP,
1924:246). For a botanical description of this tree with illustrations, cf.
http://www.hear.org/pier/azind.htm

2 Cf. also the statement of the identity in species of the seed and the sprout in
*Misrakabhidharmahrdayasastra (fn. 240 above).
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Just as the seed is of a particular species, the mind from which the
cittasantana evolves must be of a particular kind, namely wholesome (kusa-
/a), unwholesome (akusala) or indeterminate (avyakrta). This distinction is
required in order to justify which states of mind would lead to desirable
results and vice versa, since a wholesome mind is defined as that which yields
a desirable result, etc.*® As explained above (p. 281), the intention (cetana)
with which the mind is concomitant determines whether the mind (citta) is
wholesome, unwholesome or indeterminate. From a rice-seed only a rice-
plant and its fruit can evolve and never another plant or fruit. Similarly, from
a wholesome mind only a wholesome mind-series and its desirable fruit can
evolve, never an unwholesome or indeterminate mind-series.

This critique might not constitute a problem, if it were not for the
fact that the early Sautrantikas, as almost all other early Buddhist schools,*®
only accept the possibility of one instance of mind (citfaksana) in any given
moment. Mind is here understood very concretely as referring to the five
sense perceptions or the processing of perception by the manas, and there-
fore only involves the theory of six types of consciousness (vijiana). The
consequence of this is that any given individual only can have a single mind-
series.®® If there would be two simultaneous mind-series, it would follow
that there would be two separate individuals, each having his or her own
series of perceptions. This point seems so obvious to Buddhapalita, Bhavavi-
veka and Candrakirti in the given context that it did not even need to be
mentioned in their comments. Thus, if a given moment of wholesome mind
(kusalacitta) can only produce a wholesome mind-series (kusalacitta-
santana), it follows that this individual can never acquire an unwholesome or
indeterminate mind or mind-series as long as the wholesome mind-series
remains. In this sense, the sanfana-theory contradicts the distinctions be-
tween wholesome, unwholesome, indeterminate and unobscured states of

“83 Cf. the explanation of kusalagivenabove on p. 190, particularly fn. 271.

4 The Mahasarighikas may perhaps constitute an exception; cf. SCHMITHAUSEN
(1967:113, fn. 19); cf. also SCHMITHAUSEN (19692:817).

85 SCHMITHAUSEN (1967:113) has referred to this as the view of a single-layered mind-
stream (ein ‘einschichtigen’ Erkenntnisstrom). SCHMITHAUSEN (ibid.) argues that this is also
implicit in the Sautrantika-explanation found on santana in Karmasiddhiprakarapa (for
textual references, cf. the former passage mentioned above, fn. 439).
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mind and the variety of states in which these result.**

(V3164): From the minds of [beings in] the desire-, material

or immaterial world-spheres or those that are without

negative influence (kamariparipyavacaranasravacittebhyah)
there would be (syar) arising (utpadah) only (eva) of similar

(sadrsanam) minds (cittanam) of the desire-, material or im-

material world-spheres or that are without negative influen-

ce (kamardparipyavacaranasravanam), not (na) [arising] of

those of a different kind (bhinnajatiyanam).

Having explained, as the first consequence, that the samtana-theory would
contradict the distinction of kusala, akusala and avyakrta, Candrakirti men-
tions, as a second consequence, that it would also contradict the change
between states of mind associated with each of the three spheres (dhatu) of
samsara as well as states of mind not associated with samsara, i.e., states
without negative influence (anasrava).* In other words, the santiana-view
would contradict transmigration and liberation. Candrakirti adopts this con-
sequence from Bhavaviveka (AMES, 1986:518; T1566.100c;4.16), who added it
to the explanation given by Buddhapalita.

The logic applied to this consequence is the same as that applied to
the first consequence of sanfana. Since the cause and result must be of a
similar kind, a cittasantana evolving from a mind belonging to the desire-
world-sphere (kamadhatu) can only belong to the desire-world-sphere; a
cittasantana evolving from a mind belonging to the material world-sphere
(rapadhatu) can only belong to the material world-sphere, and so forth. This
consequence again implies the premise that an individual can only have a
single mind-series at any given moment.

86 JAINI (1959:238-239) also raises this problem in general terms, but then — without
taking the santana-problem into account — explains what he calls the Sautrantika-theory of
seeds (bjja) as their solution to this problem.

“7 For a list of the three world-spheres of samsira along with their subdivisions, cf.
Candrakirti’s *Pancaskandhaprakarana (D259a6-259bg; LINDTNER, 1979:131.5).
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(V31641): From a human mind (manusyacittat) there would
be (syar) only (eva) a human mind (manusyacittam) [and]
not (na) the mind of another [kind of being], such as a god,
hell-being, starving ghost or an animal (devanarakapreta-
tiryagadyanyacittam).

A third consequence applying the same logic is that a cittasantana evolving
from the mind of a human can only be human, etc. That is to say, the
santana-view would also contradict transmigration within the five or six
courses of rebirth (gatr) within the desire-world-sphere (kamadhatu).

Candrakirti adopts this consequence from Prajadpradipa, where it is
mentioned in the same order as found in Pras. Buddhapalita’s Vr#i (SAITO,
1984.11:227), which is the first among the extant commentaries to mention
this consequence, explains it as its first consequence.

(V3164;): And (ca), therefore (zatah), who (yah) [is] a god
(devah), he (sah) would be (syar) only (eva) a god; who (yah)
[is] a human (manusyah), he (sah) would be (syar) only (eva)
a human (manusyah) and so forth (ityadih). And (ca), there-
fore (tatah), even (api) for gods and men (devamanusya-
nam), who are doing (kurvatam) what is unwholesome
(akusalam), there would be (syaf) neither (na) diversity in
terms of [their] course of rebirth, type of birth, class,
intelligence, faculties, strength, beauty, wealth and so forth
(gativonivarnnabuddhindriyabalariupabhogadivaicitryam)
nor (ca) downfall into a state of misery (apaya-patanam).

Summing up the undesired consequences, Candrakirti then states that each
kind of sentient being would always have to remain the same, life after life,
because his or her cittasantana would always be of that particular kind. This
would contradict the entire doctrine of karmaphala, because even someone
committing unwholesome actions would neither experience any change in
his next lives with regard to his course of rebirth (ga#), type of birth (yoni),
class (varnna), intelligence (buddhi), sense- and other faculties (indriya),
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physical strength (bala), beauty (ripa), wealth (bhoga) and so forth nor
would he experience downfall into a state of misery (apayapatana), i.e., a bad
course of rebirth (durgat).*® This list of diversity (vaicitrya) is based on a
similar list found in Buddhapalita’s Vz¢# (SAITO, 1984.11:227). It is not given
by Bhavaviveka, but is interestingly mentioned by Avalokitavrata

(D3859.111.33bs.6) in the same form as found in Buddhapalita’s V¢zi

(V31644): However (ca), all this (etat sarvam) is not (na)

accepted (isyate). Hence (1ti), since (yasmat) in this manner

(evam) both (ca) many (bahavah) and (ca) great (mahantah)
faults (dosah) follow (prasajyante) when one conceives [of a

mind-series] as analogous to the series [coming from] a seed

(bijasantanasadharmyakalpanayam), therefore (tasmat)

“this (esa) idea (kalpana) is not (na) tenable (upapadyate)
In this case (atra).”

Such consequences, which contradict fundamental tenets of karmaphala,
transmigration and the various states of samsara, are obviously unacceptable
to Buddhists. Hence, since the santana-theory would entail such consequen-
ces, the root-verse states that it is untenable.

As stated above, the root-text and the earliest commentaries do not
specify the faults incurred by the sanzana-theory. It is, therefore, not possible
to know for sure, whether the consequences described by Buddhapalita and
elaborated by Bhavaviveka and Candrakirti are the faults intended by Na-

“88 For an explanation of gati cf. above fn. 290. There are four types of birth (yoni, skye
gnas). These are listed in the Sargitisuttanta (DN 3.230; transl. RHYS DAVIDS, 1921:222): egg-
born (andaja), womb-born (jalabuja), moisture-born (samsedaja) and spontaneous [birth]
(opapatika). For some further references to the Pali-literature, cf. RHYS DAVIDS & STEDE
(1921-1925:559). For an explanation of these four types of birth, cf. Sargitiparyaya 4.29
(STACHE-ROSEN, 1968:110). As indicated by DIETZ (1994:303-304), the explanation found in
Sanigitiparydya is repeated in Kdrapaprajiaptisastra (D4087.159b,-160b,) and AK 3.8cd with
AKBh (SASTRI, 1971:401-402; transl. LVP, 1926:26-28). ‘Class’ ( varna, lit. ‘colour’) may both
signify race or species within a given kind of rebirth, such as various kinds of animals, or social
group (caste) within the human realm (cf. RHYS DAVIDS & STEDE, 1921-1925:596-597, s.v.
vanna).
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garjuna.”” Buddhapalita (c. 470-540 CE)** could perhaps have adopted his
santana-critique from Sanghabhadra (4™-5™ century CE)*’, who provides an
extensive and partly similar santana-critique in *Nyayanusarasastra.*”* The
context of the samtana-critique in *Nyayanusarasastra is a defense of the
Sarvastivada-entity called ‘possession’ (prapti),"”* which is a conditioned
phenomenon not concomitant with the mind (cittaviprayukta-samskara). It
may be noted that the non-perishing phenomenon (avipranasa), which the
Sammatiyas are going to assert below (Mmk 17.14) is also considered to be
non-concomitant with the mind (viprayukto dharmah, V317,).**

This particular form of argument in defence of the non-concomitant
phenomena (viprayukta) can also be found in a much older source, namely
Kathavatthu (DOWLING, 1976:62). In Kathavatthu XI1.1 and XIV.4, the
Sammatiyas and Mahasarghikas argue that kusala and akusala could not
follow one upon the other, unless it is admitted that they are independent
from or non-concomitant with the mind ( cittavippayutta).*’

As argued above, the santana-critique found in Buddhapalita’s Vi,
Prajadpradipa and Pras is directed against the ‘single-layered’ santana-
model associated with the early Sautrantika-school, for it entails the premise
that an individual can only possess a single mind-series. The mind with which
an action is performed functions as the seed (bija) for a mind-series (citta-
santana), and only the mind-series constitutes the connection between the
action and the result (karmaphalasambandha). Another way for the Sau-

9 SCHAYER (1931b:85, fn.) suggests another logically possible critique of the santana,
which partly seems to agree with the critique raised in Chung lun (cf. p. 295 above), namely
that it is not possible to establish unity between the individual moments of the series.

0 Date according to SAITO (1984.I:ix).

“1 Date according to COX (1995:53).

42 71562.29.397c4ff; transl. by Cox (1995:191-193). Asalso indicated by JAINI (1959:243),
this passage is partly extant as a Sanskrit-quotation in Sputartha Abhidharmakosavyakhya
(SASTRI, 1970:21814 55; WOGIHARA, 1932:147;).

‘% Regarding prapti, cf. tn. 420 above.

% Yet, Sarghabhadra (T1562.29.398bys; transl. Cox, 1995:197), as a Sarvastivadin,
considers his refutation of samtana equally to refute other types of karmaphalasamband ha,
including *avipranasa (pu-shih 1~5%) and *upacaya (tseng-chang 38 ).

“3 Cf. Kathavatthu X1.1 (TAYLOR, 1897:445ff, transl. AUNG & RHYS DAVIDS, 1915:253-
255) and Kathavatthu XIV.4 (op.cit:491-493; transl. AUNG & RHYS DAVIDS, 1915:282-283).
The former passage is in the commentary (JAYAWICKRAMA, 1979:129) attributed to the
Mahasarighikas and Sammitiyas, while the latter passage (op.cit:147) is attributed to the
Mahasarighikas.
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trantikas to explain the same process is to say that the intention (cetana)
functions as an influence (vasana or bhavana) on the mind-series, whereby
the impregnated mind-series functions as the connection between the action
and the result.*® Since this theory suggests that it is the mind-series, which
functions as the karmaphalasamband ha, it was referred to above (p. 267) as
‘the santana-theory’.

Instead of positing that the mind itself in the form of the ‘single-
layered’ cittasantana functions as the karmaphalasambandha, it is also pos-
sible to assert that each action generates a separate phenomenon, which can
serve as the karmaphalasambandha. In that case, this phenomenon (dharma
may be either non-concomitant with the mind (cittaviprayukta) or conco-
mitant with the mind (cittasamprayukta). One such theory positing a pheno-
menon that is non-concomitant with the mind, namely a non-perishing
phenomenon (avipranasa), will be discussed below.*”” This theory was
referred to above (p. 267) as the avipranasa-theory. Given that the santana-
and aviprapasa-theories are mentioned side by side in Mmk (being an early
extant source for the karmaphalasambandha-problem), and that both these
theories receive occasional mention in various early sources, it seems plau-
sible that these two theories developed simultaneously within different
Buddhist doctrinal traditions.

4% Cf. for example Karmasiddhiprakarana (LAMOTTE, 1936:192, §20; transl. 232; MUROLJI,
1985:21).

“7 At least three other names for such phenomena that function as
karmaphalasambandha are attested in the extant sources. The first is a ‘subsidiary element’
(*anudhatu, sui-chieh [{&5%). *Anudhatu is, for example, mentioned in a list of phenomena
functioning as karmaphalasambandha in Sanghabhadra’s *Nyayanusirasastra (T1562.29.
398bys; transl. Cox, 1995:197; cf. fn. 494 above). The second is ‘accumulation’ (upacaya,
tseng-chang Y8 £, brtseg or bstsag). It & also mentioned in the list found in *Nydyanusdra-
Sastra (cf. fn. 494). 1t is stated in Karmasiddhiprakarapa that some call this phenomenon
*upacaya, while others call it *aviprapasa, and Sumatisila states to this in his commentary that
the Mahasarighikas posited such a non-perishing phenomenon (avipranisa, chud mi za ba)
using the designation upacaya (cf. p. 294 above). Upacaya is discussed in Kathavatthu XV.11,
where, according to the later commentary (JAYAWICKRAMA, 1979:158), the Andhakas and
Sammatiyas are said to distinguish kamma from kammapacaya (cf. fn. 263 above). The third
is called ‘the mark of the result’ (phalacihnabhiita, kuo-yin hsien-hsiang S[X5:#H,
T1562.29.333by, or kuo-yin hsien-chao FRFJK, T1558.2936¢,3). It is attested in *Nydyanu-
sarasastra (T1562) and AKBh (cf. fn. 410 above). It is uncertain exactly what these terms
signify in early Buddhism and whether they refer to different theories or are wholly or partly
synonymous.
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There were also Buddhist scholars, who asserted that a separate
phenomenon generated by each action is associated with the mind (cittasam-
prayukta). Thus, certain late Sautrantikas and the Yogacaras claimed that
each action generates a seed (bjja) or ‘impression’ (vasana), which functions
as the link between the action and its result (karmaphalasambandha). Above
(p. 267), this view was referred to as the bjja-theory. The bija-theory differs
from the santana-theory in that it is not the santana, which functions as kar-
maphalasambandha, but it is a separate phenomenon called bjja that func-
tions as such.

The bija-theory raises what may perhaps be referred to as the
asraya-problem, viz. the problem of the basis (4sraya) for the action and the
result (karmaphala) or *karmaphalasraya. The sambandha-problem con-
cerns the connection between the action and the result. The asraya-problem,
on the one hand, concerns the unity between the doer of the action (kartr)
and the enjoyer of its result (bhoktr) and, on the other hand, in some
theories, also concerns the locus for the karmaphalasambandha. In the brah-
minic VaiSesika- and Nydya-traditions, the karmaphalasambandha is explai-
ned as an ‘invisible force’ (adrsta), and the asraya, which provides the unity
of the doer (kartr) and enjoyer (bhoktr), is the Self (atman). In the brahmi-
nic Mimamsa- and Vedanta-schools, the karmaphalasambandha is the ‘un-
precedented efficacy’ (apirva), and the 4sraya is again the Self (atman).*®
Thus, here it may be indicated that the sambandha-problem was actual for
the Brahmans, whereas the 4sraya-problem was of little relevance given their
basic tenet of a Self. In Buddhism, on the other hand, both problems requi-
red explanation, since a Self was rejected by most Buddhist schools.*”

In the santana-theory, the problems of sambandha and asraya are
not clearly distinguished. The cittasantana constitutes both the karmaphala-
sambandha as well as the karmaphalasraya. That is to say, the cittasantana
serves both as the connection between the action and the result and simul-
taneously ensures the unity or continuity between the doer and the enjoyer.
In the Sammatiya aviprapasa-theory, the non-perishing phenomenon (avi-
pranasa), which is non-concomitant with the mind (cittaviprayukta), serves
as the karmaphalasambandha, whereas either the mind-series or the ‘indivi-

% Regarding these Hindu-theories, cf. fn. 435 above.
499 Regarding karmaphala and no-self (anatman) in Buddhism, cf. fn. 226 above.
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dual’ (pudgala), which is the entity constituting the person, who is neither
the same as nor different from the five aggregates (skandha), serves as the
basis (dsraya) for karmaphala® That is to say, it is the mind-series or the
pudgala, which ensures the unity between the doer and the enjoyer. As will
be shown below, the series of the aggregates or the mind-series serves as the
locus for the avipranasa.

In the bija-theory, the bija serves as the karmaphalasamband ha,
whereas the mind-series (cittasantana) serves as the basis (dsraya) for kar-
maphala. Thus, according to the late Sautrantika and the Yogacara-view, the
mind-series ensures the individual’s unity or continuity between the doer and
the enjoyer. Simultaneously, the mind-series serves as the ontological basis
for the bijas, because the mind-series offers a locus for the bjjas, i.e., the
mind-series is the container for the bjjas. Since the five types of sense-
consciousness and the mental consciousness cannot ensure this unity in that
they are not constantly present, a separate aspect of mind is asserted by
these schools to explain the function of 4sraya, namely the base-conscious-
ness (alayavijiana).””' The alayavijiana is that, which possesses the bijas
(sarvabijaka), i.e., it is the receptacle for the bijas. In this context, it must be
underlined that d/ayavijiana is not a type of karmaphalasambandha, but
alayavijiiana serves as the basis or container for karmaphalasambandha.’”
Given the terminological similarity, it seems plausible that the bija-theory
developed diachronically from the santana-theory, although this is very diffi-
cult to establish with certainty. In early Yogacara-works, such as Yogacara-
bhiimi and er,nfatﬂ(é,m and in late Sautrantika-works, such as Karmasid-
dhiprakarana® both theories occur.

The bija-theory is not discussed in Mmk and, therefore, Candrakirti
does not mention or discuss it in chapter 17 of Pras, for which reason it is
also not treated in detail here. At the end of chapter 17 of Pras, Candrakirti
states that Mav may be consulted for further refutations regarding karma-

500 Regarding the pudgala, cf. chapter nine of AKBh (SASTRI, 1987:1189-1233; transl.
LVP, 1931:227-302).

%01 Cf. SCHMITHAUSEN (1987:111) and KRITZER (1999:206).

%02 Cf. SCHMITHAUSEN, (1967:133; 1987:110-111). ‘

53 Cf. SCHMITHAUSEN (1967:129), SCHMITHAUSEN (1969a:817-818), SCHMITHAUSEN
(1987:178) and KRITZER (1999:99).

04 Cf. LAMOTTE (1936:198-202, §§33-40; transl. 247-255; MUROII, 1985:39-51).
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phalasambandha. This seems to be a reference to Candrakirti’s karmaphala-
sambandha-critique in Mav 6.39-97 (MavBh, D3862.260a,-283a4; LVP, 1907-
1912:125,9-2025). The major part of the critique found in Mav concerns the
bija-theory and a refutation of the dlayavijaana.

3.6 Avipranasa as Karmaphalasambandha

(V317,): “T will instead (punah) explain (pravak-
syami) the following (imam) idea (kalpanam), which
(v3) [can be] applied (yojyate) in this case (atra) [and
which is] taught (anuvarnpitim) by the awakened
ones (buddhaih), the self-awakened ones (pratyeka-
buddhaif) and (ca) the listeners (Sravakaih).” (Mmk
17.13)

Having refuted the santana-theory, itis stated in Mmk 17.13 that the proper
explanation now will be given. This is the explanation, which was taught by
the buddhas, pratyekabuddhas and sravakas. None of the commentaries
comments on this verse. However, it seems that it may be interpreted in at
least two ways. First, it could be presumed that this verse is spoken by the
opponent, i.e., the aviprapasaproponent, who is probably a Sammatiya as
stated above. This is how the verse is interpreted by all the commentaries,
because all the commentaries introduce Mmk 17.21 as a refutation of the
preceding verses presenting the aviprapasa-view. In that case, it may be
asked why the opponent needs to refer to the buddhas, pratyekabuddhas and
Sravakas when introducing his view. A reasonable explanation would be that
he makes this reference to lend authority to his view, since he could not
allow himself simply to take it for granted that the reader knew this view to
be taught in the sdtras. In other words, the opponent’s reference to scriptu-
ral authority (4gama) could indicate that his view was not commonly accep-
ted. This would also be supported by the extreme lack of sources describing
this view, which will be discussed below.

Secondly, it could be presumed that this verse is not spoken by an
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opponent but by Nagarjuna himself.® Such an interpretation could be sup-
ported by the use of the first person in this verse, but this is not supported by
the commentaries. The verse-structure in the remainding part of the chapter
does not necessarily imply a refutation of the avipranasa-view as it is inter-
preted by the commentaries. Verses Mmk 17.13-20 merely present the
aviprapasa-concept in general terms. Mmk 17.21 onwards show that actions
can be non-perishing only if they are unarisen. It is thus possible to read the
latter part of the chapter in such a way that the aviprapasa-view is not
rejected but merely (re)interpreted in a way, which agrees with the Madhya-
maka-view. In that case, the reference to the buddhas, pratyekabuddhas and
Sravakas in the present verse (Mmk 17.13) would merely serve to alert the
reader that the author now is going to present his own view. However, such
an interpretation is quite conjectural. It is very difficult to interpret the ver-
ses of Mmk as to who says what and perhaps it is also of little consequence. It
may be established as a fact that all the commentaries imply verses Mmk
17.13-20 to be spoken by an opponent and this was the interpretation, which
became important for the ensuing textual tradition.

(V317;5) [The interlocutor] says (ity aha): “And (ca) what
(k3a) [is] this (asau) idea (kalpana)?”

“As (yathd) a promissory note (patram),™” so (tatha)

[is] the non-perishing (aviprapasah), and (ca) the

action (karma) [is] like (iva) a debt (rnam). It (sah) [is]
fourfold (caturvidhah) in terms of world-sphere

(dhatutah) and (ca) it (sah) [is] indeterminate

(avyalartah) by nature (prakrtya).” (Mmk 17.14)

All the commentaries introduce verse Mmk 17.14 with a phrase similar to
that found in Pras, namely that the verse is an answer to the question of what
this idea (kaljpana) could be. The verse introduces the term ‘the non-peri-

595 This is, for example, how the verse is interpreted by KALUPAHANA (1986:249).
% On its own, patra or pattra only means ‘document’ but it is explained in the
commentary below to have the specified meaning of ‘promissory note’ (rpapatra).
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shing’ (avipranasa),””’

which as shown above (p. 293) is a concept associated
with the Sammatiya-school.

It is often stated in the canonical scriptures that actions are non-
perishing.>® The most often-quoted scriptural authority (4gama) in this con-
text is this verse from Vinayavastu: “Actions do not perish (na pranasyanti)
even after hundreds of aeons. Having reached completeness [of the right
conditions] and the [right] time, [they] certainly yield fruit for the incarnate
»509 Likewise, it is stated in Vinayavastu that the result of action will

be experienced, because actions are non-perishing.’'® Further, it is repea-

beings.

tedly stated in various Mahdyanasitras and —sistras that wholesome or
unwholesome actions (kusalakusala) are non-perishing.’"' There is thus an

307 Avipranasa is translated in at least three ways into Chinese: pu-shih (N4K), pu-mieh

(N and pu-shih-huai (F4:128). In Tibetan, it is translated as chud mi za ba or rnam par
ma Zig pa.

5% For a number of references to the Pali-canon, cf. MCDERMOTT (1984:17).

% The verse occurs at least twice in the Sanskrit text of the Vimayavastu of the
Mullasarvastivadins (BAGCHI, 1967:67, 241): na pranasyanti karmani api kalpasatair api|
samagrim prapya kalam ca phalanti khalu dehinam| |. In the Tibetan version of Vinayavastu,
it occurs 19 times (D1.1.41a,, 44b,-45a,, 90a;-90b,, 114b,.s, 116as; D1.I1.7a4, 44bss, 192bg;
D1.II1.110b, 3, 208bs4, 228b,-229a;; D1.IV.50a4, 75b;,, 110b,, 140b,, 141as, 210a,, 217a,,
217a,-217by; critical edition by EIMER, 1983.11:107, 112, 117, 235, 295, 299): las rnams bskal pa
brgyar yan ni| |chud mi za ba’an tshogs dan dus| |riied na lus can rnams la ni| |’bras bu dag
tu ’gyur ba fid||. The Divyavadana, which generally incorporates certain materials from
Vinayavastu, attests the Sanskrit-verse nine times, wherein the reading kalpakotisatair api is
attested in lieu of apr kal pasatair api (COWELL & NEIL, 1886:54, 131, 141, 191, 282, 311, 504,
582, 584; VAIDYA, 1959:33, 82, 88, 118, 175, 192, 439, 490, 491). The verse is often quoted in
the later Sastraliterature, e.g, Vinayavastutika (D4113.232by), Agamaksudrakavyakhyana
(D4115.73bs), Sutrasamuccayabhagyaratnalokalamkara (D3935.228by.5), Madhyamakahrda-
yavrttitarkajvala (D3856.188bs), Parahita’s *fﬁnyatésaptatlkﬂti (D3868.355a;), SSV (D3867.
314as.), Pras 324,,, CSV (D3865.150b,,), Bodhicaryvatirapanjiki (LVP, 1901-1914:468),
Munimatalamkara (D3903.110a,-110b,) and Karmavibhariga (D3959.312b,.,).

510 This is stated in five verses, wherein padas ab differ but padas cd remain the same. The
first occurrence is at Vinayavastu D1.11.290a,: btsun pa bdag gis sdig pa ni| |gan bgyis dran
pa ’di lags te||las rnams chud mi za bas na||de yi ’bras bu nams su myon||. Transl.:
“Venerable sir, which unfortunate action has been done by me, that is recollected. Since
actions are non-perishing, their result will be experienced.” The same verse occurs at
D1.11.295a, reading mi dge bain lieu of sdig pa niin pada a. The other versions of this verse,
wherein padas ab differ, occur at D1.11.302bg, 305b4.5 and 307a,.

11 Some examples now follow, but the list is not exhaustive. Aryapitdputrasamigama-
satra (D60. 140bs,4): las rnams chud mi za zin rnam par smin pa myon bar mion pa yan yod
de|; T310.11.417¢c5.13: RFFTESE RS2 SRERES AN, transl.: “Actions are non-perishing and
the experiencing of their ripening is also evident.” The sentence is repeated with minor
variants several times in the sudtra. Aryalalitavistarasitra verse 26.33d (VAIDYA, 1958:304;
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abundance of canonical references for the view that actions are non-
perishing (aviprapasa), although the word ‘non-perishing’ never seems to
have been used in the technical sense, in which it is here employed by the
Sammatiyas. As will be explained below, non-perishing (avipranasa) for the
Sammatiyas is a separate phenomenon created by the action, which func-

D95.201a5, in the ACIP-edition folio 327a): na ca karma nasyati krtam hy asubham Subham
va| |; transl.: “And a performed white or non-white action does not perish.” Dasabhimika-
siatra (RAHDER, 1926:74): sa karmanam ... svarasaksanaksinabhangopacayavipranasaphala-
nusandhitam ...[prajanati]; transl.: “He [knows] the actions’ connections with non-perishing
results, accumulations [issue] from moments that are ceasing and destroyed by their own
inclination.” Vimalakirtinirdesasitra (D176.275a,): dge sdig las ci’an chud mi za Zes gsun gis
ston| |; transl. by LAMOTTE (1962:106): “...mais, bon (kusala) ou mauvais (akusala), aucun
acte (karman) ne périt: tel est ton enseignement.” English translation: ...but whether good
(kusala) or bad (akusala), no action (karman) perishes; such is your teaching.” Samdhinir-
mocanasitra (D106.81a;.4; LAMOTTE, 1935:156): ...las dge ba dan| mi dge ba chud mi za ba
de la...; transl. (LAMOTTE, 1935:263): “[Le tadasritya pratyaksopalabdhilaksana (inference)
consiste a saisir]...la persistence des actes purs et impurs...”. English translation: “[The
tadasritya pratyaksopalabdhilaksana (inference) consists of knowing the non-perishing of
pure and impure actions.” As indicated by CABEZON (1992:504, note 984), Mahdyanasitra-
lamkara verse 20-21.10b (LEvi, 1907:177; BAGCHI, 1970:169; the Sanskrit text is corrected
here according to the Otani-mss): §iinyatam paramam etya karmanase vyavasthitih|; transl.:
“After he has understood the highest emptiness [on the first bazmi], he establishes himself in
[the idea of] the non-perishing of action [on the second bAdmi]” (for a transl. based on the
Sanskrit-text of LEVI, cf. LEVI, 1911:289). The prose-commentary to the verse explains pada b
(LEvy, ibid; BAGCHI, 1970:170): dvitiyayam [bhimau] karmanam avipranasavyavasthanam
kusalakusalakarmapathatatphalavaicitryajianat | ; transl. LEvI (1911: 290): “Dans la seconde
[Terre], on classe les Actes au point de vue de la non-perdition; on connait toutes les nuances
des Sentiers d’Actes bons ou mauvais et des fruit afférents.” English translation: “On the
second bhiimi, one determines actions from the point of view of non-perishing; one knows all
the nuances of the courses of good or bad action and their related results.” Sitrasamuccaya
(D3934.151a,.5) quoting from Tathagataguhyasitra (PASADIKA, 1997): de dkar po dan| nag
po’i las rnams kyi rnam par smin pa chud mi za bar rig nas srog gi phyir yan mi bya ba mi byed
do zes gsuns so| |; transl.: “Knowing that the ripening of white and black actions does not
perish, [they] do not do what should not be done even for the sake of [their own] lives” (for a
different transl., cf. PASADIKA, ibid.). Salistambakarika (SCHOENING, 1995:538): rgyu dan de
bzin rkyen rnams ni| |[nar ’dzin la sogs bral ba ste||rgyu dan rkyen ni tshogs pa las||las
kyi ’bras bu chud za med| |; transl. by SCHOENING (1995:345-346): “Causes and likewise
conditions are devoid of grasping at “I” and so forth; from a complex of causes and conditions
the result of karma is not barren.” Finally, in *Bodhisattvacaryavatarasamskara (D3874.77as),
Kusaladeva comments on Santideva’s Bodhisattvacaryavatira 6.72cd by saying that actions
were taught as non-perishing (before producin their results) to explain the connection
between the earlier and later moments of the mind-series: da ni sems skad cig ma’i rgyun du
gnas pa sna phyi’i ’brel pa la dgons nas las chud mi za bar ston par mdzad pa yin nol |.
Translation: “Having considered the connection between the earlier and later moments that
exist in the mind-stream, action are now shown to be non-perishing.”
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tions as the link between the action and its result ( karmaphalasambandha).
In the verse (Mmk 17.14), the non-perishing is compared to a
promissory note (rnapatra), i.e., the document (patra) that is signed when
taking a loan (rn2a). The action (karman), on the other hand, is compared to
a debt or loan (spa). This comparison also has a canonical basis. In the
Chinese translation of the *Simhacandrajataka (T176, shih-tzu-yiieh fu-pen-
sheng-ching Bl H A E4L), an arhant compares action to a shadow that

always follows one’s body,’*

where after he says the following verse: “Action
can adorn the body; it follows one from here or there into any course of
rebirth. The non-perishing phenomenon is like a promissory note; action is
like a creditor.””" In this verse, the non-perishing phenomenon (pu-shih fa
ANK1%) is compared to a promissory note ( Asiian 7%), while action (yeh %)
is compared to a creditor (fu-tsai-jen Bt N), which is very close to Mmk
17.14’s comparison of aviprapasa to a promissory note and action to a
debt.”"* Mmk 17.14 finally states that the aviprapisa is fourfold in terms of
the world-sphere (dharu) with which it is associated and that it is indeter-
minate or morally neutral (avyakrta) by nature.

While there thus is a relatively strong canonical basis for avipranasa
in its non-technical use, there is only very meagre scriptural basis for

512 The comparison of karman to a shadow is also known from Milindapariha; cf. fn. 445
above.

B T176.3.444c11.1p EAEITRE REREEE NAIEUS ZAENA. The jataka was
translated into Chinese in the same period as Chung Jun (early 5™ century). The jataka does
not elsewhere speak of the non-perishing phenomenon (pu-shih fa 1N4i£), which either
indicates that the author presumes the reader to be familiar with this term or that the passage
is an interpolation. If it is an interpolation, it could have been incorporated into the Sanskrit
original of the text, possibly adapted from the same source used by Nagarjuna in Mmk or even
from Mmk itself, or it could have been interpolated into the Chinese recension of the text.
Without further evidence, the source or eventual provenance of the verse cannot be
established.

S14 A verse is quoted in *Mahdprajasparamitasastra (T1509.25.100a,.,7), which also
compares action to a creditor (zse-wu -hu BEY)E)FEEAFE EEEHER BUHEYE 8
FEAAE; transl. by LAMOTTE (1944:347): “Les actes longtemps accumulés (upacita)
poursuivent leur auteur a la fagon d’un créancier pursuivant son débteur sans le licher.”
English translation: “ The actions accumu-lated (upacita) over long time pursue their doer in
the same way that a creditor pursues his debtor without letting him go.” The verse could be
based on the verse from *Simhacandrajataka, but could also be freely based on Mmk 17.14,
since *Mahaprajidparamitasastra generally incorporates material from Mmk.
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explanations of aviprapisa as a technical term in the extant sources.’™ In fact
it seems that there are only three passages in the extant scriptures, wherein
the aviprapasa-phenomenon, as postulated by the Sammatiyas, is described,
i.e., aviprandsa as a non-concomitant phenomenon.’® The earliest passage is
the description found in Mmk 17.14-20 along with the explanations there-on
given in the various extant Mmk-commentaries. This passage also provi-des
the most detailed explanation of aviprapdsa. The second description is a
brief passage found in Vasubandhu’s Karmasiddhiprakarana" along with

515 Generally, aviprapdsa is merely an action-noun (as indicated by its male gender)
meaning ‘not getting lost’ or ‘non-perishing’. However, in certain sources avjpranisa has been
hypostasized into an entity, which is posited as a karmaphala-samband ha.

318 Thus, the descriptions of the Sammatiya-view found in the doxographi-cal works, such
as Bhavaviveka’s Madhyamakahrdayavrttitarkajvala (D3856), do not mention the avijprapisa.
The somewhat later work *Samskrtdsamskrtaviniscaya (D3897), wherein chapters 16-21
(D3897.205a-241a) contain a presentation of Sammatiya-doctrines, likewise does not at all
mention the aviprapasa (for two studies on this text, cf. SKILLING, 1987, 1994). Among the
four known pudgalavadin-works in the Chinese canon (cf. CHAU, 1999:33), only the
Sammatiyacompendium entitled *Sammitiyanikayasastra (san-mi-ti pu lun =5BJEZP,
T1649.32), having the alternative title *Asrayaprajiaptisastra (i-shuo lun {{Z22#), contains a
brief reference to aviprandsa which, however, does not provide any further information. The
sentence in *Sammitiyanikdyasastra says (T1649.32.462a,s.1¢): = o ATLAHL  SZHL » LE
FEIRML o IEHHEZEASIRAL. A very tentative Sanskrit reconstruction, given that this is a very
early and difficult Chinese translation, could perhaps be: *na pranasyati tat| kutah|
paribhogat| tadabhinirvrttatvat| iha krtanam karmanam avipranasatvac [ca]|. Transl.: “It
(i.e., karman) does not perish. Why? Because of experiencing [the result], because [action]
brings about this [result] [and] because of actions done in this life being non-perishing
(avipranasa).” For a description of the text, cf. CHAU (1999:101, 189); CHAU’s interpretation
of sheng (%) in the preceding passage of the text as meaning ‘accumulation’ ( *upacaya) does,
however, not seem very likely.

317 Cf. LAMOTTE (1936: 192, §18; MUROJI, 1985:19): *0 na ni dge ba dan| mi dge ba’i lus
dan | nag gi las kyi[s] phun po’i rgyud la sems dan mi ldan pa’i chos gzan zig skyed de| kha cig
na re bstsags pa Zes zer ba dan| gzan dag na re chud mi za ba Zes zer ba gan las tshe phyi ma
la ’bras bu yid du ’on ba’am mi ’on ba mnon par ’grub pa gan yin pa de yin no| | gal te sems kyi
rgyud la chos gZan zig mi skyed na sems gzan du skyes na log pa’i yid kyi las kyan ji ltar tshe
phyi ma la ’bras bu mnon par ’grub par ’gyur te| gdon mi za bar de ’dod par bya’o ze nal|.
T1609.783by.2s #FRIEFTHHENESFE 3 - MRS AR - HEEER O HET
HEFfiE - FARAILEARIGR - AIRILES R AT - RILEREEREAREIRER - B3
INERTFAIEE o B ANBIE BR ORERF L CRBR o /OFERE oA AR - TfTRES
EIRHE - EHEMERTHILIL. For the earlier Chinese transl. by Vimoksaprajia, cf.
T1608.778¢5.29. Transl. by LAMOTTE (1936:230-231): “En ce cas, il faut admettre que les deux
actes corporel et vocal bons ou mauvais, déposent (ddadhatr) dans la séries psycho-physique
(skandhasamtana) un Dharma a part, existant en soi (dravyasat) et classé parmi les dissociés
de la pensée (cittaviprayukta-samskara). Par certains, ce Dharma est nommé accroissement
(upacaya); par d’autres « sans destruction » (avipranisa). En raison de ce Dharma, on réalise
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its tika by Sumatisila (D4071.81b,.7). The third passage is a brief mention in
Vasubandhu’s Pratityasamutpadavyakhya (D3995.20bs-21a;) along with its
ki (D3996.123bs.7).>'® A very tentative presentation of the aviprapisa-ex-

(abhinivrt-) le futur fruit agréable ou désagreable. Pour ce qui est de I’acte mental (manaf-
karman) également, il faut admettre I’existence de ce Dharma. Sinon (anyatra), quand une
autre pensée nait et que I’acte mental a disparu (nivrrta), si n’était pas déposé dans la séries
mentale (crttasamtana) ce Dharma particulier, comment pourrait-on réaliser le fruit futur?
Donc il faut nécessairement (ziyatan) admettre lexistence d’'un tel Dharma.” English
translation: “In this case, it should be admitted that that both bodily and vocal actions — good
or bad — deposit (adadha-ti) a separate Dharma in the psycho-physical series (skandha-
samtana), which exists as such (dravyasat) and is classified among the phenomena non-
associated with the mind (citfaviprayuktasamskara). For some, this Dharma is called
‘accumulation’ (upacaya); for others, it is called ‘non-perishing’ (avipranasa). Due to this
Dharma, one obtains (abhrnivrt-) the future pleasant or unpleasant result. Likewise, with
regard to mental actions (manafikarman), one must admit the existence of this Dharma.
Otherwise (anyatra), when another thought comes into existence and the mental act has
disappeared (nvrtta), if this particular Dharma had not been deposited in the mind-series
(cittasamtana), how could one obtain its future result? Hence, it is definitely necessary
(niyatam) to admit the existence of such a Dharma.”

S8 Cf. Pratityasamutpadavyakhya (D3995; MUROJI, 1985:20): yan gzan dag na re du byed
kyi rkyen gyis fin mtshams sbyor ba’i rnam par $es pa yin par brjod kyan ’das pa’i las las de
byuii ba ma yin te| ’on kyan kha cig na re de’i rgyu can rnam par ma zig pa las yin no
ze’o| | kha cig na re bstags pa las yin no Ze’o| |rnam par ma zig pa Zes bya ba ’di ci yin| bstsags
pa yan ci yin Ze na| sems dan mi ldan pa’i chos gZzan nam ’bras bu byin pa’i bar du rjes su ’jug
pa de yin Zes grags so| de las skyes pa’i fiin msthams sbyor ba’i rnam par $es pa ni *du byed kyi
rkyen gyis Zes ston te|; transl.: “Moreover, others say that although the consciousness
(*vijiana) [undergoing] transition [to a new rebirth] is said to have dispositions ( *samskara)
as its condition [in the context of dependent arising], it has not arisen from a past action.
Rather, some say that it is [arisen] from ‘the non-perishing [phenomenon] (*avipranasa,
rnam par ma Zig pa), [which] has that [action] as its cause; others say that it is [arisen] from
‘accumulation’ ( “upacaya, bstags pa). What is this, which is called ‘the non-perishing’? What
is this, which is called ‘accumulation’? It is known to be a separate phenomenon not concomi-
tant with the mind or that, which ensues ( *anuvaya, rjes su jug pa) until the yielding of the
result. Thus, the consciousness [undergoing] transition [to a new rebirth] is taught as having
dispositions as its condition.” This is commented upon in the fika (D3996; MUROIJI,
1985:20): *on kyan kha cig na re de’i rgyu can rnam par ma Zig pa las yin no Zes bya ba ni bsod
nams la sogs pa’i ’du byed kyi rgyu can yin pa’i phyir ro zes bya ba’i don to| |kha cig na re
rnam par ma Zig pa las yin no ze’o Zes bya ba ni *phags pa kun gyis bkur ba yin no| |kha cig na
re bsags pa la yin no Ze’o Zes bya ba ni dge *dun phal chen po’o| |sems dan mi ldan pa’i chos
gzan zes bya ba ni gzugs dan sems dan sems las byun bas ma bsdus pa’i ’du byas ni sems dan
mtshuns par ldan pa ma yin pa’i phyir sems dan mi ldan pa yin par gZag ste| nogs par rnam par
bzlog pa’i phyir ro| |nam ’bras bu ’byin pa’i bar du rjes su ’jug pa de yin Zes bya ba ni sems dan
mi ldan pa’i chos gZan no| |; transl.: “«Rather, some say that it is [arisen] from ‘the non-
perishing [phenomenon]’, [which] has that [action] as its cause» means “because it is having
dispositions as its cause, such as beneficial [dispositions] and so forth.” « Some say that it is
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planation, found in Mmk and Pras, will now be given, but it must be borne in
mind that it suffers greatly from the lack of extant sources. The discussion of
this passage, therefore, must rest almost solely on the information provided
by the extant Mmk-commentaries.

(V317): In this case (iha), a wholesome (kusalam) action
(karma) being (sad) done (krtam), ceases (nirudhyate) just
(eva) immediately upon arising (utpadanantaram), and (ca)
there is not (na) the consequence that there will be no result
(phalabhavaprasarigah) when it (fasmin) has ceased (nirud-
dhe), since (yasmat) just when (yadaiva) that (faf) action
(karma) arises (utpadyate), right then (fadaiva) a non-
concomitant (viprayuktah) phenomenon (dharmah) called
‘the non-perishing’ (avipranasakhyah), comparable to a pro-
missory note (rpapatrasthaniyah), is born (samupajayate) of
that (zasya) action (karmanah) in the series (santane) of the
doer (kartuh).

In Pras, the avipranasa-proponent begins by addressing the objection raised
in Mmk 17.6. First, this proponent admits that the action ceases immediately
upon arising, i.e., that the action is impermanent. The avipranasa-proponent,
therefore, does not hold the view that the action remains until the time of
the ripening of its result, which would entail the consequence of eternality of
the action, as explained above.

Although the action is admitted to cease, there is not the conse-
quence that it is cut off without giving rise to its result due to the action hav-
ing ceased, because the action generates a separate phenomenon (dharma)
called ‘the non-perishing’ (aviprapasa), which can function as the connection
between the action and its result (karmaphalasambandha). Pras does not ex-

[arisen] from ‘the non-perishing [phenomenon]’», they are the Samunatiyas. «Others say that
it is [arisen] from ‘accumulation’», they are the Mahasarghikas. «A separate phenomenon not
associated with the mind» means that it is established as being non-concomitant with the mind,
because it is a conditioned phenomenon not consisting of matter, mind or mental factors,
which is not concomitant with the mind, because it is its opposite. «Or that, which ensues until
the yielding of the result» means a separate phenomenon non-concomitant with the mind.”
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plicitly state that this phenomenon is separate from the action, although this
is clearly implied. This is stated, however, in Karmasiddhiprakarana, which
says that it is a different phenomenon (chos gZzan Zig, pieh-fa j3%), which
arises.””

Akutobhaya (HUNTINGTON, 1986:411) states here that although the
momentary action ceases, the result of the doer’s action is non-perishing,
because a separate phenomenon called avipranasa arises due to the action.
Buddhapalita (SAITO, 1984.11:228) adds the information that while the ac-
tion is momentary ( *ksanika, skad cig ma), the avipransa, which arises due
to the action, is a non-momentary phenomenon ( *aksanika, skad cig ma ma
yin pa). Logically, this would be a possible explanation for how the avi-
pranasa can remain until the ripening of the result, but it would involve the
view on part of the Sammatiyas that some conditioned phenomena are
momentary, while others are not momentary and remain for some time.
Otherwise, it would involve the view that the avipranasa is an unconditioned
phenomenon, although this is highly unlikely, since it is said that the
aviprapasa arises due to the action.’®

That the Sammatiyas asserted some conditioned phenomena to be
non-momentary is perhaps supported by the doxographical treatise *Sama-
yabhedoparacanacakra, which states that the Vatsiputriyas, of which the
Sammatiyas constitute a sub-school, asserted some conditioned phenomena
to endure for while, whereas other disappear instantaneously (CHAU,
1999:188, fn. 713).”*' It is also confirmed by Abhidhar makosavyakhya, which

519 Cf, fn. 517 above.

201p Hsiian-tsang’s Chinese translation of Karmasiddhiprakarana (T1609. 31.783b,,), the
aviprapasa is explicitly stated to be a conditioned phenomenon ( *samskrta, hsing 17).

ed Hsiian-tsang’s translation of the *Samayabhedoparacanacakra (T2031.49.16¢5.16):
SEITEYF - /MG FIBLE; transl.: “Among all conditioned phenomena, there are such that
remain for a while (chan-chu #7{F) and there are also such that cease after a moment (cha-
na-mieh F[F).” Paramartha’s two Chinese translations of the same text do not seem to
confirm this, but rather say that all conditioned dharmas cease from moment to moment
(T2032.19b,: —4JEEF(FFAE; transl.: “all aggregates [last only for a] moment [and] do not
remain”; T2033.21¢23: —4) 5 HiEFIFFIFN; transl. “all conditioned phenomena cease
from moment to moment”). The Tibetan translation (D4138.145b,) is rather problematic at
this point if not corrupt: ’du byed thams cad ni dus gZan la skad cig dag go| |. An uncertain
attempt to translate this sentence might be: “All conditioned phenomena [are] different in
time and (/a) momentary.” Also, LVP (1937:136-137) indicates that the Sammatiyas and
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mentions the Sammatiya-view that a material phenomenon (rapa), such as a
pot, is not momentary but remains for a while until it meets with its cause of
destruction, such as a hammer, whereas mental phenomena are momen-
tary.”” Although Buddhapalita’s claim that aviprapisa is asserted as a non-
momentary phenomenon is possible, it is not supported by any of the other
Mmk-commentaries.

Candrakirti qualifies the avipranasa as a non-concomitant pheno-
menon (viprayukta), i.e., a phenomenon that is neither matter nor mind (cf.
COX, 1995:69-70).°% This information is not provided by the other Mmk-
commentaries, but is supported by Karmasiddhiprakarana (cf. fn. 517 above),
which states that the avijprapasa is not concomitant with the mind ( *citta-
viprayukta, sems dart mi Idan pa, hsin-pu-hsiang-ying-hsing 0o/ EAT ).
It is also supported by K’uei-chi’s mention of aviprapisa being asserted by
the Sammatiyas as a non-concomitant phenomenon.’” That aviprapisa is
non-concomitant means that it does not share the nature and qualities of the
mind (crtta). Thereby, the aviprapasa-proponent avoids the consequence
raised for the santana-proponent that a wholesome santana could only be
wholesome and only produce desirable results thus contradicting the possibi-
lity of co-existence of wholesome and unwholesome actions for the same
individual. If the aviprapasa would be concomitant with the mind, the mind
would be wholesome if the avipranisa was wholesome and so forth, because
they would share the same aspect. If the avipranasa, on the other hand, is
non-concomitant with the mind, such problems do not arise, because the avi-
pranasa exists independently of the mind.

Vatsiputriyas possibly held the view that certain physical phenomena are enduring and non-
momentary.

522 Cf. Abhidharmakosavyakhya ad. AK 2.46ab (SASTRI, 1970:266; WOGIHARA, 1933:179):
yo ’pi aha nikayantariya iti| aryasammatiyah| sa ghatader mudgaradikrto vinasa iti manyate |
kalantaravasthayi hi tasya rapam| cittacaittanam ca ksanikatvam|; transl.: “A follower of
another school says means the aryasamma-tiya. He thinks that the perishing of a pot and so
forth is created by a mallet or the like, for its matter remains for some time, whereas there is
momentariness of the mind and mental factors.”

523 For a general presentation of ‘non-concomitant conditioned phenome-na’ or ‘non-
associated conditioned phenomena’ (crttaviprayuktasamskara), cf. chapter four by Cox
(1995:67-78).

524 Regarding the meaning of the term ‘concomitant’, cf. p. 228 above.

525 Cf. p. 294 above.
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Candrakirti then states that the avijprapisa arises just when the
action is born. This statement is not directly supported by any of the other
sources, but, of course, would be in line with the momentary nature of the
action. It is also said in Pras that the aviprapasa arises in the series (santana)
of the doer (kartr). That is to say, it remains connected with the doer of the
action, which echoes the Sarvastivada-doctrine of prapti that ensures that
the action and its result remain connected with the particular individual, who
performed that action. It also indicates that this series is the locus for the
avipranasa.

Candrakirti does not specify which type of series (sanfana) is inten-
ded. It could refer specifically to the mind-series (cittasantana), but could
also be taken more broadly to refer to the series of the five aggregates
(skand hasantana) or the series of name and matter (ndmardpasantana).
Karmasiddhiprakarapa (cf. fn. 517 above) supports an interpretation as
skandhasantana (phun po’i rgyud, yiin hsiang-hsii %5 H%8) as well as citta-
santana (sems kyi rgyud, hsin hsiang-hsii \C>FHAE). It is noteworthy that
neither text in this context mentions the pudgala, which is also asserted by
the Sammatiyas, but each speaks of a series (santana). To sum up, the avi-
pranasa-proponent thus asserts a separate, non-concomitant phenomenon
called aviprapasa, which is caused to arise in the series of doer through his
actions, ensuring the arising of the action’s result. In this way, it functions as
a karmaphalasambandha.

(V317s): Therefore (tad), in this manner (evam), “as (yatha)
a promissory note (patram) so also (tathi) the non-
perishing (avipranasah)” should be understood (veditavyah),
“and (ca)”that (tat) “action (karma)” of which (yasya) this
(asau) phenomenon (dharmah) called ‘the non-perishing’
(aviprapasakhyo) arises (utpadyate), should be understood
(veditavyam) to be] “like (iva) a debt (rnam). ”Further (ca),
just as (yatha), due to the remaining of the promissory note
(rnapatravasthanat), a creditor (dhaninah) does not (na)
have (bhavati) a loss of [his] money (dhananasah) even (api)
when the money (dhane) has been spent (upayukte), [but]
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he (sah) surely (eva) [stays] connected (sambadhyate) with
the amount of money (dhanaskandhena) together with the
interest (sopacayena) until some other time (kalantare), so
also (fatha), due to the remaining of the separate phenome-
non called ‘the non-perishing’ (avipranasakhyadharmanta-
ravasthanat), the doer (kartta) surely (eva) [stays] connec-
ted (abhisambadhyate) with a result (phalena) having that
[non-perishing] as its cause (tannimittakena), even (eva)
when the action (karmani) has ceased (vinaste).

Candrakirti then explains the comparison given in Mmk 17.14. The non-
perishing phenomenon (aviprapasa) is like a promissory note (rnapatra), i.e.,
an instrument of debt. The action, which creates the avipranasa, is like a debt
(rna).”*® Candrakirti explains this comparison in terms of a creditor. This
raises a question about the intent of the illustration. If action is a debt, does
it mean that the doer is like a debtor or a creditor? It would seem that
Candrakirti considers the doer to be like a creditor (in opposition to the
verse from *Simhacandrajataka where the doer is clearly viewed as a debtor;
cf. fn. 513 above), because he only mentions the creditor in the following
explanation. Perhaps both interpretations are possible: if the action is whole-
some, the doer could be viewed as a creditor, because he receives a desirable
result, whereas if the action is unwholesome, the doer could be viewed as a
debtor, because he receives an undesirable result. If that is the case,
Candrakirti’s explanation, which only mentions the creditor, would be in line
with his explanations throughout chapter 17, where he always uses positive
examples of wholesome action (of course, apart from his explanations of
aviratyavijnapti and apunya in Mmk 17.4-5, where negative examples were
called for by the muila-verse). '

526 As a digression, it may be mentioned that in AK 4.39cd, a monk’s transgression of his
vows is also compared to a debt (zpa); SASTRI (1971:644): dhanarnavat tu ka$mirair apanna-
syesyate dvayam| |; transl. by LVP (1924:95): “Le Kasmirien croit que le pécheur possede
moralité et immoralité, comme un homme peut avoir des richesses et des dettes.” English
translation: “The Kasmirians believe that the sinner possesses morality and imorality just like
a person has wealth and debts.” Although this verse contains such a comparison between
action and debt, it seems unrelated to the Sammatiya§ use of this comparison.
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The explanation of the illustration given in Pras stems from Akuto-
bhaya (HUNTINGTON, 1986:411), and is repeated by Buddhapalita (SAITO,
1984.11:228) and Bhavaviveka (AMES, 1986:519; T1566100c5.25). In Avaloki-
tavrata’s citation of Prajiapradipa (D3859.111.34a6), the word action (/as)
appears as ‘the seal, which is action’ ( *karmamudra, las kyi phyag rgya).
However, this seems either to be an interpolation using tantric terminology
or phyag rgya is a corruption for dpan rgya (pattra). If taken as it stands, the
interpolation would seem to mean that the action is like the stamp ( *mudra,
phyag rgya) that seals the promissory note (rpapatra), which is the non-
perishing phenomenon (avipranasa).

Just as a promissory note ensures the return of the loan even after
the borrowed money is spent and gone, the avipranisa ensures the ripening
of the result after the action has perished. The promissory note constitutes
the creditor’s connection with his money until the money is returned along
with an interest (upacaya, literally ‘increase’ or ‘accumulation’). Likewise,
the avipranasa constitutes the karmaphalasambandha until the abundant
result of the action is yielded.””’ A wholesome action is thus like lending
money and its doer is like a creditor. The wholesome action generates a non-
perishing phenomenon stored in the series of the doer, which is like a pro-
missory note stored in a safe. As the promissory note ensures the creditor
the return of his money along with interest, the aviprapasa ensures the
ripening of the abundant desirable result of the wholesome action.
Oppositely, an unwholesome action is like borrowing money and its doer is
like a debtor. In this manner, the commercial illustration of a promissory
note could be interpreted with regard to the avipranasa.

(V318;): Moreover (ca), just as (yatha) the promissory note
(rnapatram) having been honoured (mirbhuktam sat)™
after having caused the return of the creditor’s (datuh)

%27 The accrued interest in the comparison may perhaps reflect the statement that a great
result may ripen from a small action given the right circumstances. When describing five
points of external dependent arising, the Salistambasiitra also says that a great result can be
obtained from a small cause, namely that abandunt fruit is obtained from a small seed (cf.
SCHOENING, 1995:285, 287, 406, 495, and my earlier fn. 413 above on this sitra).

528 | jterally, ‘being used up’ (nirbhuktam sat).
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money (dhanabhyagamam krtva) is not (na) capable (sam-
artham) of returning the money (dhanabhyigame) once
again (punar api) whether [still] existing or not existing
(vidvamanam va vidyvamanam va), thus (evam) also the
non-perishing (avipranasah) having yielded a ripening (dat-
tavipakah san) is not (na) able (Saknoti) once again (punar
api) to create (kartum) a connection with a ripening (vipa-
kasambandham) for the doer (kartuh) whether ([still]
existing or not existing (vidyvamano va vidyamano va), just
like an honoured promissory note (nirbhuktapatravat).

Next, Candrakirti raises the question whether the avipranasa would not
repeatedly yield the result of the action, because it is non-perishing. This
discussion stems from Akutobhaya (HUNTINGTON, 1986:411) and is repea-
ted by Buddhapalita (SAITO, 1984.11:228) and Bhavaviveka (AMES, 1986:519;
T1566.100c5)-

The answer to the question is that it only has the power to yield a
ripening once and it is, therefore, irrelevant whether or not it continues to
exist after having yielded its ripening. This is explained by means of the pro-
missory note-comparison. A promissory note only has the legal force to
ensure the return of the debt once. Even if the annulled promissory note
would still exist after the return of the debt, it can no longer be used to
reclaim the money. Similarly, the avipranasa can only yield its ripening once.
Yet, the details as to what constitutes the power of the avipranasa to yield its
result and how this power is annulled when its result is yielded are not
explained here.

(V318¢): Further (ca), this (ayam) non-perishing
(avipranasah), which (yah) was spoken of by us (asmabhir
uktah), “that (sah)” was mentioned in another sifra
(sitrantaroktah)’™ “as fourfold (caturvidhah) in terms of

¥ 1t is a question how to interpret the phrase ‘spoken of in another sitra’ (sitran-
taroktah). The first question is whether antara should be understood as ‘another’ or as a
‘certain’ and whether sitra should be taken as singular or plural: ‘in another sitra, ‘in other
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world-sphere (dhatutah),” because of being divided into
those associated with the desire-, material or immaterial
[world-spheres] and those without negative influence
(kamardparipyavacaranasravabhedat).

Pida c of the verse (Mmk 17.14), wherein it was said that avipranasa is
fourfold in terms of world-sphere (dhatu), is then explained. All the
commentaries starting from Akufobhaya (HUNTINGTON, 1986:411-412) and
Chung lun (T1564.21cs) enumerate this fourfold division in the same way,
namely that avipranasa is associated with the three world-spheres of samsara
(dhatu) called the desire-world-sphere (kamadhatu), the material world-
sphere (ripadhatu) and the immaterial world-sphere (4ridpyadhatu),” or
avipranasa is without negative influence (andsrava or anasrava). Candrakirti
says that this fourfold division is mentioned in another sifra, although it is
not clear which sidtra he may have had in mind (cf. fn. 529).

As the mila-text (Mmk 17.14¢) states that aviprapasa is fourfold in
terms of world-sphere (dhatutah), it may be considered whether the Samma-
tivas would possibly assert a fourth world-sphere without negative influence
(*anasravadhatu or anasravo dhatuh). LAMOTTE (1936:162-163) indicates
that this division would indeed entail four world-spheres: “Elle [viz. avipra-
nasal est quadruple, car elle peut exiger le fruit de ’acte dans un des quatre
mondes: monde du désir, de la forme, de la non-forme, ou monde pur.”53 !
SCHMITHAUSEN (1969b:82-83, fn. 7) explains that the word dhAdtu in

satras, ‘in a certain sdfrd or ‘in certain satras’. If interpreted as ‘another saura’, it remains
unclear which sazra is intended. If interpreted as ‘a certain siara or ‘certain sitras), it could
refer back to the canonical reference made in Mmk 17.13. Secondly, another question is
whether satrantaroktah should be linked with asmabhir uktah in the relative clause or
inserted into the correlative clause as done above. The Tibetan translation links it with the
relative clause and inserts ‘and’ (s7d), which would have to be translated: “Further, this
avipranasa, which was spoken of by us and in another sitra...” If linked with the relative
clause, the Sanskrit text could also be interpreted: “...mentioned by us [as] taught in certain
satras...”

% For an explanation of these three world-spheres or ‘realms’ of samsara, cf. AKBh
(SASTRI, 1971:379-386; transl. LVP, 1926:1-5).

1 English translation: “It (viz. avipranasa) is fourfold, because it can assure the result of
the action in either of the four worlds: the world of desire, the world of form, the world of no
form, or the pure world.”
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such a case does not indicate a realm in any physical sense, but rather
indicates a state, including the spiritual states associated with the Buddhist
path. As mentioned elsewhere by SCHMITHAUSEN (1969b:117-118, fn. 58),
Sthiramati thus explains anasravo dhatu to mean ‘that, which is the cause of
the qualities of the noble ones’.”** In Dasabalasrimitra’s *Samskrtasamskrta-
viniscaya, a world-sphere free of negative influence (zag pa med pa’i khams)
is mentioned. Conditioned phenomena (samskrta) are there distinguished in
terms of the three world-spheres of kamadhatu, ripadhatu and arapyadhatu,
whereas unconditioned phenomena ( asamskrta) are associated only with the
anasravo dhatu.”> Unconditioned phenomena should here be understood in
a general sense as referring to nirvana,™* and thus aviprapasa associated with
anasravo dhatu must be seen as referring to the elements of the path that
lead to nirvana.

Instead of interpreting andsrava as here referring to a separate
dhatu, it is also possible to interpret the fourfold division of avipranisa as
meaning that there is one kind of avipranisa for each of the three world-
spheres and a fourth kind, which is anasrava, that is not connected with any
world-sphere. Such an interpretation would agree with AKBh, where it is
said that action free of negative influence destroys black, white and black-

532 Cf. Trim$ikavijiaptibhasya (LEVI, 1925:44; BUESCHER, 2002:*53) explaining andsravo
dhatuh from Trimsika, verse 30a: aryadharmahetutvdd dhatuh| hetvartho hy atra
dhatusabdah|; transl.: “Because of being the cause for the qualities of the noble ones, [it is]
dhatu, for the word dhatuhas here the meaning of cause (Aetu).”

533 *Samskrtasamskrtaviniscaya (D3897.109a,-109b;): yan *dus byas ni’dod pa’i khams kyi
rnam grans su gtogs pa dan gzugs kyi khams kyi rnam grans su gtogs pa dan gzugs med pa’i
khamskyirnam grans su gtogs pa’o| | ’dus ma byas ni zag pa med pa’i khams Kkyi rnam grans su
gtogs pa kho na’o| |; transl.: “Moreover, conditioned phenomena [are] those included in the
category of the desire-world-sphere ( *kamadhatuparyayavacarah), those included in the
category of the material world-sphere and those included in the immaterial world-sphere.
Unconditioned phenomena are only those included in the category of the world-sphere
without negative influence ( *anasravadhatuparyayavacarah).”

53 When divided, unconditioned phenomena are taught as threefold or sometimes even
fourfold; a fourfold division is, for example, found in *Samskrta-samskrtaviniscaya: space
(8kasa), nirvana (pratisamkhyanirodha), absence (apratisamkhyanirodha) and the nature of
phenomena (dharmata). Cf. D3897. 150as.¢: chos gzugs can ma yin pa ’dus ma byas ni rnam pa
bzi ste| °di lta ste| nam mkha’ dan| so sor brtags pa’i ’gog pa dan| so sor brtags pa ma yin
pa’i ’gog pa dan| chos rnams kyi chos fiid do|; transl.: “The immaterial phenomena that are
unconditioned phenomena are fourfold. They are: space, analytical cessation, non-analytical
cessation and the nature of phenomena.”
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white action, does not involve any ripening and does not belong to any
world-sphere.”®

It is very difficult to explain why Nagarjuna mentions such a fourfold
division of aviprapasa and what its significance really is. It may perhaps be
noticed that the prapti asserted by the Sarvastivadins is also stated in AK to
be fourfold in terms of the three dhdfus and phenomena without negative
influence.”® Yet, AK does not provide any reason for this division of prapti,
Regarding avipranasa, at least two possibilities for the fourfold division may
be suggested here. First, as indicated in the quotation from LAMOTTE above
(1936:162-163), the fourfold division of aviprapasa could relate to the kinds
of result they yield. It may be conjectured that such a division could have
been formulated by the Sammatiyas in response to a critique of avipranisa,
similar to the critique raised against samfiana mentioned by Candrakirti
above (cf. commentary to Mmk 17.12). This interpretation is supported by
Akutobhaya, which states that aviprapasa is taught as indeterminate (avyd-
krta) in order to avoid ‘these faults’.”’ Since no particular faults have been
mentioned in the text after explaining the faults of the santana-view men-
tioned in Mmk 17.12, it seems that Akutobhaya here justifies the point that
aviprapasa is indeterminate in relation to that critique. It could thus also be
supposed that the division into four kinds of avipranasa likewise is related to
that critique.

If that is so, an undesirable consequence (prasariga) could be level-
led against the aviprapisa-theory that an individual belonging to the
kamadhatu would necessarily continue to be reborn in this world-sphere
forever, because the aviprapasas generated by his actions only would be
associated with this world-sphere. The premise of such an argument would
have to be that the aviprapisa generated by the actions of an individual

%35 AKBh (ad. 4.60, SASTRI, 1971:670): anasravam karmaisam trayanam karmanam
ksayaya prahanaya samvartate ... avipakam dhatvapatitatvat, pravrttivi-rodhac ca| |; transl
LVP (1924:130): “L’acte pur détruit les trois autres sortes d’acte ... L’acte pur n’a pas de
rétribution, car il n’est pas du domaine des spheres d’existence, en effet, il arréte le processus
de lexistence.” English translation: “The pure action destroys the three other kinds of
action ... The pure action does not have any ripening, because it is not within the domain of
the spheres of existence, indeed, it stops the process of existence.”

%% Cf. AK 2.37cd (SASTRI, 1970:220-221; transl. LVP, 1923:187).

337 Cf. HUNTINGTON (1986:412): skyon de dag yonis su spon ba’i phyir ranbZin lun du ma
bstan par rnam par gZaggo| |.
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would be determined in terms of world-sphere by the present existence of
the actor, i.e., that an actor belonging to the desire-world-sphere only could
produce avipranasas belonging to that world-sphere. Why such a premise
should be accepted is, however, not clear. In response to such a prasariga, it
would then be necessary for the aviprapasa-proponent to assert that the
actions performed by an individual in a given world-sphere as well as the
aviprapasas created thereby may be associated with other world-spheres. In
that case, the aviprapasas would be fourfold: (1) a wholesome or unwhole-
some action yielding a result that ripens in relation to the desire-world-
sphere (kamadhatu) would generate an aviprapisa associated with this
world-sphere ( *kamadhatv-avacaravipranasa); (2-3) an immovable action
(anifijakarman) yielding a result that ripens in relation to the material or
immaterial world-spheres (riapardpyadhata) would generate an avipranasa
associated with either of these world-spheres ( *raparipyadhatvavacara-
vipranasa); (4) a wholesome action associated with the Buddhist path lea-
ding to nirvapa would generate an aviprapasa free of negative influence
( *anasravavipranasa).

Otherwise, the fourfold division of aviprapasa in terms of dhatu
could be explained as related to the stages of the Buddhist path. As will be
explained below in Mmk 17.15ab, avipranasa can be eradicated by means of
the path of cultivation (bhavanamarga) or by transcending a world-sphere
(dhatusamatikramana). On the path of cultivation, the practitioner attains
the level of a non-returner (anigamin), whereby the practitioner no longer
will be born in kamadhatu. Hence, the avipranasa yielding rebirth in this
world-sphere must be completely eradicated at this stage. This would pre-
suppose a distinction between aviprapnasa associated with kamadhatu,
rapadhatu and ardpyadhatu, which perhaps could explain the fourfold divi-
sion mentioned here.

However, it must be underlined that any such explanation for this
fourfold division at the present stage neither can be confirmed nor rejected;
both explanations are offered here merely as logical possibilities without any
philological basis.

(V318;): “And (ca) it (sah) [is] indeterminate
avyakrtah) by nature (prakrtyd),” [i.e.,] the non-perishing
(: fz p
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(aviprapasah) is only (eva) indeterminate (avyakrtah), be-
cause it is not determined (avydkaranat) as wholesome or
unwholesome (kusalakusalatvena).

If (yadi it (asau) would be (syar) unwholesome
(akusalah) [when arising] of unwholesome (akusalanam)
actions (karmanam), then (tada) [it] would not exist (syar)
for those detached from the desire-[world-sphere] (kama-
vitaraganam). And (ca) if (yadi [it] would be (syar)
wholesome (kusalah) [when arising] of wholesome [actions]
(kusalanam), [then] it (saf) would not exist (na syat) for
those in whom the roots for the wholesome have been cut
(samucchinnakusalamilanam). Therefore (tasmat), it (asau)
[is] just (eva) indeterminate (avyakrtah) by nature (prakr-
tya).

Finally, pada d of Mmk 17.14, which stated that avijpranasa is indeterminate

(awyakrta) by nature (prakrtyd), is explained. All the commentaries explain

that ‘indeterminate’ here means that avipranasais not distinguished in terms

of being wholesome or unwholesome. Akutobhaya (HUNTINGTON, 1986:412)
and Chung lun (T1564.22c;5) remark that the meaning of ‘indeterminate’

has been taught in the Abhidharma-treatises.” As mentioned above, Aku-
tobhaya also adds that aviprapasa is taught as indeterminate to avoid ‘these

faults’, which presumably refers to the objections raised against the santana-

theory in Mmk 17.12. Otherwise, the extant Mmk-commentaries other than

Pras do not provide any further explanation.

An indeterminate avipranasa is a radically different concept from
the santana posited by the Sautrantikas or the prapti posited by Sarvasti-
vadins, both of which are considered to be wholesome, unwholesome or
indeterminate depending on the action.” An indeterminate avipranisa
means that the avipranasa would be indeterminate, whether it is produced by
a wholesome, unwholesome or indeterminate action and whether it is going

53 For an explanation of avyakrtain AKBh, cf. fn. 271 above.
539 Regarding santana, cf. the critique raised above in connection with Mmk 17.12.
Regarding prapti; cf. AK 2.37 and AKBh (SASTRI, 1970:220-221; transl. LVP, 1923:186-187).
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to yield a desirable, undesirable or neutral result. The moral quality is thus
only related to the action, which above was compared to a debt. The
avipranasa is independent of the moral quality of the action, just like the
paper (patra) on which the promissory note is to be written is as such blank
and may be filled out in any way one intends. The texts, however, provides
no details regarding the explanation of the indeterminate nature of the
avipranasa.

It would seem that the most obvious reason for stating that the
aviprapasa is indeterminate would be to ensure the position that the
‘aviprapasa cannot repeatedly yield results once it has yielded its destined
result. Candrakirti, however, offers two other types of consequences to
explain why the aviprapasa must be posited as indeterminate. These conse-
quences show that the indeterminate nature of the avipranasa is required in
order to ensure that the avipranasa can be posited as existing and functio-
ning for all beings of samsara without exception.

The first consequence is that if an aviprapisathat is generated by an
unwholesome action would be unwholesome, it could not exist for those
detached from kamadhatu (kamavitaraga). This would mean that the results
of unwholesome action could not ripen for the kamavitaraga. In this case,
the property of the proposition is that an avipranisa generated by an
unwholesome action would be unwholesome. The premise (anvayavyapti) is:
what is unwholesome, that does not exist for a kamavitaraga. The counter-
premise (vyatirekavyapti) is: what exists for a kamavitaraga, that is not un-
wholesome. Now, a kamavitaraga is someone, who has become completely
detached from kamadhatu by abandoning all the defilements associated with
kamadhatu by means of the mundane path (/aukiko marga).>*® Consequently,
the kamavitaraga is only temporarily reborn in the material and immaterial
world-spheres (riparipyadhatu).”* Unwholesomeness (akusala or asubha)

50 The mundane path (/aukiko mdrga) is a series of meditation practices by which the
practitioner can attain rebirth in the higher states of ripadhatu and aripyadhatu, which,
however, does not necessarily lead to liberation from samsara. This is done by practising calm
abiding (samatha) with an attitude that one’s present state, such as the kdmadhatu, is
disturbed and the higher state one aims to attain, such as a level within the rdpadhatu, is
peaceful. For a brief description, cf. Samskrtasamskrtaviniscaya (D3897.239a4-239b,).

SVCf. Sphutarthi Abhidharmakosavyikhyd (SASTRI, 1970:270): atha vitardga iti
kamadhatumatravitarago laukikena margena navame prakare prahine |; transl.: “ Then the
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is only associated with kamadhatu’*and being detached from kamadhatu
thus means that the kamavitariga has abandoned all akusala. Nevertheless,
the kamavitaraga can still experience the results of unwholesome actions
performed earlier, because he only is temporarily freed from kamadhatu. He
has not yet attained liberation from samsara, but is still just an ordinary
being (prthagjana). Unless he practises the liberation-path and attains the
path of seeing ( darsanamarga), he will eventually fall down from the ripa- or
arapyadhatu and return to kamadhatu. If all the aviprapasas associated with
unwholesome actions would have been destroyed for him, because they
would be unwholesome, he could no longer experience any undesirable
results associated with kamadhatu, when he falls from the higher dhatus.
This would contradict the doctrine of karmaphala.

On the other hand, if an aviprapasa generated by a wholesome
action would be wholesome (kusala), it would entail a second consequence
that it would not exist for those, in whom the roots of the wholesome (kusa-
lamiila) have been cut (samucchinnakusalamiilah).>® In this consequence,
the property of the proposition (paksadharma) is that an avipranasa gene-
rated by a wholesome action would be wholesome. The premise (anvaya-
vyapti) is: what is wholesome does not exist for the samucchinnakusalamilh.
The counter-premise (vyatirekavydpti) is: what exists for the samucchinna-
kusalamilaf, that is not wholesome. The roots of the wholesome (kusala-
miila) are cut, if one develops the view of cutting off (ucchedadrsti) in its
strongest degree.”* This means that one would very strongly have a belief,

detached one: one, who is detached only from kdmad hatu [is used] in the sense of ninefold
abandonment by means of the mundane path. Regarding the mundane path and its
abandonment of defilements associated with kamadhatu, cf. LVP (1925:i-xi) and
FRAUWALLNER (1971:81).

*21In this regard, cf. the explanation of the division into black actions, white actions,
black-white actions and actions not associated with negative influence in AK 4.60 (SASTRI,
1971:669; transl. LVP, 1924:129-130).

%3 Regarding the roots of the wholesome ( kusalamiila), cf. fn. 261 above.

4 Cf. AK 4.79a and AKBh (SASTRI, 1971:697): kusalamiilacchedas tu mithyadrstya
bhavaty adhimatraparipirnaya|; transl. by LVP (1924:170): “La rupture des racines de bien
(kusalamiilasamuccheda) a lieu par la vue fausse du neuvieme degré, forte-forte
(adhimatraparipirna=adhimatradhimatra).” English translation: “The cutting of the roots of
the wholesome (kusalamilasamuccheda) occurs due to the wrong view of the ninth degree,
strong-strong (adhimatra-paripirna=adhimatradhimatra).” As noted by LVP, the roots of
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which denies actions and their results (karmaphala).* If the aviprapasa
generated by a wholesome action would be wholesome, the ripening of
desirable results could never again arise for the samucchinnakusalamualah,
because what is wholesome has been destroyed in them. To avoid such con-
sequences, the aviprapasa is asserted to be indeterminate (avyakrta), i.e.,
morally neutral and it can, therefore, exist equally for all beings.

(V31849): Moreover (ki ca),

“/1t] is not (ma) something to be abandoned

(praheyah) through abandonment (prahanatah); [it is]
Jjust (eva) something to be abandoned by cultivation

(bhavanaheyah) or [otherwise] (vd).” (Mmk 17.15ab)

(V319,): Also, such (sa cayam) a non-perishing
[phenomenon] (avipranasah) “is not (na) something to be
abandoned (praheyah) through abandonment (prahana-
tah).” The actions (karmani) belonging to an ordinary being
(parthagjanikani) are abandoned (prahiyante) precisely
(eva) by means of the path of seeing (darsanamargena), lest
(ma bhiit)>* a noble being (dryah) should be (iti) someone

the wholesome, however, are not completely negated in the samucchinnakusalamilah,
because their seeds still exist (cf. AKBh, SASTRI, 1970:216; transl. LVP, 1923:184).

343 Cf. AK 4.79c and AKBh (SASTRI, 1971:698; transl. LVP, 1924:171).

3% 1n the Tibetan translation (D3860.105b,), the ma bhiit construction is not translated
literally, but is replaced with a gyur du ‘ori bas construction. Such a way of translating ma
bhiit constructions into Tibetan is amply attested, e.g., in the Tibetan translation of AKBh (cf.
HIRAKAWA, 1978.111:34 s.v.). In the Tibetan translation of Pras, it is also attested in one other
instance, viz. at Pras 154, (D3860.52b,, critical edition by MAY, 1959:352;): tatha pi tattva-
vicare ‘vatarya ma bhit paramarthato ‘pi nirupapattikapaksabhyupagama ity = de Ita na yan
don dam par yari ‘thad pa dari bral ba’i phyogs khas blaris par gyur du ‘ori bas de kho na riid
rnam par dpyod pa na gzug par bya ba yin no| |; transl. by MAY (1959:117): “gardons-nous
néanmoins d’introduire la dite question dans la discussion de la réalité vraie (¢fattva): ce serait
admettre, sur le plan méme de la réalité absolue, une thése irrationnelle.” English translation:
“Lest we were to introduce the stated question into the discussion of the true reality (zattva),
that would be to admit an irrational thesis even on the level of the ultimate reality.” In his
Sanskrit edition of this passage from chapter seven, LVP (Pras 154 fn. 2) notices the
difference between the Sanskrit text and the Tibetan translation and conjectures a Sanskrit
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endowed with the actions of an ordinary being (prthag-
janakarmasamanvagatah).

The non-perishing (avipranasah), on the other hand
(tu), is not (na) abandoned (prahiyate) by means of the path
of seeing (darsanamargena) even though (api) there is
abandonment of its action (Zatkarmaprahane), but (kin tu)
its (fasya) abandonment (prahanam) is effected (bhavati) by
means of the path of “cultivation” (bhavanamargena) “or
[otherwise] (vd).” The word ‘or’ (vasabdah) denotes an al-
ternative (vikalparthah): “or (va) [it is] just (eva) something
to be abandoned by means of transcending a world-sphere
(dhatusamatikramanapraheyah)” (iti).

And, thus (caivam), since (yatah) the non-perishing
(avipranasah) neither perishes (api na nasyati) when the
action perishes (karmavinase) nor is abandoned (api na pra-
hiyate) when the action is abandoned (karmaprahane),

“therefore (tasmat), the result (phalam) of actions
(karmanam) is produced (jiyate) due to the non-
perishing (avipranasena).” (Mmk 17.15cd)

Since the avipranasa does not perish before yielding the result of the action,
the question may be raised when it disappears. In answer to this, Mmk 17.15
first states that the aviprapisa is not something that can be abandoned or
eradicated (praheya) by means of abandonment (prahana). Akutobhaya

reconstruction based on the Tibetan, which, however, is slightly misconstrued. A Tibe-
tan gyur du ‘ori ba construction is a periphrastic futurum construction, which here has an
optative character of potentialis (cf. HAHN, 1996:171) in the sense of a consequence that
would have to happen, but which obviously must be wrong. This sense is amplified in the
Tibetan translation of the present passage by the insertion of yasi after phags pa. Thus, the
Tibetan translation should be translated: “Since [otherwise] even (yari) a noble being ( phags
pa) would [falsely] turn out to be (gyur du ‘ori bas) someone endowed with the actions of an
ordinary being, only (k40 na) actions (/as dag) belonging to an ordinary being (so so skye bo’)
are abandoned (spori) by means of the path of seeing (mthori ba’i lam gyis).” Notice also the
transference in the Tibetan translation of k40 na (eva) to the word /as dag rather than mthori
ba’ilam gyis as in the Sanskrit original.
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(HUNTINGTON, 1986:412), Buddhapalita’s Vz#ti (SAITO, 1984.11:228-229)
and Prajaapradipa (AMES, 1986:520) clarify that abandonment refers to the
process that takes place when realising the four truths of the noble ones
(aryasatya), i.e., on the path of seeing (darsanamarga). Yet these commen-
taries do not clarify why such a statement is made, whereas Candrakirti adds
the brief explanation that the actions (karman) of an ordinary being
(prthagjana) are abandoned by means of the darsanamarga, since otherwise
a noble being (4rya), i.e., someone who has attained the darsanamarga,
would be endowed with the actions of an ordinary being. Avalokitavrata
provides a brief explanation of this point:

The non-perishing ( *avipranasa), which is fourfold and indetermina-
te by nature, is not abandoned by the abandonment ( *prahana) of
the eighty-eight dispositions ( *anusaya) of the three world-spheres
( *dhatu), which are what is to be abandoned ( *praheya) by [the path
of] seeing the four truths.*’ The reason is that in this manner actions
and defilements (*k/esa) associated with unwholesome factors
(*akusala) and negative influence ( *sisrava) are abandoned by the
path of seeing, but [those that are] wholesome ( *kusala), without
negative influence ( *andsrava) or indeterminate ( *avydkrta) are not
abandoned; and since the non-perishing is indeterminate by nature
(*prakrtya ‘yakrta), it is not abandoned by the path of seeing.**®

Thus, according to Avalokitavrata, among actions only unwholesome actions
(akusala) are abandoned by the path of seeing. This is also confirmed by
AKBh, which states that black action (which is unwholesome action) is
abandoned either by the path of seeing or by the first eight steps of the

57 By mentioning 88 dispositions to be abandoned by the path of seeing, Avalokitavrata
reveals that he here follows the Sarvastivada-explanation as exemplified in AKBh 5.3ff
(SASTRI, 1972:7651f; transl. LVP, 1925:9ff.). According to the tradition of Abhidharmasamuc-
caya, there are 112 defilements to be abandoned by the path of seeing (for a chart, cf.
RAHULA, 1971:81).

8 Prajiiapradipatika (D3859.111.34b,-35a,): chud mi za ba rnam pa bZi po ran bzin gyis
lun du ma bstan pa de ni bden pa bzi mthon bas span bar bya ba khams gsum gyi phra rgyas
brgya cu rtsa brgyad spon bas span ba ma yin te| de ltar mthon ba’i lam gyis ni mi dge ba dan
zag pa dan bcas pa’i las dan fion mons pa rnams spon ba yin gyi| dge ba dan zag pa med pa
dan lun du ma bstan pa spon ba ma yin la| chud mi za ba de ni ran bzin gyis lun du ma bstan
payin pas mthon ba’i lam gyis span ba ma yin pa’i phyir ro| |.
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mundane path (laukikamarga).”” Oppositely, Avalokitavrata states that

[actions that are] wholesome, without negative influence and indeterminate
are, therefore, not abandoned by the path of seeing, and since avipranasa is
indeterminate, it is not abandoned by the path of seeing.

If this explanation is aligned with Candrakirti’s statement that the
actions belonging to an ordinary being (prthagjanakarma) are abandoned by
the path of seeing, it would mean that the prthagjanakarma only refers to
unwholesome action without including wholesome action associated with
negative influence, since the latter only is abandoned by the path of cultiva-
tion. This is also confirmed by Prajaapradipa, wherein it is stated that
unwholesome actions are abandoned by the path of seeing, because a noble
being cannot possess the actions belonging to an ordinary being.>*

Candrakirti thus concludes that the non-perishing — unlike the
actions of an ordinary being — is not abandoned by the path of seeing when
the unwholesome actions that generate aviprapnasa are abandoned, but it is
abandoned by means of the path of cultivation (bhdvanamarga) or [in a
certain other manner] (va).

Why are the non-perishing phenomena abandoned or eradicated by
the bhavanamarga? Because at this stage liberation from samsara is gradual-
ly attained. As the practitioner attains the results (pha/a) of the path called

3% Cf. AKBh ad. AK 4.60 (SASTRI, 1971:669ff.; transl. LVP, 1924:129ff.).

550 Prajiiapradipa (AMES, 1986:521): las mi dge ba ni mthon ba’i lam gyis span ba yin par
blta bar bya ste| *phags pa yan so so’i skye bo’i las dan Idan par gyur na mi run ba’i phyir ro| |;
T1566.101a,.2: FHIEFEFAEITEER - BEIEA - BELENEE - EAERRE X
#. Transl. of the Tibetan text by AMES (1986:278): “One should understand that unwhole-
some action is abandoned by means of the path of seeing [the four noble truths], because a
Noble One (arya) cannot also possess the actions of an ordinary person (prthagjana).”
Avalokitavrata comments on these lines (D3859.111.36a4.6): las mi dge ba ni mthon ba’i lam
gyis spon ba yin te| de Ita ma yin du zin kyan mthon ba thob pa’i ’phags pa yan so so’i skye bo’i
las mi dge ba dan ldan par ’gyur bas de ni mi ’dod do| | de’i phyir mthon ba’i lam gyis ni las mi
dge ba ’ba’ zig spon bar zad kyi dge ba dan lun du ma bstan pa dag mi spon la| chud mi za ba
de ni lun du ma bstan pa yin pas mthon bas span bar bya ba dan ris mthun pa ma yin pa’i phyir
mthon bas span bar bya ba ma yin no| |; transl.: “Unwholesome actions are abandoned by the
path of seeing. If that was not so, a noble being, who has obtained seeing [of the dryasatyani]
would also be endowed with the unwholesome actions of an ordinary being, [and], therefore,
this is not posited. Hence, only unwholesome action is abandoned by the path of seeing,
whereas what is wholesome and indeterminate is not abandoned. Since the non-perishing is
indeterminate, it is not belonging to the group ( *nikayasabhaga, ris mthun pa) of that to be
abandoned by seeing.”
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one, who has entered the stream (srotdpanna), once-returner (sakrdagamin)
and non-returner (anigamin), he gradually becomes liberated from rebirth
in kamadhatu. As he attains the state of an arhant, he is also liberated from
rebirth in the rdpadhatu and aripyadhatu. Hence, the avipranasas resulting
in rebirth in these world-spheres must be abandoned during this path. Chung
lun  (T1564.22c39), Buddhapalita’s Vzetr  (SAITO, 1984.11:229) and
Prajaapradipa (AMES, 1986:520; T1566.101a9.1) specify that the avipranasa
is abandoned by cultivation (»A4avana) when transcending into another result
[of the path] ( *phalavyatikrame). This is also confirmed by Mmk 17.19,
which states that the avipranasa ceases due to transcending into the result [of
the path] (phalavyatikramat). Avalokitavrata explains this in detail:

The aviprapasas are not abandoned during the fifteen moments of
the path of seeing. [But] when transcending to the result of one, who
has entered the stream (srofdpanna), in the sixteenth moment, the
indeterminate avipranasas, which hold the ripenings of the unwhole-
some actions of an ordinary being, of [actions] associated with
defilement, and of the action of [a person] about to enter into the
stream, are abandoned by the path of cultivation. Likewise, when
transcending from the result of one, who has entered the stream,
into the result of a once-returner (sakrdagamin), the indeterminate
aviprandsas, which hold the ripenings of the actions that are
wholesome and without negative influence belonging to [a person]
having entered the stream and about to enter [the level] of a once-
returner, are abandoned by the path of cultivation.”* Further, when
transcending from the result of a once-returner to the result of a
non-returner (andgamin), the aviprapasas belonging to a once-
returner about to enter [the level of] a non-returner are abandoned.
Then when transcending from the result of a non-returner to the
result of an arhant, the aviprapasas belonging to a non-returner
about to enter [the level] of an arhant are abandoned. [Finally,] the

551 The Sanskrit word is attested in Mmk 17.19. In Tibetan, the transla-tions ‘bras bu gZan
du ‘pho ba na (Buddhapalita’s Vreti) and ‘bras bu pho ba na (Prajiapradipa) are used. In
Chinese, the translations tsung i-kuo chih i-kuo fit—5RFE—58 (Chung lun) and chin-hsiang-
huo kuo shih FE[E) R B (Prajiapradipa) are used.

552 That is to say, by transcending to a higher level, the aviprapasa‘holding the ripening’ of
the lower level as well as those of the stage of preparation for the higher level are abandoned.
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avipranpasas of an arhant are abandoned in the sphere of extinction
(*nirvanadhatau), which is without remainder of the aggregates
(*nirupadhisese). Therefore, the aviprapasas are just abandoned by
cultivation.*®

Bhavaviveka (AMES, 1986:520) raises the question of how to
understand the particle ‘or’ (v4d) in pada b of the mila-verse (Mmk 17.
15b).* He states that it has the sense of an alternative (vikalpartha), a
statement that is also repeated by Candrakirti.”> However, Bhavaviveka and
Candrakirti do not agree on what this alternative might be. Bhavaviveka
considers that an avipranasa may also be abandoned by the production of [its]
result ( *phalotpatti, *bras bu bskyed pas).”>® This is an alternative adopted
from Akutobhaya, which states that the avipranasa is abandoned by the path
of cultivation when transcending to the result and it is also abandoned by the

553 Prajiigpradipatika (D3859.111.35a,.¢): chud mi za ba de mthon ba’i lam gyi skad cig ma
beo Ina’i bar du ni mi spon no| |skad cig ma bco Ina pa nas skad cig ma bcu drug par rgyun du
Zugs pa’i ’bras bur ’pho ba na bsgom pa’i lam gyis so so’i skye bo’i las mi dge ba dan| zag pa
dan bcas pa dan| rgyun du ’jug pa’i las kyi rnam par smin pa ’dzin pa’i chud mi za ba lun du
ma bstan pa de span ba yin la| de bZin du rgyun du Zugs pa’i ’bras bu nas| lan cig phyir on
ba’i ’bras bur ’pho ba na bsgom pa’i lam gyis rgyun du Zugs pa dan| lan cig phyir ’on bar ’jug
pa’i las dge ba dan| zag pa med pa’i rnam par smin pa ’dzin pa’i chud mi za ba lun du ma
bstan pa de span ba dan| lan cig phyir "on ba’i ’bras bu nas phyir mi ’on ba’i ’bras bur ’pho ba
na| bsgom pa’i lam gyis lan cig phyir ’on ba dan| phyir mi ’on bar ’jug pa’i chud mi za ba de
span ba dan| phyir mi ’on ba’i ’bras bu nas dgra bcom pa fiid kyi ’bras bur ’pho ba na bsgom
pa’i lam gyis phyir mi ’on ba dan dgra bcom par ’jug pa’i chud mi za ba de span ba dan dgra
bcom pa’i chud mi za ba ni phun po’i lhag ma med pa’i mya nan las ’das pa’i dbyins su span ba
yin pa’i phyir| chud mi za ba de ni bsgom pas span ba iid yin no| |. For a general explanation
of these levels of the path, cf. LVP (1925:iv-xi).

5% This passage is omitted in the Chinese translation, which instead (T1566.101ay,.15)
contains a reference to a story about Maudgalyayana (mo-chien-lien H##:8#) and Revata (/i-
plo-tuo B %),

555 The conjunction vais defined as ‘alternative’ (vikalpa) in the Kasikavivaranapaiijikd on
Astadhyayi1.1.44 (VASU, 1891:34): neti pratisedho veti vikalpas...; transl.: “na [is] a negation
(pratisedha), va is an alternative (vikalpa).” That is to say va is used in a disjunctive sense. In
grammatical treatises, v4 may also denote that a rule is only applied optionally (ABHYANKAR
& SHUKLA, 1977:344 s.v.), but this is not the sense implied here. CHATTERIJI (1964:313)
mentions that there are two types of va, samuccayarthaka (i.e., conjunctive) and vikalparthaka
(i.e., disjunctive).

556 Prajriapradipa (AMES, 1986:520): kyan Zes bya ba’i sgra ni *bras bu bskyed pas kyan
span ba fiid yin no Zes rnam par brtag pa’i don to| |; transl. by AMES (1986:277): “The word
“or” has the sense of option (wikalpa): [The nondisappear-ance (avijpranasa)] is also
abandoned when it has produced [its] result.”
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production of the result (’bras bu bskyed pas).”®’ As noted by AMES (1986:
309, fn. 55), such an alternative seems to contradict the statement made in
Mmk 17.18d that the aviprapasa remains even after having ripened
(vipakve pi ca tisthati). Therefore, Avalokitavrata explains this apparent
contradiction:

The word v4 also has also a conjunctive function ( *samuccayartha,
bsdu ba’i don)**®, namely: just like a promissory note is annulled
when the creditor’s money have been taken back, similarly the non-
perishing also (v4) becomes [annulled] likewise when the result is
experienced by the doer. Below it is said that “[the non-perishing]
remains even after having ripened” (Mmk 17.18d). Therefore, the
result of an action is yielded by the non-perishing for the doer in this
or the following life or after another number of lives, and although
the result is [thus] experienced by the doer, the non-perishing does
not cease definitively when it in this way ceases after having ripened
the action. It remains for as long as one has not transcended to the
result [of the path] or has died,” but it is not capable of producing
the result again even though it remains, because it has already pro-
duced the result in the same way that a promissory note has been
honoured. Thus, the word va displays here the function of an
alternative (vikalpartha) in the sense: “or else (va) [the avipranasal
is abandoned by the production of the result.”*®

%7 Akutobhayi (HUNTINGTON, 1986:412): ’bras bu pho ba na bsgom pa’i lam gyis span ba
dan ’bras bu bskyed pas kyan span ba fiid yin no| |.

558 The Sanskrit word samuccayértha is attested for the Tibetan compound bsdu ba’i don
at Pras 426,, (D3860.139b-).

59 The transcendence to the result (phalavyatikrama) was explained above. The point
that the aviprapasa ceases when transcending to the result or at death (marapa) will be
explained below in Mmk 17.19. )

50 Prajrapradipatika (D3859.111.35a;-35bs): kyan gi sgras ni ji Itar nor bdag gi nor phyir
khugs na bu lon gyi dpan rgya ror ’byun ba de ltar byed pa pos ’bras bu myon ba na chud mi za
ba yan de bzin du ’gyur ro Zes bya ba yan bsdu ba’i don te| de’i ’og nas rnam par smin kyan
gnas pa yin Zes ’byun bas chud mi za des| tshe ’di'am phyi ma dan lan grans gZan la byed pa po
la las kyi ’bras bu phul te byed pa pos ’bras bu myon yan chud mi za ba de ni| las rnam par
smin nas gag pa de ltar nes par ’gag pa nid ma yin te| ji srid du ’bras bu ’phos pa dan §i bar ma
gyur gyi bar du gnas pa yin mod kyi| de gnas su zin kyan yan ’bras bu bskyed par ni mi nus
te| “bras bu bskyed zin pa’i phyir| nes par spyad zin pa’i dpan rgya bzin du ’gyur ba la dgons
nas| ’dir kyan gi sgras ’bras bu bskyed pas kyan span ba fiid yin no Zes rnam par brtag pa’i don
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Avalokitavrata thus explains Bhavaviveka’s statement that the avipranasa is
abandoned by the production of its result by saying that the avipranasa is
annulled after the production of its result, although it still remains until
death or until transcending to one of the results of the path (as will be
explained below).

Candrakirti, on the other hand, considers the alternative indicated
by the particle va to be that the aviprapasa also is something to be abando-
ned (praheya) by the transcendence of a world-sphere (dhatusamatikrama-
na). As stated above, the aviprapisas are of four kinds, because there is a
kind associated with each of the three world-spheres and a kind, which is
without negative influence. As one transcends from kamadhatu to rapa-
dhatu either by means of the mundane path (/aukiko ma'rgé), i.e., by deep
meditation leading to rebirth in ridpadhatu, or by means of the path of culti-
vation, the avipranasas associated with the kamadhatu are abandoned. This
is confirmed, for example, in the Sammatiya-section of *Samskrtasamskrta-
viniscaya, where it is said:

If one asks: is what is to be abandoned by seeing ( darsanapraheya)
also abandoned by the outer path ( *bahyamarga, phyi rol gyr lam)?
It is answered: Noble beings abandon [by means of] both paths the
bhavanaheya associated with kdmadhatu and associated with
rapadhatu. Those, who are not noble beings, abandon [by means of]
the outer path the bhavanaheya associated with kamadhatu and the
bhavanaheya associated with rdpadhatu, but they do not abandon
those associated with the arapyadhatu, because these are only to be
abandoned by means of the noble path.*®!

bstan no| |. The phrase nor bdag gi'in the first line of the quotation above has been emended
from the reading nor bdag gisattested by D.

561 Thus, the outer or mundane path cannot transcend the samjidnasam-jidyatana, which
is the ultimate result of the mundane path; *Samskrtasamskrta-viniscaya (D3897.239as.7): *o
na mthon bas span bar bya ba yan phyi rol gyi lam gyis spon nam Ze na brjod de| ’phags pa ni
lam gfiis ka dan ’dod pas bsdus pa dan gzugs kyis bsdus pa bsgom pas span bar bya ba spon
ba’o| |’phags pa ma yin pa yan phyi rol gyi lam gyi[s] ’dod pas bsdus pa bsgom pas span bar
bya ba dan gzugs kyis bsdus pa bsgom pas span bar bya ba spon ba’o| |gzugs med pas bsdus pa
ni mayin te| de ni’phags pa’i lam fid kyis span ba yin pa’i phyirro| |.
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Moreover, in Mmk 17.17 and Mmk 17.19, it is also said that avipra-
pasas cease at death (marapa) during transition (pratisandhi) to a new
rebirth, possibly only when transcending to another dharu. Thus, Candra-
kirti’s interpretation of va could here be an implicit reference to these verses.

Bhavaviveka (AMES, 1986:521) and Avalokitavrata also use the term
‘transcendence of a world-sphere’ ( *dhatusamatikramana, khams las yan dag
par ‘das pa), but they do so only in connection with explaining the tran-
scendence to the result ( *phalavyatikrama, las ‘phos na), which takes place
on the supramundane path of cultivation (bAavanamarga). Thus, Avalokita-
vrata explains:

[Prajaapradipa) said: “[the aviprapndsa] is abandoned when
transcending to the result. This will be shown below in the passage,
which says, “it ceases when transcending to the result and at death”
(Mmk 17.19). How will this avipranisa be abandoned by transcen-
dence of a world-sphere? In order [to answer] this, [ Prajaapradipal
says, “Those [avipranasas) associated with desire are abandoned by
transcendence of the desire-world-sphere ( *kamadhatusamatikra-
mana). Further, those associated with material and immaterial
[world-spheres] are abandoned by transcendence of the material and
immaterial ~ world-spheres  ( *ripardpyadhatusamatikramana).”
When dying in one world-sphere and being born into another world-
sphere, the avipranasas of the former world-sphere, which are all
associated with this world-sphere and which arise as just one at the
time of transition [into another birth] ( *pratisandhau), all those are
abandoned, and other aviprandsas belonging to the other world-
sphere arise.”*

Avalokitavrata’s comment is thus a clear explanation of the transcendence of

362 Prajaapradipatika (D3859.111.36a;-36b,): ’bras bu ’phos na ni spon bar ’gyur ro Zes bya
ba smras te| de’i og nas| de ni ’bras bu *phos pa dan| §i bar gyur na ’gag par ’gyur| Zes ’byun
ba’i skabs kyis ston par ’gyur ro| |chud mi za ba de khams *pho bas ji Itar spon bar ’gyur Ze na|
de’i phyir ’dod par gtogs pa ni ’dod pa’i khams las yan dag par ’das pas spon la| gzugs dan
gzugs med par gtogs pa dag kyan gzugs dan gzugs med pa’i khams dag las yan dag par ’das pas
spon 1o Zes bya ba smras te| khams gZan nas $i *phos te khams gZan du skye ba’i tshe khams
sna ma’i chud mi za ba khams mtshuns par fiid mtshams sbyor ba’i tshe gcig pu kho nar skye
ba de yan spon Ziii| khams gZan gyi chud mi za ba gZan skye’o| |.
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a world-sphere (dhatusamatikramana) and may be applied to Candrakir-ti’s
use of this term. Nevertheless, it is spurious that Avalokitavrata uses this ex-
planation with regard to transcendence to the result (phalavyatikrama),
because one should expect the aviprapasas associated with a world-sphere to
be abandoned forever when attaining the results of the liberation-path, since
one thereby is permanently liberated from this world-sphere. One would not
expect the aviprapisas to arise again within the new world-sphere as
explained here by Avalokitavrata. This would only by expected if the tran-
scendence of the world-sphere takes places via the mundane path, whereby a
return to the lower world-sphere is still possible. In this manner, Avalokita-
vrata’s explanation seems to differ slightly from Candrakirti’s explanation.
Candrakirti distinguishes two alternatives for the abandoning of avipranasas:
the first is the definite abandoning of aviprapasas by means of the path of
cultivation, i.e., when transcending to the result; the second is the temporary
abandoning of aviprapasas by means of the mundane path, i.e., when tran-
scending a world-sphere. In Avalokitavrata’s explanation, these two aspects
are not distinguished.

Having thus discussed when the non-perishing phenomenon may
perish, Mmk 17.15¢cd concludes that the result of an action is ensured due to
the presence of an aviprapasa. Candrakirti explains these lines to mean that
the avipranpasa can function as the karmaphalasambandha, because it neither
perishes when the concrete action perishes, i.e., immediately upon having
been performed, nor does it perish when all the actions of an ordinary being
are abandoned during the path of seeing. Since the aviprapasa remains until
liberation from a world-sphere of samsara is attained, it ensures the ripening
of the action’s result within that world-sphere.

(V320s): Again (punah), [the interlocutor asks]: “Zf
(vadi) there would be (syat)” abandonment (prahanam) of
this (asya) non-perishing (avipranasasya) “through aban-
donment (prahdnatah)” in that it were abandoned (praha-
nat) due to abandonment (prahanena) of the action (karma-
nah), [i.e.,], and (ca) [if] there would be (syar) perishing
(vinasah) [of it] by transition (samkramena) of the action
(karmanah), [i.e.,] by the perishing (vinasena) of the action
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(karmanah), [i.e.,] by another action becoming actualised
(karmantarasammukhibhavena), [then] what (kah) would
be (syar) the fault (dosah)(it))?” It is answered (ucyate):

“If (vadi) [it] would be (syat) something to be
abandoned (praheyah) through abandonment (pra-
hapatah) or (va) by transition (samkramepa) of the
action (karmanah), in that case (tatra) faults (dosah),
beginning with the annihilation of action (karma-
vadhadayah), would ensue (prasajyeran).” (Mmk
17.16)

If (yadi) the non-perishing (avipranasah), just like the
actions belonging to an ordinary being (pdrthagjanika-
karmavat), would be abandoned (prahiyeta) by means of the
path of seeing (darsanamargena), then (tada) there would
be (syat) precisely (eva) the perishing (nasah) of the action
(karmanah), and (ca) due to this perishing of the actions
(karmavinasat) there would for noble beings (aryanam) not
be (na syat) [any] desired or undesired ripening of the result
of an action (istanistakarmaphala-vipakah), having the for-
mer action as its cause (purvvakar-mahetukah), [or] there
would be (syar) occurrence of a result (phalodayah) of an
action (karmanah) that had never been performed
(akrtasyaiva). And (ca) since result of ac-tion [would thus]
be seen as non-existent (karmaphalabha-vadarsanat), there
would be (syar) a wrong view (mithyadar-sanam).

In this manner (ity evam), “faults (dosah), such as the
annihilation of action and so forth (karmavadhadayah),
ensue (prasajyante),”when there is (satr) admission ( “abhy-
upagame) of that the non-perishing (avipranasasya) is
something to be abandoned (praheyatva®) through aban-
donment (prahanatah). [The argument] should also (api) be
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applied (yojyam) in the same manner (evam) in the case of
transition (samkrame) of the action (karmanah).

Having defined when the aviprapasa is eradicated in Mmk 17.15, the next
verse shows the undesirable consequence that would occur, if the avipranasa
would disappear before the path of cultivation. Candrakirti introduces this
verse by letting an interlocutor raise a question: if the non-perishing would
cease either by the abandonment associated with the path of seeing or would
cease when the action that generates the aviprapnasa ceases, what would be
the faults? To this question the mii/a-verse answers that there would be
faults, such as the annihilation of karmaphala.

Akutobhaya (HUNTINGTON, 1986:413) and Chung lun (T1566.22¢,;.
12) here state that if the avipranasa would cease in either of these cases, there
would be no result of the action, and therefore there would be the fault of
the annihilation of the action. They also state that this has already been
explained in the Abhidharma. Buddhapalita (SAITO, 1984.11:229) further
explains that when an ordinary being attains the path of seeing, the
dispositions (anusaya) that are to be abandoned by this path are abandoned
along with the actions of an ordinary being.’® If the actions of an ordinary
being were not to be abandoned on the path of seeing, there would be the
unacceptable consequence that a noble being would be endowed with the
actions of an ordinary being. Although these actions are thus abandoned on
the path of seeing, the avipranasas that hold the ripening of the results of
these actions are not abandoned thereby, and thus there is continued
ripening of the results of actions for the person, who has attained the path of
seeing. When are the aviprapasas then abandoned? Buddhapalita (ibid:230)
here explains that the avijpranasas are abandoned by transcendence to the
result of the path ( *phalavyatikrama). Thus, the aviprapasas associated with
kamadhatu are abandoned when completely transcending this world-sphere
(i-e., when attaining the levels of one, who has entered the stream (srotapan-
na), once-returner (sa]qrd.a'gzimin) and non-returner (andgamin)). The avi-
pranasas associated with the ridpardpyadhatus are abandoned when com-

%63 As explained above, this particularly refers to unwholesome actions, since wholesome
actions are first abandoned on the path of cultivation. This is also confirmed by Prajispradipa,
which here specifies the actions of an ordinary being as unwholesome actions ( *akusala).
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pletely transcending these world-spheres (i.e., when attaining the level of an
arhant). The commentary by Buddhapalita on this verse is adopted almost
verbatim by Bhavaviveka.*®*

Candrakirti does not directly follow Buddhapalita’s commentary,
but instead presents two undesirable consequences (prasariga) that would
follow, if it would be asserted that the avipranisa would be an abandonment
by the path of seeing. The first consequence is: a noble being, who has
attained the path of seeing, would be without the ripening of desirable and
undesirable results of action, because his avipranasas are abandoned by the
path of seeing. The property of the proposition (paksa-dharma) is that the
aviprapasas of a noble being, who has attained the path of seeing, are
abandoned by the path of seeing. The premise (anvayavyapti) is that whose
aviprapasas are abandoned by the path of seeing, he is without the ripening
of desirable and undesirable results of action. The counter-premise
(wyatirekavyapti) is that who has the ripening of desirable and undesirable
results of action, his aviprapasas are not abandoned by the path of seeing.
This consequence would thus contradict the general doctrine of liberation
that the ripening of the results associated with kamadhatu is first completely
abandoned at the stage of a non-returner (andgamin) and the ripening of
results associated with riaparapyadhatus is first abandoned at the stage of an
arhant. In other words, it would contradict the doctrine of gradual liberation
from samsara, which starts at the path of seeing and is first completed when
attaining the level of an arhant; that is, it would contradict the doctrine of
the four levels of fruition, viz. srotapanna, agamin, anagamin and arhant.

If this consequence is not accepted, because it is admitted that the
noble being, who has attained the path of seeing, still experiences the
ripening of the results of action until he attains the level of an arhant, then a
second consequence is given: the result experienced by a noble being would
not have an earlier action as its cause, because its avipranasa is abandoned
by the path of seeing. The property of the proposition (paksadharma) is that
the aviprapasa for the result experienced by a noble being is abandoned by
the path of seeing. The premise (anvayavyapti) is: whose aviprapasa is

584 The latter part of Prajiiapradipa’s commentary on this verse is omitted in the Chinese
translation, but is attested in Prajaapradipatika. For a translation of Prajaapradipatika on this
latter part, cf. p. 334 above.
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abandoned by the path of seeing, that does not have an earlier action as its

cause. The counter-premise ( vyatirekavyapti) is: what has an earlier action as .
its cause, its aviprapasa is not abandoned by the path of seeing. In other

words, a result experienced by a noble being would be without a cause, which

would contradict the doctrine of karmaphala and constitute a denial or

annihilation (vadha) of action as yielding a result. This would be a wrong

view (mithyadrsti), namely the view of the non-existence of a result of action

(karmaphalabhavadarsana).

Candrakirti then states that one can use the same arguments in the
case of transition of the action (karmanah samkrama). ‘Transition of the
action’ is explained to mean the perishing of action immediately upon arising
(karmavinasa), i.e., that one turns to another action when an action has been
performed. This phrase thus refers to the general admission of the
impermanence of actions. Buddhapalita and Bhavaviveka do not clarify the
meaning of the phrase ‘transition of the action’. In their commentaries, they
say that the avipranasa is ‘of the same type as the transition of the action’
(*karmasamanajatiya, las ‘pho ba dar ris mthun pa), which Avalokitavrata
(D3859.111. 36a,) explains by using the interpretation given by Candrakirti.

If the above arguments would be used in this case, the first would be:
an ordinary being would be without the ripening of desirable and undesirab-
le results of action, because his avipranasas are abandoned by transition of
the action. The property of the proposition (paksadharma) is that the
avipranasas of an ordinary being are abandoned by transition of the action.
The premise (anvayavyapti) is: whose aviprapasas are abandoned by transi-
tion of the action, he is without the ripening of desirable and undesirable
results of action. The counter-premise (vyatirekavyapti) is: who has the
ripening of desirable and undesirable results of actions, his aviprapasas are
not abandoned by transition of the action. In other words, if it would be
admitted that the aviprapasa would perish immediately together with the
action, which is being performed, there would be no karmaphalasambandha
to ensure the ripening of the result of action, and this would constitute a
denial of karmaphala. In that case, the fundamental consequences raised in
Mmk 17.6 would be incurred. |
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(V3214): “Now (tu), at transition (pratisandhau) it
(sah) arises (utpadyate) as [just] a single one (ekah)
for all (sarvesam) the dissimilar (visabhiganim) and
(ca) similar (sabhiganim) actions (karmapim) be-
longing to the same world-sphere (sadhatinam).”
(Mmk 17.17)

Dissimilar (visabhagani) actions (karmani) [are] those that
are of different kinds (bhinnajatiyani); similar (sabhagani)
[actions are] those that are alike (sadrsani). “Of all” (sarve-
sam eva) these (tesam) “similar (sabhiganim) and (ca)
dissimilar (visabhaganam) actions (karmanam)” only (eva)
“a single (ekah)” non-perishing [phenomenon] (aviprana-
salh) “arises (utpadyate)” during transition to [a new birth in]
the desire-, material or immaterial world-spheres (kamaru-
pariapyadhatupratisandhisu) when there is destruction of all
actions (sarvvakarmopamardane). And also (capi), it (sah)
arises (utpadyate) only (eva) of those belonging to the same
world-sphere (sadhatinam), [i.e.,] of those associated with
the same world-sphere (samanadhatukanam), not (na) of
those related to dissimilar world-spheres (visabhagadhatu-
kanam). '

Having explained when the aviprapasas are abandoned and the undesirable
consequences that are incurred if the aviprapisas would be abandoned
before the path of cultivation, the present verse (Mmk 17.17) explains how
the aviprapasas operate at the time of transition to a new rebirth (prati-
sandhi).

Actions may be of a similar kind (sabhaga) or a dissimilar kind
(visabhaga). Candrakirti does not explain what these kinds might be, but
Akutobhaya (HUNTINGTON, 1986:414) suggests that the kinds of action are
wholesome ( *kusala), unwholesome ( *akusala), indeterminate ( *avyakrta)
and those without negative influence ( *anasrava). This division of action is
also mentioned by Avalokitavrata (D3859.111.36by.5). Thus, all wholesome
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actions would be of a similar kind, whereas unwholesome actions would be
of a kind dissimilar from wholesome actions. Akutobhaya (op.cit.), Buddha-
palita’s Vreti (SAITO, 1984.11:230) and Prajrapradipa (AMES, 1986:522; om.
T1566) here refer to the statement made in the following verse (Mmk 17.18)
that in the present life an avipranasa arises (utpadyate) from every action.
Thus, in the present life a variety of actions are performed, some being
wholesome, others being unwholesome, etc. A separate avipranasa is gene-
rated by each of these actions, thus resulting in a large number of avipra-
pasas of similar and dissimilar kinds. Perhaps this might be compared with a
businessman making many money-transactions. With the numerous business
relationships to his suppliers and customers, he establishes many credits and
debits. The credits, which may be compared to wholesome actions, are all of
a similar kind in terms of their nature of being credits. The debits, which may
be compared to unwholesome actions, are all of another kind than the cre-
dits.

One day the businessman dissolves his company and retires from his
trade. At that point, his accounts with his suppliers and costumers are added
up to establish the balance. At this point, a new document is issued to state
the final credit or debit of his company and when this is due to be paid. Thus,
the earlier accounts are closed and a new promissory note is issued in favour
or disfavour of the businessman. The commentaries do not use this example
of a businessman that I have given here. They merely state that at the time of
transition to a new rebirth (pratisandhi) a single avipranasa arises of all the
similar and dissimilar actions. Yet, given that the action above was com-
pared to a debt (rna) and the avipranasa to a promissory note (pattra), it
seems justifiable to recall this metaphor.

In this metaphor, the dissolution of the businessman’s company may
be compared to the death of a person. It is stated below in Mmk 17.19 that
an aviprapasa ceases (nirudhyate) in two instances: when transcending to the
result [of the path] (phalavyatikrama), which was discussed above, and at
death (marana). When explaining the point that the avipranisa ceases at
death, Candrakirti refers back to the present verse (Mmk 17.17). Thus, the
word death (marapa) in Mmk 17.19 and transition to a new birth (prati-
sandhi) in Mmk 17.17 must broadly speaking refer to the same process in
terms of the aviprapasa. In MavBh, Candrakirti explains that death is the
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perishing of the aggregates, while birth is the transition (or ‘re-linking’) of
the aggregates.’® At the time of death, the five aggregates (skandha) of this
life end and all the actions associated with these aggregates cease. Candra-
kirti expresses this in the present context (V321g) by stating that there is
destruction of all actions (sarvvakarmopamardana) at the time of transition
(pratisandhi).

The Sammatiyas assert an intermediate state (anfarabhava) between
death and the new rebirth.’®® The Sarvastivadins, who also assert an
intermediate state, consider the transmigrating being to exist as a kind of
being called a gandharva, which possesses an attenuated form of the five
aggregates associated with the intermediate state (KRITZER, 1998:505; 2000:
235). Likewise, the *Sammitiyanikayasastra states that the pudgala aban-
dons the five aggregates of this life and receives from the last moment of
mind the five aggregates of the intermediate existence (cf. CHAU, 1999:207-
208).

Having stayed in the intermediate state for some time, the
consciousness of the intermediate state undergoes transition to a new birth
in samsara. ‘Transition’ (pratisandhi) refers to the ‘linking up’ of the
consciousness with its new birth. In the case of humans and higher animals,
pratisandhi refers to conception (SCHMITHAUSEN, 1987:36), in the sense
that the consciousness of the sentient being becomes attached to the
fertilized egg at the moment of conception. In the case of birth from
moisture and heat (samsedaja) or the spontaneous type of birth (opapatika),
pratisandhi merely refers to the consciousness’ becoming attached to a new
physical existence.’®’ This process is explained in the Salistambasitra, where
the consciousness is compared to a seed: “However, when the consciousness
that is a seed, which is supported on the field of karma, watered by the

%65 MavBh (D3862.341bs.¢; LVP, 1907-1912:390): *chi *pho ba ni phun po ’jig pa’o| |skye
ba ni phun po’i fiin mtshams sbyor ba’o| |. The LVP-edition has phuri po firi mtshams in lieu
of phur po’i Ain mtshams attested by D. The first line ‘chi pho ba ni phuii po jig pa’o is
possibly echoing the Salistambasiitra (SCHOENING, 1995:715): skandhavinaso maranam | .

586 This assertion is discussed in Kathavatthu VIIL2 (TAYLOR, 1897:361ff.; transl. AUNG
& RHYS DAVIDS, 1915:212-213), and is attributed in the commentary (JAYAWICKRAMA, 1979:
105) to the Pubbaseliya and Sammitiyas. The assertion is also described in the Sammatiya
work *Sammitiyanikayasastra (T1649.32. 462a4;; cf. also KRITZER, 2000:238).

%7 Re. the four kinds of birth (yomi), cf. fn. 488 above.
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moisture of craving, planted with the fertilizer of ignorance, germinates,
[then] the sprout of name-and-form is produced in this and that mother’s
womb, the place of birth, reconnection.”® Candrakirti defines pratisandhi
to be of three kinds, namely ‘transitions to [new births in] the desire-,
material or immaterial world-spheres (kamaridpardpyadhatupratisandhisuy’.

At the time of transition, the various aviprapisas that have arisen
during one’s life cease, and a single aviprapasa arises in their stead.
KALUPAHANA (1986:252) suggests that the word ‘arise’ (utpadyate) here has
the sense of ‘becoming activated’, so that among all the many avipranasas a
single avijprapasa determines the approaching rebirth. Such an inter-
pretation is not impossible. It would require the genitive clause in the verse
(Mmk 17.17) to be taken as a partitive genitive and the verb utpadyate to be
interpreted in the sense of ‘activated’. Nevertheless, this interpretation is
contradicted by the use of ufpadyate in the following verse (Mmk 17.18),
where it is stated that an avipranasa arises (utpadyate) of every action in the
present life. Rather, the verb ufpadyate appears to carry sense of ‘coming
into existence’ (samyayate), which is to say that a new avipranasa is produced
out of all the various avijprapasas, which have arisen during the lifetime of
the individual.

The avipranpasa, which arises instead of the numerous avipranasas
generated during the present lifetime, arises only from those actions that are
associated with the same world-sphere. Thus, it seems that a different avi-
prapnasa would have to arise for each of the four groups of actions, viz.
actions associated with kamadhatu, ripadhatu, aripyadhatu and those that
are anasrava. Such a distinction would be required to maintain that
aviprapasa is fourfold in terms of the world-spheres (caturvidho dhatutah),
as it was stated in Mmk 17.14. As shown above, this fourfold division is
needed to account for the gradual abandonment of avipranasa on the path of
cultivation.

What is then the purpose of positing such a process, in which a
single avipranasa replaces the many aviprapisas at death? None of the

%8 Transl. by SCHOENING (1995:318); api tu vijianabije karmaksetra-pratisthite
trsnasnehabhisyan-dite ’vidyavakirpe tatra tatropapattyayatanasamdhau matuh kuksau
virohati, namardpankurasyabhinirvrttir bhavati| (SCHOENING, 1995: 725). Regarding the
canonical basis for this comparison, cf. fn. 244 above.
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commentaries provides an explanation, and so — in view of the lack of other
extant sources — we are left with nothing but conjecture. It seems that a pos-
sible explanation could be the problem of explaining how the avipranasa
remains related to the doer of the action. For the santana-proponent, the
continued relationship between the action and the doer did not constitute a
problem, because the santana itself was posited as the karmaphalasamban-
dha. For the Sarvastivadin, no karmaphalasambandha was required, because
the action itself would remain in existence as a past phenomenon, which
could still trigger off the coming into existence of its result. Yet, it remained
a problem for the Sarvastivadin to account for the connection between the
doer and the action, since these somehow would have to stay connected to
ensure that the result of the action would ripen for the doer of the action and
not for someone else. This problem was solved by the Sarvastivadins by
positing the existence of a separate phenomenon called ‘possession’ (prapti),
which could forge the link between the action and the doer.’”

The aviprapasa-proponents, on the other hand, do not seem to have
postulated any such phenomenon that could constitute this link between
their avipranasa and the doer. Thus, they had to account for the relationship
between the aviprapisas and the doer in another way. This was done by
positing that the awviprapasas were deposited within the series of the
aggregates (skandhasantana) or the mind-series (cittasantana) of the doer.
As shown above (p. 315), this point is mentioned at V317 as well as in
Karmasiddhiprakarana. Since the aviprapasa is a non-concomitant pheno-
menon (viprayukta), it cannot merge with any of the aggregates but main-
tains a separate existence. Still, its existence is linked to that of the aggre-
gates, because it is deposited in them.

At the point of death, the series of the aggregates of this life are
interrupted and from the last moment of mind, the new aggregates of the
intermediate state arise. Later, the consciousness of the intermediate state is
linked up (pratisandhi) with birth in a new existence. Thus, the seeds or po-
tentials for the aggregates are gathered into the single aggregate of
consciousness, which allows the continuity of the aggregates into the new
birth. The mind-series, which thus undergoes the transition of rebirth, is,

%% This phenomenon was briefly described above in fn. 420.
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however, singular in nature according to the early Buddhist schools. There-
fore, it could constitute a problem to explain how numerous avipra-nasas
could be deposited within this single stream of consciousness. It could thus
be conjectured that the idea that the numerous aviprapasa are replaced by a
single aviprapasa at the time of death is presented to account for how the
aviprapasa may follow the singular mind-series that undergoes transition to
the new birth.

The question may then be raised of how the numerous avipranasas
are replaced by the single avipranasa. It logically seems that there would be
at least two possibilities. If — again — the avipranisas are compared to pro-
missory notes ensuring debits and credits, it may be conceived that all these
debits and credits are added up to yield a total, whereby a new promissory
note only stating the total debit or credit can be issued. In the same manner,
the aviprapnasas may combine to yield a new avipranasa, which constitutes
the totality of the former avipranasas. If that were the case, then the whole-
some and unwholesome actions would come to be seen as a balance,
whereby the result that ripens is determined by the totality of wholesome
and unwholesome actions rather than by any singular action. This would not
agree with how karmaphala is posited in the other Buddhist traditions,
whose theories of karmaphala are known. Rather, Buddhist schools tend to
posit that each action carries its own result.

Therefore, there is also a second possibility for explaining how the
numerous avipranasas are replaced by the single avipranisa. Perhaps the
single avipranasa does not constitute the totality or balance of the earlier
avipranasas, but it could somehow be posited that this single aviprapasa
ensures the ripening of the distinct results of each action without mixing
these up, just like a promissory note may state several separate credits or
debits written on the same document (patfra). If that is the case, a single
avipranasa as a non-concomitant phenomenon would at death be deposited
in the mind-series undergoing the transition to the new birth. This avipra-
nasa would ensure the ripening of the distinct results of the numerous
similar and dissimilar actions without mixing these up. In this regard, the
single aviprapasa would be somewhat similar to the alayavijiana posited by
the early Yogacaras, the main difference being that the avipranasa is seen as
a non-concomitant phenomenon, whereas the 4layavijaana is posited as a
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consciousness. In this manner, it could perhaps be explained why it is said
that a single avipranasa replaces the numerous avipranisas at the time of
death. Of course, it must be firmly underlined here that this explanation is
just a logical suggestion without any philological support in the available
sources.

(V321y): “But (tu) in the present life (drste dharme)
it (sah) is produced (utpadyate) of every (sarvasya)
single action (karmanah karmanah), which are of two
kinds (dviprakarasya), and (ca) remains (tisthati)
even (api) when having ripened (vipakve).” (Mmk
17.18)

Moreover (ca), in the present life (drste dharme),
[i.e.,] right here (ihaiva) in [this] birth (janmani), such (sa
ayam) a phenomenon (dharmah) called the non-perishing
(avipranasakhyah) is produced (utpadyate) as a separate
(ekaikah) non-perishing [phenomenon] (aviprapasah) of
each and every (sarvasyaiva) single action (karmanah kar-
manah), [namely] action (karmanah) being divided into two
kinds (dviprakarabhinnasya) [by] being [either] of the
nature of intention and [action] following intention (cetana-
cetayitvasvabhavasya) or (va) due to the division into those
with and without negative influence (sasravanasravabhede-
na).

And such (sa cayam) a non-perishing (avipranasah)
does not (na) necessarily (avasyam) cease (nirudhyate) even
(api) when having ripened (vipakve), [i.e.,] in the case of
ripening (vipake), but (ca) just like an honoured promissory
note (nirbhuktapatravat), it is not able (na saknoti) to ripen
(vipaktum) yet again (punar api), even though it still exists
(vidyamano ‘pi san).
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While Mmk 17.17 explained how the various avipranasas are replaced by a
single aviprapasa at the time of transition to a new rebirth, Mmk 17.18
underlines that, in the present life (drste dharme), a separate avipranasa ari-
ses from each and every action. Thus, a great number of avipranasas are ge-
nerated in the course of a lifetime.

Actions are here said to be twofold (dviprakara), and the com-
mentaries have different suggestions for what this twofold division might be.
Akutobhaya (HUNTINGTON, 1986:414), Buddhapalita’s Vrtti (SAITO, 1984.
I1:230) and Prajaapradipa (AMES, 1986:522; T1566.101bs) suggest the
division into intention (cefand) and action following intention (cetayitva),
which was mentioned in Mmk 17.2, or the division into wholesome (kusa/a)
and unwholesome (akusala) action implied by Mmk 17.1. Candrakirti also
suggests the divisions into intention and action following intention, but
further suggests the division of actions with and without negative influence
(sasravanasrava), which is mentioned in the following verse (Mmk 17.19). It
remains unclear why such a twofold division is referred to here, but INADA’s
suggestion making it a reference to the immediately preceding verse seems
very possible.’”

The verse (Mmk 17.18) finally states that an avipranasa remains
even when having ripened, i.e., after having produced the result of the action.
Akutobhaya (ibid.), Buddhapalita’s Vz#ti (ibid.) and the Tibetan translation
of Prajiapradipa (AMES, 1986:522) state that it does not necessarily cease
after having ripened. Chung lun elaborates by stating, “There are some
people, who say the action still exists after its ripening has been experienced,
because it does not cease moment by moment.””" This statement has been
interpolated in Pang jo teng lun”> With the exception of Chung lun, all the
commentaries explain that although the avipranasa may remain, it cannot
reproduce its result, because it has already produced this, just like a promis-
sory note that has been honoured. This point was already explained in the
commentary to Mmk 17.14. Avalokitavrata (D3859.111.37a;4) here under-

0 INADA (1970:109) suggests in his translation of the muii/a-verse that the twofold division
could also refer to the similar (sabh4ga) and dissimilar (visabhiga) actions mentioned in the
previous verse (Mmk 17.17).

T T1564.2201015: TH S © REZMOIIBE - AR

2 T1566.101bs7: BVE AT - EZWUMBEBES - LINSSIRIL
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lines that this refers to the second alternative for the cessation of the avipra-
nasa, which according to Bhavaviveka was indicated by the particle v4 in
Mmk 17.16 (cf. discussion above p. 331).

(V3224): “It (sah) ceases (nirudhyate) either (va)
because of transcending fo the result (phalavyati-
kramat) or (vda) because of death (maranpat). In that
case (tatra), [one] should characterise (laksayet) [its]
division (vibhagam) as with and without negative in-
fluence (anasravam sasravad ca).” (Mmk 17.19)

In this case (fatra), [that it] ceases (nirudhyate)
because of transcending to the result (phalavyatikramat) [is]
as has been said (yathoktam): “[it is] just (eva) something to
be abandoned by cultivation (bhavanaheyah)” (iti;; Mmk
17.15b). [That it] ceases (nirudhyate) because of death
(maranat) [is] as has been said (yathoktam): “Now (tu), at
transition (pratisandhau) it (sah) arises (utpadyate) as [just]
a single one (ekah) for those belonging to the same world-
sphere (sadhatinam)” (it;; Mmk 17.17cd).

Moreover, [in the case] of those [actions] associated
with negative influence (sasravanam), such a [non-perishing]
(sa cayam) [is] associated with negative influence (sasravah),
[and in the case] of those [actions] without negative influ-
ence (anasravapam), [it is] without negative influence
(anasraval). In this way (ity evam), should [one] in that case
(tatra) characterise (Jaksayet) [its] division (vibhdgam).

While Mmk 17.17-18 explained how the avipranasa arises during transition
(pratisandhau) and during the present life (drste dharme), Mmk 17.19 ex-
plains how it ceases. An avipranasa ceases (nirudhyate) in two ways. First, it
ceases by transcendence to the result of the path (phalavyatikrama), viz. by
obtaining the result of one, who has entered the stream (srofapanna), once-
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57 This was ex-

returner (sakrdigamin), non-returner (anagamin) or arhant.
plained in Mmk 17.15, when it was said that the avipranasa is something to
be abandoned by the path of cultivation (bhavanaheya). Secondly, it ceases
at death (marana) together with the stopping of the aggregates of this life.
This was explained in Mmk 17.17, when it was said that a single avipranisa
arises during transition to a new rebirth (pratisandhi). This is an explanation
repeated by all the commentaries, except Chung /un.

According to Chung lun, ceasing due to transcending to the result
(phalavyatikrama) occurs for those, who have entered the stream (sro¢a-
panna, hsi-to-huan Af¢JH) and so forth, i.e., an individual, who has
obtained the path of cultivation; ceasing due to death (marana) occurs for all
ordinary beings (prthagjana, fan-fu \.X) and arhants (a-lo-han B % 8).™
Chung lun thus correlates the cessation of aviprapasa due to phalavyati-
krama to the noble beings (4rya) on the path of cultivation, who have attain-
ed the result of the path (phalasthah). Further, the cessation of avipranasa
due to death is correlated to all ordinary beings and to arhants. The reason
that arhants are included in this last category must be that an arhant attains
nirvapa upon death without a remainder of the aggregates (nirupadhisesa-
nivana), whereby all avijprapasasincluding those without negative influence
must cease, since the series of the aggregates, in which the aviprapasas are
deposited, have finally stopped.

Moreover, the verse (Mmk 17.19) states that this involves a twofold
division of aviprapnasa into those with negative influence (sdsrava) and those
without negative influence (andsrava). Only Chung lun suggests an explana-
tion for mentioning such a division here: arhants (hsien-sheng BE) are
distinguished from a srotapanna and so forth by being completely free of
negative influence, whereas a srofdpanna and so forth still possesses some

5™ It remains a question whether abandonment of aviprapdsas by transcen-dence to the
resultincludes the srotapanna-stage or only by transcendence to the higher stages of bAavana-
marga. The doubt lies in whether a srofapanna has already abandoned what is to be abando-
ned by the path of cultivation (bAhavanaheya) or whether the bhdvanaheya are first abandoned
as one progresses to the higher levels of that path. The srotapanna-level is automatically
obtained in the sixteenth and final moment of the path of seeing.

T T1564.22¢15.6: = EREW - ZHIECTRE - FFEEFELRTTM o 3R
FEVESEELMIA. This sentence is partially interpolated in Pang jo teng lun (T1566.101b,7.13):
WEPFETE & B R EIRPTEE R LR A ZEE A
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factors associated with negative influence.’” Thus, for the srotapanna, sa-
krdagamin or anagamin, there is gradual cessation of avipranasas associated
with negative influence (sasrava). For the arhant, when entering the nirvana
without a remainder of the aggregates, there is cessation of the avipranasas
free of negative influence.

Akutobhaya (HUNTINGTON, 1986:415-416), Buddhapalita’s Vr#ti
(SAITO, 1984.11:231) and Prajaapradipa (AMES, 1986:523; T1566.101by.,3)
end their comments on this verse by stating that due to the existence of such
avipranasas, the results of actions ripen in various forms in relation to a
person’s course of rebirth, social status, family, body, faculties, etc. This
statement is not adopted by Candrakirti.

(V322y) Therefore (tad), in this way (evam),

“IThat there is], on the one hand (ca), emptiness
(Sdnyata) but no cutting off (na cocchedah); [that
there is], on the other hand (ca), the succession of
births (samsara) but no eternality (ca na Sasvatah);
[that there is] also (ca) non-perishing (avipranasah)
of action (karmanah), [this is] the Dharma (dharmah)
taught (desitah) by the Awakened One (buddhena).”
(Mmk 17.20)

Since (yasmat) the action (karma) that has been
performed (krtam sat) ceases (nirudhyate) [and] does not
(na) remain (avatisthate) with an own-being (svabhavena),

B T1564.22ci7.5 RILFABIERETERYE - RAESHEE - GRERSES
Hl. Alternatively, the sentence could be interpreted that “...as for the noble persons
beginning with srotdpanna, sisrava and anasrava should be distinguished.” This would then
mean that all noble persons have both sdsrava and andsrava (including the arhant, who while
still alive experiences the results of sdsrava actions performed earlier). BOCKING (1995:446f,
fn. 269), however, seems to misconstrue the correlation of the text, when he states that
arhants and ordinary beings here are said to be associated with negative influence, whereas
the srotapanna is without negative influence, which he notes as a possible corruption of the
text.
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therefore (tasmat) “also (ca) emptiness (Sinyati)” is
appropriate (upapadyate), because of the action’s (karma-
nah) non-remaining (anavasthanat) with an own-being
(svabhavena).

Even so (caivam), “there is not (na)” the consequen-
ce of the [wrong] view of “cutting off” (ucchedadarsanapra-
sarmmgah) due to the non-remaining (anavast hanat) of the ac-
tion (karmanah), because the ripening of the [result] of
action exists (karmavipakasadbhavat) due to the acquisition
of the non-perishing [phenomenon] (avipranasaparigrahe-
na). For (Ai) [only] in the case of the non-existence of a ripe-
ning (vipakabhave) of an action (karmanah) would there be
(syat) the [wrong] view of cutting off (ucchedadarsanam).

Since the non-perishing phenomenon exists (avipra-
nasadharmasadbhavat) and (ca) there is not the idea of si-
milarity to the series of a seed (bijasantanasadharmyapari-
kalpanabhavat), “also (ca)” the manifold (vicitrah) “sam-
sdra (samsdrah)” consisting of the five courses of rebirth
(pamcagatikah), which is divided into various divisions in
terms of distinct courses [of rebirth], species, birth-places
and natural dispositions (nandgatijativonidhatubhedabhin-
nah), is established (siddho bhavati).

“And (ca) there is not (na)” the consequence of pro-
pagating “eternalfity]” (Sasvatavadaprasarigah), because of
the admission ( “abhyupagamat) of the action’s (karmanah)
non-remaining (anavasthana) by an own-nature (sva-
rapena).

“Also (ca),” (there is] “the non-perishing (aviprana-
Sah) of actions (karmanam),” because of the existence of the
non-perishing [phenomenon] (avipranasasadbhavat). Thus
(ity evam), since (yasmat) such a (ayam) “Dharma
(dharmah) was taught (desitah)” by the Exalted One
(bhagavata), “the Awakened One (buddhena),” [i.e., the
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one| who has awakened (vibuddhena) due to completely
leaving the sleep of ignorance (niravasesavidyanidrapaga-
mat), therefore (zasmat) that (tat), which (yaf) was expres-
sed earlier (pidrvvam uktam) by the opponent (parena), is
not applicable (nopapadyate) in the case of our position
(asmatpakse), namely (1ti):

“If (cet) the action (karma) remains (tisthati) until
the time of ripening (3 pakakalat), it (tat) would
continue (1yat) eternally (nityatim). If (cet) [it has]
ceased (niruddham), [then,] having (sat) ceased
(niruddham), how (kim) could [it] produce (janayi-
syati) the result (phalam)?” (Mmk 17.6)

Thus (4ti), therefore (tasmat) precisely (eva) the idea
explained by us (asmabhir upavarnnitakalpana) (is] appro-
priate (nyéyyé)(1't1).”576

According to the division of the chapter presented by the commentaries,””’
this verse of the root-text (Mmk 17.20) constitutes the final verse in the
presentation of the aviprapasa-position. It concludes this view by showing
that it is due to the aviprapasa that the extremes of cutting off and eternality
are avoided.

The verse presents three essential points in the teaching (dharma) of
the Buddha. First, there is emptiness (sianyata) without involving the view of
cutting off (uccheda). Secondly, there is samsara without the view of
eternality. Thirdly, these two points are possible, because the Buddha taught
the imperishability (avipranasa) of actions. v

There are two verses in *Mahaprajiaparamitasastra, which bear
resemblance to this verse. This text, being a Madhyamaka-work, is based in
part on Mmk, and so the resemblance may very likely have been adopted

576 The Jti after nyayya indicates the end of the pirvapaksa expounding the aviprapasa-
theory, which began at Pras 315;;.13.
571 Apart from Chung lun, cf. p. 354.
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from Mmk 17.20. The first verse says (transl. by LAMOTTE, 1944:72): “Il y a
vide (sinya), mais non pas anéantissement (uccheda), continuité (praban-
dha), et non pas éternité (sasvata), péché (dpatti) et mérite (punya), et non
pas destruction (vipranasa). Telle est la loi que préche le Buddha.””® There
are just two differences between this verse and Mmk 17.20: *santana
(hsiang-hsii #84E) instead of samsdrah in pada b and *punydpunya (tsui-fi
JE48) instead of karmanah in pada c. It may, in fact, be the same verse as
Mmk 17.20 with minor variants in the Chinese phrasing, i.e., a Chinese
interpretation of the same Sanskrit original. Secondly, another verse is found
in *Mahaprajaaparamitasastra (transl. by LAMOTTE, 1944:482): “Bien que
les Dharma du Buddha soient vides (sinya), ils ne sont pourtant pas anéantis
(ucchinna). Existants, mais non-éternels, les actes ne sont pas perdus.”>” In
this verse, the order of the phrasing differs from that of Mmk 17.20, but
otherwise it is also very similar to Mmk 17.20. Its only variant from Mmk
17.20 is that instead of the word samsdra the word ‘born, arising’ (sheng £)
is used. Thus, these two verses from *Mahadprajiaparamitasastra seem to
constitute direct quotations of Mmk 17.20 with some minor variants.

First, Mmk 17.20 states that there is emptiness (sudnyata).
Akutobhaya (HUNTINGTON, 1986:416) argues (somewhat elliptically) that
there is a karmaphalasambandha, and so emptiness is justifiable, because
[action yields its result even though] conditioned phenomena are empty of
the idea of a Self ( *atman, bdag) asserted by non-Buddhists ( *tirthamkara,
mu stegs byed); nevertheless, there is no cutting off (uccheda), because there
is remaining due to the avipranasa. This explanation is repeated verbatim by
Bhavaviveka (AMES, 1986:523; T1566.101by,9). The same statement is
made in a slightly expanded form by Buddhapalita (SAITO, 1984.11:232), who,
however, omits the reference to the Self, asserted by the non-Buddhists.
Instead, Buddhapalita justifies emptiness by saying that there is no remain-

578 English translation: “There is emptiness (sizya), but not cutting off (uccheda);
continuity (prabandha) but not eternality (sasvata); sins (dpatt;) and merit (punya), but not
perishing (viprapasa); such is the law taught by the Buddha.” *Mahdprajidparamitasastra
(T1509.25.64c0.10): HEZEIRAET AEMBIRAHE FRBIATE WEEHR.

5 English translation: “Although the Buddha’s Dharmas are empty (sunya), they are not
cut off (ucchinna); existing but not eternal, actions do not perish.”
*Mahaprajnaparamitasastra (T1509.25.117cyo-118a;): #hiEFEMEZE INMETERNE BEAEIESR
FEITHEAR.
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ing with an own-being (7o bo fid res par mi gnas pa). Thus, while Akuto-
bhaya and Bhavaviveka here explain emptiness as meaning the emptiness of
a Self ( *atmasinyata), Buddhapalita explains emptiness as the non-remain-
ing with an own-being ( *svabhavena anavasthana). Candrakirti adopts the
explanation given by Buddhapalita with minor rephrasing. Thus, Candrakirti
states that an action that has been performed ceases and does not remain
(na avatisthate) with an own-being (svabhavena), and therefore emptiness
(sinyata) is justifiable. Among the two alternatives raised by Mmk 17.6, the
first alternative that the action remains until the time of its ripening is,
therefore, rejected and this has emptiness of an own-being as its conse-
quence. If a phenomenon would remain throughout time, it would have to
do so with an enduring own-being. Since it does not remain, it is empty of an
own-being.

Candrakirti further states that although emptiness is thus admitted,
this does not lead to the wrong view of cutting off, because, nevertheless,
there is ripening of action due to the non-perishing phenomenon
(aviprapasa). Cutting off (uccheda) would imply that causes could not yield
their results due to being empty in the sense of non-existent. This, however,
is not how emptiness is to be understood. Rather, emptiness here means that
the action does not remain with an own-being until the time of its ripening.
In this manner, it is shown that the second consequence raised by Mmk 17.6,
viz. that there is no cause to bring about the result because the action has
ceased, does not apply to the present theory.

Unlike the other commentaries, Chung /un does not present Mmk
17.20 as the final verse offering the position of an avipranasa-proponent. In
fact, Chung lun seems to interpret the verse as an answer to the aviprapasa-
proponents stating that their view is wrong. It introduces Mmk 17.20 as a
verse intended to show that the doctrine taught in this s4stra is not fraught
with the errors of cutting off and eternality; and that it does not amount to a
denial of karmaphala. Chung lun (T1564.22cy) thus explains action as
being empty, which it says is the characteristic of nirvana. Since the nature of
action is without existence, there is no phenomenon that can be cut off or
eternal. In other words, if the emptiness of the action is admitted, the
consequences raised in Mmk 17.6 that the action must either remain or
cease do not apply. In this way, the explanation of Chung /un here differs
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considerably from those given by the other commentaries.

Having thus explained the first pada of the verse by stating that
there is emptiness without cutting off, the commentaries then explain the
second pada stating that there is samsdra without eternality (sasvata).
Akutobhaya (loc. cit.) here explains that samsdra is justifiable, since it has
the characteristic that conditioned phenomena appear as the various courses
of rebirth. Nevertheless, this does not involve any view of eternality, because
action ceases when it has been performed. The same explanation is repeated
verbatim by Bhavaviveka (loc. cit.) and in a slightly shortened form by
Buddhapalita (loc. cit.). Candrakirti adopts some elements from this
explanation but rewrites it into his own style. He argues that since karma-
phala is explained by means of the aviprapasa and not by means of the
santana-concept, samsara is established. Due to the aviprapasa, action may
ripen with its manifold results and so samsira appears with its various
courses of rebirth, species, birthplaces and world-spheres.”® This probably
justifies the aviprapasa-concept against the prasariga that there cannot be
any diversity in terms of the course of rebirth, type of birth, class, intelli-
gence, faculties, strength, beauty, wealth and so forth when karmaphalasam-
bandha is posited as a cittasantana (cf. V316,3). Although the avipranasa
thus justifies the appearance of samsara, there is no wrong view of eternality,
because it is admitted that the action does not remain by an own-nature.

Also on this point, Chung lun (T1564.22c,4 ) differs from the other
commentaries. It states that wrong views are the cause for wandering in
samsara, yet wrong views are empty and impermanent. It is due to such
wrong views that the aviprapasa-proponents have said that action is non-
perishing and that this was taught by the Buddha. Chung [uir’'s explanation,
however, seems to be in contradiction to the many attestations that action is
non-perishing found in canonical scriptures (cf. p. 307f. above).

The last two padas of the verse (Mmk 17.20) explain that there is
also non-perishing (avipranasa) of action and that this phenomenon (dhar-
ma) was taught by the Buddha, or perhaps that this is the teaching (dharma)
taught by the Buddha. Akutobhaya, Buddhapalita’s Vrtti and Prajfiapradipa
again have more or less the same explanation. They say that actions are also

80 For an explanation of gatiand yoni, cf. fn. 488
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non-perishing, because the non-perishing phenomenon was taught by the
Buddha, and therefore this concept is justifiable. To this explanation,
Candrakirti adds a little gloss on the epithet ‘the Awakened One’ (buddha).
The Awakened One refers to the Exalted One (bhagavant). He is called
awakened, because he has completely left the sleep of ignorance (niravasesa-
vidyanidrapagamad vibuddhena buddhena bhagavata). Candrakirti then lets
his avipranasa-proponents state that in this case, the problems raised by
Mmk 17.6 are not applicable to their position: it is admitted that the action
does not remain until the ripening of its result with an own-being, and so
there is not the consequence of the eternality of the action. Nevertheless, the
action is not cut off without yielding its result, because it generates an
avipranasabefore it perishes. Thus, the avipranisa-concept is justifiable.

This constitutes the end of the presentation of the avipranasa-theory.
In this manner, two theories of karmaphalasambandha have been presented
in this chapter of Pras in response to the problem of karmaphalasambandha
raised by Mmk 17.6. In both cases, it was admitted that the action does not
remain until the time of its ripening but ceases immediately upon arising due
to its being an impermanent phenomenon. Nevertheless, the action does not
cease without yielding its result, because it is said to generate a separate
phenomenon, which can serve as the connection between the action and its
result. In the case of the samtana-theory presented in Mmk 17.7-11, the
sambandha is the mind-series (cittasantana) generated by the mind (cetas)
by which the action is done. As shown in Mmk 17.12, this theory can,
however, be criticised due to the singular nature of the mind-series. In the
case of the aviprapasa-theory presented in Mmk 17.13-20, the sambandha is
a non-perishing phenomenon (avipranasa), a non-concomitant phenomenon
created by the action and deposited in the aggregate- or mind-series. In this
chapter, it has thus been attempted to present and discuss the significance of
these theories. '

The latter part of the 17" chapter of Pras (Mmk 17.21-33) presents
the Madhyamaka-~view of karmaphala. The two theories of karmaphalasam-
bandha are rejected by showing that the dilemma raised in Mmk 17.6 only
applies if it is presupposed that the action comes into existence as an
independent phenomenon. This would further imply that the action would
have to exist with an own-being, which again leads to undesirable conse-
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quences. Therefore, karmaphala cannot be justified when based on an
ontological model that presupposes the independent existence of the action
and its result.

This, however, does not mean that the Madhyamikas deny the
theory of karmaphala. As shown above (p. 325), a denial of karmaphala
would amount to a wrong view leading to the cutting off of the roots of what
is wholesome along with all the negative consequences that this entails.
Instead, Candrakirti shows that karmaphala is only justifiable when it is
explained without resorting to the assertion of existence from an own-being.
When phenomena are understood to be dependently arisen (pratityasamut-
pada) without separate, independent existence, karmaphala can be establi-
shed as a functioning causal relationship in the same manner that other
causal relationships are found in the world. Such an explanation does not
require the postulation of any karmaphalasambandha, because a sam-
bandha always presupposes the separate, independent existence of two
phenomena to be connected (sambandhin). In this way, Candrakirti argues
that the theories of karmaphalasambandha presented here are based on a
mistaken mode of thought and shows that it is only by admitting the
dependent arising of phenomena, which are empty of any own-being, that
causality may be established. The Madhyamaka-presentation of karmaphala
in chapter 17 of Pras is thus a rejection of the metaphysical theories of
karmaphala presented in the Abhidharma-literature of the early schools of
Buddhism and argues for an acceptance of karmaphala in terms of
dependent arising. :
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General index including English, Sanskrit, Chinese and Tibetan words. The
alphabetical sorting system places apostrophe and digits before the letters of the
alphabet. Diacricritical signs used with the letters n and s are ignored alphabetically
and should thus be looked up under these letters. The Sanskrit vowel r is considered

equal to the consonant r.

’bras bu ‘pho ba, 330

’bras bu bskyed pa, 331

’bras bu gZan du ‘pho ba, 330

*bras thug po che, 272

‘brel ba/’brel pa, 142

‘brel pa brtag pa’i rab tu byed pa,263
’dab ma, 272

’dam bu, 262

dir smras pa, 164, 172

zag bZin pa, 266

grel pa byedpa,254

gro ba, 233

eyurdu ‘ori bas, 326

*Jam dbyans Nor bu, 75

‘phags pa mar pos bkur ba’i sde pa, 294
phelba,244

"Phyin ba sTag rtse ms-bstan gyur, 75
’tshe ba, 206

A

abandoned, 326, 327, 335

abandoned by cultivation, 326, 348

abandoned by seeing, 333

abandoned by the outer path, 333

abandoned by the path of cultivation, 349

abandoned by the path of seeing, 338

abandoned by transition of the action,
339

abandonment, 326, 327, 328, 335, 337, 338

abandunt fruit, 317

Abbreviations, 4

Abhayakara, 72

Abhidharma, 16, 190, 192, 221, 227,233,
247,280, 323, 337

Abhidharma-<commentaries, 233

Abhidharmadipa, 17

Abhidharma-genre, 176, 189

Abhidharmahrdayasastra, 17,227, 242

Abhidharmahrdayasitra, 17

Abhidharmakosa. See AK

Abhidharmakosabhasya. See AKBh

Abhidharmakosatika Laksapanusarini, 71,
192,234

Abhidharmakosavyakhya, 213, 313, 314

Abhidharma-literature, 14, 17, 213, 222,
224,227,357

Abhidharmamrtarasa, 17

Abhidharmanyayanusdrasastra, 17

Abhidharmasamayapradipika, 17

Abhidharmasamuccaya, 189, 223, 226,
227,251,328

Abhidharmavatara, 17

Abhidharmavibhasasastra, 17

abhid harmikas, 270

abhisamskara, 222

abhisamskarika, 223

abhivyakta, 252

ABHYANKAR & SHUKLA, 331

abhyupagama, 336

ablative case, 209

absence, 320

absorption, 235, 242
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Index

abstention, 236,237,238, 239

abstention being a non-intimation, 290

abstinence, 229, 230, 289

accidentals, 45

accidentals, definition, 40

accidentals, Tibetan, 75

accrued interest, 317

accumulate, 186

accumulate the series, 244

accumulation, 18, 170, 188, 238, 243, 294,
302,310, 311, 317

accumulation of beneficence, 246

accumulation of knowledge, 246

accumulation of wholesome action, 248

ACHARYA, 37

Acintyastava, 72

ACIP, 74

action, 280, 309, 317

action following intention, 214,218, 219,
221, 225, 226, 228, 280, 290, 291, 346,
347

action free of negative influence, 320

action-noun, 310

actions associated with defilement, 330

actions not associated with negative
influence, 325

actions of an ordinary being, 337

activity, 237

adharma, 175, 184,212,217

adhimatradhimatra, 325

adhimatraparipirna, 325

adhyatmikasamskara, 172

adhyatmikayatana, 172

admission, 336

adrsta 267,303

Aegle Marmelos, 121

affectionate mind, 210

affectionate speech, 207

affliction, 185

after passing away and in this world, 217

4agama, 14, 305, 307

Agamaksudrakavyakhyana, 307

agamin, 338

Aggannasuttanta, 15

aggregates, 180, 349

aha, 164,254

ahammana, 180

ahimsa, 196, 206

ahosikamma, 218

a-hsiu-lo Pr]/E &, 203

Ajivikaism, 11, 13

AK, 17,27,171,177, 189, 193, 194, 213,
219, 226,227,228, 231, 232, 234, 235,
237, 245, 270, 292, 314, 316, 321, 323,
325,329

akara, 235, 281

akasa, 262, 263, 320

AKBh, 91, 171, 181, 182, 188, 191, 192,
195, 201, 202, 210, 213, 222, 223, 228,
231, 232, 235, 236, 237, 240, 241, 242,
247,248,251, 252,253,257, 258, 261,
263, 267,270, 271, 273, 275, 277, 281,
284,292, 296, 300, 302, 304, 319, 320,
321, 323, 325, 326, 328, 329

AK-commentaries, 192

aksanika, 313

aksepa, 169, 171, 258,293

akusala, 178, 190, 197, 235, 236, 237, 290,
296, 297, 301, 324, 328, 337, 340, 347

akusalavyakrtacitta, 296

akus alavyakrtasantana, 295

Akutobhaya, 19, 22, 25, 172, 175, 182, 189
206, 210, 217, 221, 227, 231, 239, 243,
249, 251,253, 254,277, 279, 286, 295,
313,317,318, 319, 321, 323, 327, 331,
332, 337, 340, 341, 347, 350, 353, 354,
355

alalasa, 187

alambana, 193,257

dlayavijiana, 18, 189, 267, 304, 305, 345

alcohol, 237

alike, 340



Index

387

alms-giving, 286

a-lo-han [ &1, 349

alternative, 327, 331, 332, 333

Ambatthasutta, 15

AMES, 19

amount of money, 316

amra, 296

AN, 178, 186, 200, 203, 207, 208, 212, 217,
218, 224,226, 240, 296

AN 3.415, 223,224,226

anagamin, 322, 330, 337, 338, 349, 350

anagata, 258

Analysis of Bondage and Liberation, 164

anasrava, 193, 319, 328

andsrava, 193, 194, 201, 298, 319, 320, 340,
343, 349, 350

andsravadhatu, 319

anasravad hatuparyayavacara, 320

anasravavipranasa, 322

anasravo dhatu, 320

anasravo dhatu, 319, 320

andaja, 300

Andhaka, 203, 302

anekavidha, 224

Arigas, Jaina, 14

anger, 184, 187

Ariguttaranikaya. See AN

animal, 16, 197

animal-sacrifice, 250

animitta, 195

anifjakarman, 322

anitya, 170

aryj, 252

afjana, 251,252, 253

arikura, 268, 271,272,273, 274

arikurakandanalapattradi, 269

ankuraprabhrti, 274

annihilation, 256, 337, 339

annulled, 332, 333

antarabhava, 342

antecedent, 277

anti-bewilderment, 187

anti-malevolence, 187

Anti-malevolence, 187

anubandha, 244

anubhava, 195

anudhatu, 302

anugama, 243, 244, 248

anusaya, 184, 213, 328,337

anusvara, 50, 51, 55

anuvaya, 311

anuvrtti, 277

anvaya, 243, 244, 248

anvayavyapti, 165,259, 262, 277, 324, 325,
338,339

anya, 262

A-p’i-“tan p’i-p’o-sha lun, 203

a-pi-tanjen S A, 270

A-p’i-ta-mo ta p’i-p’o-sha lun, 203

Apannakasutta, 15

Aparanta, 34, 61, 71

apardpariyavedaniya, 218

apare, 293

apatti, 353

apaya, 299

apayapatana, 300

A-pli-ta-mo chi-i-men tsu-lun [r] F23E EE
E R, 203

apographs, 23, 33, 39, 62

apramana, 195

apranihita, 195

apratisamkhyanirodha, 320

APTE, 125, 185, 220, 252

apunya, 229, 230, 247, 248, 249, 251, 290,
316

apirva, 267, 303

aquatic plants, 262

arahant, 208

archetypes, 62

ardhadanda, 45, 48

arhant, 284, 309, 330, 338, 349, 350

arise, 341, 343



388

Index

arising, 263

arrow, 247

artha, 257

arthacarya, 207

article, 246

articulation of sounds, 231

articulation of speech, 231

arapyadhatu, 319, 320, 322, 324, 325, 330,
333,343

ardpyasama patti, 195

arya, 326, 328, 336, 349

Aryabhattarakamanjusriparamarthastuti,
72

Aryadeva, 70

Aryajambalastotra, 72

Aryalalitavistarasitra, 307

Aryamanjusribhattarakakarunastotra, 72

Aryapitiputrasamigamasatra, 307

Aryaprajiaparamitasamgrahakarika-
vivarana, 245

aryasammatiya, 314

Aryasarvabuddhavisayavatarajaana-
lokalamkaranamamahayanasitra, 202

Aryasarvastivadibhiksunipratimoksa-
sutravriti; 197,203

aryasatya, 328

Aryavajramandanamadharani
Mahayanasitra, 199

asad haranam karana, 213

asad haranam karanam, 212

asadhu, 12

asamskrta, 261,263, 264, 320

asamskrtatva, 261

Asiatic Society, 22, 36,40

aspect, 281

asrava, 193

asrava, 193

4sraya, 170, 171, 259, 303, 304

ASrayaprajiaptisastra, 310

asraya-problem, 303

Assaldyanasutta, 15

Astadhyayi, 133, 145, 204, 209, 331

Astamahasthanacaityastotra, 72

Asthadhyayi, 48

asubha, 190, 324

a-su-lo fi] 1%, 203

asura, 203

asvatantra, 183

Asvatantrayati, 183

atha, 283

athapi, 283

atita, 258

atmabhava, 257

armalabha, 257

atman, 164, 166, 168, 180, 257, 282, 303,
353

atmanugrahaka, 206, 209, 210, 211

atmasamvara, 185

atmasamyama, 185

artmasamyamaka, 174, 176, 180, 182, 184,
185, 189, 190, 279, 287

4tmasinyata, 354

atmrkah pratityasamutpadah, 274

atraha, 164,172

attained the result of the path, 349

attenuated form of the five aggregates,
342

Atthasalini, 192, 227

AUNG & RHYS DAVIDS, 188, 189, 203, 222,
227,235, 242, 243, 246, 248, 285, 301,
342

auspicious actions, 177

authority, 305

avagraha, 53

Avagraha, 53

avaktavya, 266

Auvalokitavrata, 19, 175, 179, 209, 212, 222,
228, 248, 251, 254, 262, 269, 279, 300,
317, 328, 329, 330, 332, 333, 334, 339,
340,347

avenikabuddhadharma, 195

avicchinnakrama, 285



Index

389

avidya, 16, 184, 187

avifnapti, 60, 66, 98, 99, 229, 230, 235, 236,
237,238, 239, 240, 241, 242, 243, 247,
248,250, 289

avinnatti, 242

avipranasa, 18, 20, 188, 253, 267, 294, 301,
302, 306, 307, 308, 310, 311, 312, 313,
314, 315, 318, 319, 320, 321, 323, 324,
325, 327, 328, 329, 330, 331, 333, 335,
337,338, 339, 341, 348, 349, 350, 352,
353,354, 355, 356

avipranasa as karmaphalasambandha, 305

avipranasafree of negative influence, 322

avipranasa-proponent, 305, 312, 344

aviprapasas associated with kamadhatu,
337

avipranasas associated with the
rapariapyadhatu, 337

avipranasas of anoble being, 338

aviprapasas of an ordinary being, 339

aviprapasa-theory, 18, 267, 268, 294, 302,
303, 321, 352, 356

avirata, 289

aviratayo vijaapti, 290

avirati, 229, 236, 237, 238, 239

aviratyavijaapti, 230, 316

avoid perishing, 262

avyakrta, 191, 212, 297, 306, 309, 321, 322,
323, 326, 328, 340

awakened, 352, 356

awakened one, 350, 351, 356

awn, 272,273

ayatana, 195

AYMORE, 186, 196

Azadirachta Indica, 121, 296

B

bad and good behaviour, 227
bad course of rebirth, 197, 300
bad courses of rebirth, 189, 190

bad discipline, 242

BAGCH]I, 307, 308

Bahitikasutta, 15

bahuprakara, 229

bahuvrihi<ompound, 246

bahyah pratityasamutpadah, 274

bahyamarga, 333

bahyavipasyana, 274

bala, 195, 300

balance beam, 256

bamboo, 262

band hanamoksapariksa, 164

BAREAU, 203,227,233,242,248,257,262,
270, 294

base-consciousness, 18, 304

BasHAM, 13

basis, 170, 171, 193,303, 304

bdag, 353

bdag gi don gyi rkyen, 210

bdag la phan “dogs pa, 206

beauty, 300, 355

belonging to the same world-sphere, 340

BENDALL, 22, 37, 38

beneficence, 210, 229, 230, 243, 251, 289,
290

beneficence arising from utilization, 247

beneficial, 247

beneficial stuff, 248

benefiting oneself, 206, 209

benefiting others, 174,204, 279, 287

Bengal, 249

BERNHARD, 89, 200

Bhaddalisutta, 15

bhagavant, 218, 219, 220, 351, 356

bhariga, 263

BHATTACHARYA, 12

bhava, 165, 193,258

bhavana, 274,302,330

bhavanaheya, 326, 333, 348, 349

bhavanamarga, 322,327, 329, 334, 349

bhavartha, 187



390

Index

Bhavaviveka, 19, 26, 172, 184, 208, 210,
212,213, 219, 220, 221, 226, 227, 229,
232,240, 245, 248, 253, 255, 261, 262,
263,265,272, 274, 279, 280, 296, 297,
298, 300, 310, 317, 318, 331, 333, 334,
338, 339, 348, 353, 354, 355

Bhavyaraja, 70

Bhayabheravasutta, 15

bhayaparitrana, 205, 206, 208

bhinnajatiya, 295, 340

bhoga, 300

bhoktr, 259, 303

Bhujimol, 37

bija, 174,177, 178, 179, 212, 213, 216, 267,
268, 271,272,273, 274, 275, 280, 287,
298, 303, 304

bija-image, 275

bijasamtana, 295

bija-theory, 18, 178, 179, 267, 268, 303,
304

bilva, 121

birth, 342, 344

birth from moisture and heat, 342

birthplaces, 355

black action, 325, 328

black-white actions, 325

BOCKING, 19, 176, 209, 221, 247, 277, 292,
350

Bodhicaryavatara, 232,266

Bod hicaryavatarapanjika, 247

Bodhicaryavatarapanjika, 232, 256, 272,
307

bodhicitta, 188

Bodhicittavivarana, 72

Bodhicittavivaranatika, 72

bodhipaksikadharma, 195

bodhisattva, 197,221, 246

Bod hisattvabhimi, 275

Bod hisattvacaryavatara, 308

Bodhisattvacaryavatarasamskara, 203,
308

bodily, 225, 226, 229, 290

bodily action, 228, 230, 234, 237
bodily and verbal actions, 280
bodily and verbal vijaapti, 236
bodily intimation, 234, 235, 240
bodily movement, 232, 234

bodily or verbal action, 214

bodily vijiiapti, 232

bodily, verbal and mental action, 227
bodily, verbal and mental actions, 226
Bodleian Library, 23, 36

body, speech and mind, 226
body-effort, 234

Brahmajalasutta, 15

brahmana Ratnavajra, 73
Brahmanic ritual, 12

Brahmanical influence, 217
Brahmanical sources, 267
Brahmanical texts, 177
Brahmanical tradition, 217
breakable, 195

breaking, 263
Brhadaranyakopanisad, 12, 13
British Residency in Kathmandu, 22
brjod par bya ba ma yin pa, 266
BRONKHORST, 12, 16, 226

brtseg, 302

brTson ’grus gZon nu, 72

bsadpa, 164,254

bsdu ba’i don, 332

bsod nams, 244

bstags pa, 311

bstan gyur, 73

bstan ‘gyur gser bris bskyar par, 75
bsTan pa Tshe rin, 74

bstan-gyur, 34

bstsag, 302

bstsags pa,294

BTSAN LHA, 145

buddha, 220, 350, 351, 352, 353, 355, 356
Buddha’s enlightenment, 15



391

Buddhabhidharmasiitra, 274

Buddhadeva, 258

Buddhadhatusastra, 2775

Buddhaghosa, 192, 234, 247, 248

Buddhanusmrtyanuttarabhavana, 202

Buddhapalita, 19, 22, 26, 125, 172, 173,
175, 182, 206, 209, 210, 211, 213, 217,
219, 221,227, 229, 231, 232, 240, 241,
244,245,248, 249, 251, 252, 253, 254,
255,277,279, 286, 296, 297, 298, 299,
300, 301, 313, 314, 317, 318, 328, 330,
337,338, 339, 341, 347, 350, 353, 354,
355

buddhas, pratyekabuddhas and sravakas,
305

buddhi, 299

Buddhist commentator, 16

Buddhist path, 320

BUESCHER, 37, 223, 320

BUESCHER & TULKU, 74

BUHLER, 217

BURNOUF, 22

businessman, 341

byams pa, 279

byams pa chen po, 211

byams pa ma yin pa’, 279

C

CABEZON, 308

caitta, 222

caitya, 210, 247

calana, 232

calm abiding, 324

Cambridge manuscript, 38
Cambridge University Library, 22
Candra, 72

Candrakirti, biographical data, 21
Candrakirti, list of works, 21
cankers, 193

capacity, 188

caring for others, 204

CARTER & PALIHAWADANA, 200

case-ending, 55

caste, 300

catuhsamgrahavastu, 205

catupsammgrahavastupravrtti, 206

Catuhsataka, 70, 187

Catupsatakavrtti, 187, See CSV

caturdryasatya, 16

caturvidha, 306, 318

caturvidho dhatutah, 343

caurya, 238, 240

causal model, 278

causal relation, 259

causal relationship, 255, 257, 357

cause, 213, 271, 275

cause of destruction, 262, 314

CAVALLO & CHARTIER, 43

cease, 255, 332,341, 348

cease moment by moment, 347

ceases, 348

ceasing due to death, 349

ceasing due to transcending to the result,
349

cessation of avipranasa, 348, 349

cesta, 232

cetana, 94, 95, 96, 97, 98, 99, 102, 103, 104,
116, 134, 214, 218, 219, 221, 222, 223,
224, 226,227,228, 229, 230, 242, 250,
251,279, 280, 290, 297, 302, 346, 347

cetand, six kinds, 222

cetanakarman, 219, 221

cetas, 170, 174, 175, 178, 186, 188, 189,
209, 211, 213, 219, 222, 279, 287, 356

cetayitva, 214, 218, 219, 221,224, 225, 226,
227,228,287, 291, 346, 347

cetayitva karman, 219, 221, 228, 280, 290

Ch’ien-lung, 73

ch’u-hsin F1.(», 279

chaff, 272, 273

Chandogyopanisad, 12, 13



392

chapter sixteen, Pras, 165

characteristic of nirvana, 354

CHATTERIJI, 331

CHAU, 176, 294, 310, 313

ched du byas pa, 223

Cheng fa nien ch’u ching TEIFEIRAS,
185

Ch'eng wei-shih-lun shu-chi FMESR SR
¢, 294

cheng-fa nien-ch'u ching TF AR,
274

cheng-liang-pu 1F &, 294

Chinese AKBh-commentaries, 270

Chinese Minority Library, 75

Ching-mu, 19, 205, 286

chin-hsiang-huo kuo shih Y[ 7% 520,
330

chos gzan 7ig, 313

Chos kyi Ses rab, 202

Chos rje dpal, 72

chu sin, 262

chud mi za ba, 188, 302, 307, 328

Chung a han ching PP &4%, 223

Chung lun, 19, 25, 26, 172, 175, 176, 179,
205, 206, 208, 217, 219, 221, 227, 231,
232,239,247, 253,277,279, 286, 292,
295, 301, 319, 323, 330, 337, 347, 349,
352,354,355

ci, 186

crhna, 253

circularity, 35

cit, 186

citra, 217

citta, 170, 186, 188, 189, 280, 287

cittabhisamskara, 223, 251

cittabhisamskaramanaskarma, 250

cittaksana, 297

cittasamprayukta, 228, 280, 302, 303

cittasantana, 20, 170, 171, 270, 275, 278,
279, 281, 282, 284, 285, 290, 291, 303,
304, 315, 344, 355, 356

cittasantana of a human, 296

cittasantana-theory, 294

cittatmaka, 175, 218, 219

cittavippayutta, 301

cittaviprayukta, 302,303, 314

cittaviprayuktasamskara, 301, 310, 314

class, 299, 300, 355

classicism, 26

Co ne xylograph bstan gyur,75

Cog ro kLu’i rGyal mtshan, 71

cohesion, 257

coincident convergent variants, 59, 61

collection, 186

collyrium, 252

coming into existence, 343

common cause, 212, 214, 216

common condition, 216

compound, 55

conception, 342

concomitant, 227, 228, 280, 281, 287, 297

concomitant with the mental
consciousness, 225

concomitant with the mind, 302

conditioned phenomena, 166, 194, 222,
262,263, 268, 313, 320, 353, 355

conditioned phenomena concomitant
with the mind, 280

conditioned phenomenon, 313

conditioned phenomenon not
concomitant with the mind, 301

conditions, 275

configuration, 232, 233, 234, 235

conjunctive, 331

conjunctive function, 332

connection, 259, 261,266,271

connection between action and result, 163,
169, 171, 172, 253, 255

connection between the doer and the
action, 344

connection with a ripening, 318

consciousness, 178, 186, 188, 346



Index

393

consciousness of the intermediate state,
342,344

consequence, 244, 255, 259, 261, 264, 293,
295, 298, 321, 324, 325, 337, 338, 356,
357 '

consequence of being eternal, 277

consequence of cutting off, 277

consequence of eternality, 265, 271

consequences, 300, 338

consonant, 252

consumer, 259

consummation, 246

container for the bjjas, 304

contamination, 68

contamination ms <, 67

continue, 277

continuity, 353

co-operative causes, 284

copy-text, 42

counter-premise, 165, 169, 259, 262, 277,
324, 325,338,339

course of rebirth, 166, 197, 299, 355

courses of rebirth, 197, 222, 299, 355

CousINs, 190, 191, 243, 245

Cox, 177, 257, 259, 270, 301, 302, 314

craving, 16, 178, 284

creditor, 309, 315, 316, 317, 332

credits, 341, 345

critical apparatus, 79

critical editions, explanation of lay-out, 79

Critical Pali Dictionary, 185, 210

Critical Sanskrit Edition, 83

Critical Tibetan Edition, 141

CS, 186, 190, 191, 196, 199, 206, 211, 281,
292

cS$V, 21,70, 186, 190, 191, 196, 197, 199,
204, 206, 210, 211, 264, 281, 292, 307

Ciladhammasamadanasutta, 15

Cilahatthipadopamasutta, 15

Culanidessa, 203

cultivation, 330, 331

cumulative shared substantives, 59

cut off, 281, 284, 353, 354, 356

cutting off, 255,265,273, 350, 351, 352,
353, 354, 355

cutting of f of the roots of what is
wholesome, 357

D

D, see sde dge xylopgraph bstan 'gyur, 74
D1, 307
D100, 202
D106, 308
D107, 274
D1128,72
D1129,72
D1130, 72
D1131,72
D1132,72
D1133,72
D1134,72
D1136,72
D1137,72
D139, 199
D1691,72
D176, 308
D1800, 72
D1810, 71
D1829, 72
D2, 197
D2546, 72
D3, 247
D326, 200
D3396, 294
D3748,72
D3824,71
D3825,72
D3839, 72
D3846, 70
D3853, 220
D3856, 171, 307, 310



394

D3859, 175, 179, 209, 212, 222, 228, 240,
248, 251, 253, 254, 262, 269, 279, 300,
317, 328, 329, 331, 332, 334, 339, 340,
347

D3860, 21, 199, 202

D3861, 21, 71, 211

D3862, 21, 71,72, 184, 197, 198, 199, 204,
220,221, 259, 266, 305, 342

D3864, 21, 72, 204, 266

D3865, 21, 70, 186, 187, 190, 191, 196, 197,
199, 204, 206, 211, 264, 307

D3866, 22, 187, 193, 228, 235, 240, 241,
248, 249, 263, 280

D3867,21, 72, 307

D3868, 307

D3870, 125, 171, 188, 194, 197, 220

D3872, 232, 247, 266, 272

D3874, 203, 308

D3880, 266

D3882, 202

D3884, 264

D3885, 264

D3897, 188, 198, 310, 320, 324, 333

D3903, 307

D3923, 202

D3934, 308

D3935, 307

D3959, 307

D3971, 21, 194, 201

D3995, 311

D3996, 311

D4062, 20, 233

D4071, 233, 294, 311

D4087, 203, 300

D4088, 223, 225, 236, 239

D4090, 171, 182, 271, 277, 281

D4091, 192

D4093, 71, 192, 234

D4094, 192

D4095, 192

D4096, 71, 192

D4099, 200

D4104, 197

D4112, 197,203

D4113, 307

D4115, 307

D4138, 313

D4158, 71

D4251, 70

D4266, 266

D4267, 266

D4421,192

D4569, 70

D60, 307

D95, 308

dag par byed pa, 245

Dalai Lama, 74

dana, 188,207

danaparamita, 195

dance, 237

dancing, 292

danda, 45

danda usage, 47

Danish Royal Library, 28
darsanamarga, 325, 326, 327, 328, 336
darsanapraheya, 333
Darstantika, 242,270

dasa kusaldh karmapathah, 285, 286
dasa suklah karmapathah, 196
Dasabalasrimitra, 188, 320
Dasabhumikasitra, 198, 275, 308
Dasabhimikasitrasastra, 185
Dasabhimikavibhasa, 275
dasakusala 195, 196
dasakusala, 190
dasakusaladayah, 196
dasakusalah karmapat hah, 190
Dasuttarasuttanta, 15

diyaka, 243

diyakasantanaja, 248

dbyibs, 233



Index

395

DE JONG, 21, 22, 23, 30, 36, 39, 118, 124,
171, 181, 192, 196, 202, 249, 252, 268

de kho na nid, 194

death, 282, 332, 333, 334, 341, 343, 344,
345, 348, 349

Deb ther sNon po, 70, 72

debits, 341, 345

debt, 306, 309, 316, 324, 341

debtor, 316

decision, 221

defilements, 182, 184, 190, 193, 194, 284,
324,328

definite abandoning of aviprapasas, 335

deliberate action, 223

demi-god, 203

denial, 339

denial of karmaphala, 171, 265, 339, 354

DEODIKAR, 12

dependent arising, 272, 274, 357

dependently arisen, 357

deposited in the aggregates, 344

designated as action, 279

designation, 181

desirable sense-objects, 292

desirable, undesirable or neutral result,
324

desire, 184

desire-, material or immaterial world-
spheres, 298

desired result, 281

desirelessness, 187

desire-world-sphere, 245,298, 319, 322

DESSEIN, 172, 177, 193, 206, 208, 211, 218,
226

destruction of all actions, 340, 342

determinism, 13

deva, 299

Devacandra, 73

Devanagari script, 38, 39, 40

devoid of perishing, 260

dge ‘dun phal chen po, 294

dge ‘dun phal chen sde pa, 294

dge ba beu’i las kyi lam, 196

dge ba’l rtsa ba, 187

dGe bses Sar ba pa, 71

dge legs, 191

Dhammapada, 200

Dhammapala, 244

dhammasamadana, 217

dhammayatana, 235

dhananasa, 315

dhanaskandha, 316

dhanina, 315

dharma, 174, 175, 178, 186, 189, 190, 191,
192, 193, 194, 195, 200, 201, 205, 209,
211, 213, 230, 285, 286, 287, 288, 289,
290, 291, 302, 312, 350, 351, 352, 355

Dharma Grags, 72

dharmacari, 195

Dharmakirti, 263, 266

Dharmakirtian system of logical
reasoning, 166

dharma-practitioner, 195

Dharmasastra, 217,226

dharmata, 320

Dharmatrata, 258

Dharmottara, 70

dhatu, 195, 298, 306, 309, 319, 320, 328
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indeterminate, 297, 306, 309, 321, 322,
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Jih-ch’u-ti-tzu H 2R T, 233

Jjiva 14

Jivika, 238
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227,228,231,232,233, 237, 240, 241,
242,247,257,258,277,314, 321, 329

sasvata, 350, 351, 353, 355

Sasvataprasaniga, 277
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268,271,272, 277,280, 287, 303, 342
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seeds, 267, 344
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seer, 218
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Self, 164, 166, 168, 180, 181, 282, 303, 353

self-awakened ones, 218, 220

self-restraining, 174, 180, 182, 279, 287

self-restraint, 176

semantic analysis, 180, 186

semantic explanation, 193, 219, 243, 244

semantic interpretation, 201

semi-canonical scriptures, 273

sems can dmyal ba, 199

sems dari mi Idan pa, 314

sems kyirgyud, 315

sems mirion pa ‘du byed pa, 223

sems pa, 222, 279

sems rtsub pa, 187

sems snum pa, 210
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sentient being, 166, 168
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seven, 229
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shadow, 309

SHAMASASTRY, 217

shan 2, 180

SHARMA, 24
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Shih ti ching lun 304854, 185
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Siddhattika, 248

sigla, 4, 36, 81
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sila, 242

Silaparamita, 195

SILBURN, 24

Simhacandrajataka, 309, 316
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similar kind, 229, 340, 341
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SIMSON, 197

sineho, 178

SINGH, 22
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single, 340, 348

single aggregate of consciousness, 344

single aviprapasa, 341, 343, 345, 347, 349

single mind-series, 301

single stream of consciousness, 345
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single-layered mind-stream, 297
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singular, 345

singular mind-series, 345
singular nature, 356

sins, 353

sixcauses, 213

six courses of rebirth, 203

six gatis, 203

six types of consciousness, 297
sixteenth moment, 330

skad cig, 282

skad cig ma,313

skad cjg ma ma yin pa, 313
skandha, 166, 180, 181, 195, 222, 304, 342
skandhasantana, 310, 315, 344
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skye gnas, 300

slar sdu, 76

sleep of ignorance, 352, 356
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small cause, 317 ’
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smell, 291

smras pa, 164

smrta, 224
Smyrtyupasthanasitra, 185
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SN, 189, 217,272, 281
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solecisms, 44, 56
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sopacaya, 316
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SORENSEN, 21, 194, 201

sound, 291

sounding, 231
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space, 262, 263, 320
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specific cause, 212, 213
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speech, 229, 230, 231, 234, 235, 247, 250,
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Sphutartha Abhidharmakosavyakhya, 324
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spontaneous type of birth, 342

sprout, 255
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SPRUNG, 29
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Sraddhakara, 72

Sraddhakavarman, 71

Sragdharastotra, 72

gramapa—traditions, 11, 12,13

sravaka, 218,220,221

Sravakavaibhasikah, 179

srotapanna, 330, 337, 338, 348, 349, 350

srus, 272

$s, 215

$SV, 21, 72,215,216, 307
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300

stage of preparation, 330

stamba, 273

stamp, 317

stand., 81
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starving ghosts, 197, 204
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211, 219, 279, 287
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stealing, 237, 240, 241
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stemma codicum, 58, 63, 68
Sthavira, 257

Sthavira Kumaralata, 233
Sthiramati, 320

sthiti, 263

stream winner, 208
stream-enterer, 330, 337, 348, 349
STRENG, 24

strength, 355

striyo, 292

Stutyatitastava, 72

Subha, 191, 292

subham asubham ca karma, 187
Subham karma, 245

subsidiary element, 302
substantives, 45

substantives and accidentals, 40
substantives, definition, 40
Substantives, Tibetan, 77
substratum, 259

sucarita, 200

succession, 167, 243, 244, 248
succession of births, 350
suffering, 190, 191

sugati, 189,198

sui-chieh§g 5%, 302

Stka, 272,273

Suklah karmmapat ha dasa, 285
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Siryodaya, 233

sitra, 219, 221, 223
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suttason karmaphala, 15
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SuUzZUKI, 74

svabhava, 21, 165, 195, 257, 258, 351, 354

svabhavena anavasthana, 354

svajatiya, 269

svalaksana, 192, 193, 194, 195, 257

svalaksapasunyata, 195

svartha, 206

svarthikapratyaya, 210

svaripa, 194, 256, 257, 351

svatantra, 183

svatantranumana, 183, 261

svatantraprayoga, 183

svatantrika, 26

synonyms, 186, 188, 245, 280

T
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T1344, 199

T1345, 199

T1482, 274

T1509, 176, 309, 353
T1521, 275

T1522, 185

T1532, 176

T1545, 203, 257, 258, 275
T1546, 203
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261, 265, 270,272, 277, 279, 286, 293,
329,330, 331, 337, 341, 347, 349, 353

T1579, 275
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T1649, 294, 310, 342

T176, 309

T1830, 294
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tandula, 272,273
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tariha, 178

TANSELLE, 33, 41, 79

Tara, 72

TARTHANG, 74

taste, 291

tat, 283

Tathagataguhyasiitra, 308

tathavidha, 229

tatra, 209,225,228

Tattvasamgrahakarika, 266

TAUSCHER, 21, 195, 211

taxonomy, 44

TAYLOR, 170, 188, 242, 248, 285, 301, 342

teaching, 352, 355

teachings, 201

Telehaplography, 137

temple, 249
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335

ten bhiamis, 275

ten hetu, 275

ten unwholesome actions, 190

ten unwholesome and wholesome actions,
227

ten unwholesome courses of action, 198

ten unwholesome ways of acting, 190

ten white courses of action, 196, 285

ten wholesome action, 195

ten wholesome actions, 196

ten wholesome courses of action, 198, 285,
286, 287, 288, 290

Tevijja-Vacchagottasutta, 15

text-critical notes, DE JONG, 22

that, which produces a phoneme, 231

theft, 238
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Theravada, 17, 189, 192, 203, 218, 226,
227,234,235, 242, 244, 248,266

thig le bumpa. See Tilakakalasa

third phenomenon, 266

thob pa, 259

those detached from kamadhatu, 324

those in whom the roots for the
wholesome have been cut, 323
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