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Abbreviations, Sigla and Editorial Signs 

a archetype alfa LVP Louis de LA V ALLEE 

� archetype beta POUSSIN 

y archetype gamma Mav Madhyamakavatara 

0 archetype delta MavBh Madhyamakavatarabhawa 

£ archetype epsilon Mmk Miilamadhyamakakarika 

X autograph ksi MN Majjhimanikaya, PTS 

a folio recto or first pada in edition 

verse. ms manuscript 

AK Abhidharmakosa mss manuscripts 

AKBh Abhidharmakosabhawa N snar than bstan 'gyur; 

AN AIiguttanikaya PTS edition catelogued by MIBU 

b verso folio or second pada (1967). 

in verse Nk snar than Mmk 

c third pada in verse. NGMPP Nepal-German Manuscript 

C Co ne bstan 'gyur Preservation Project 

Chin. Chinese 0 orthographic variant 

CS Catu1;Sataka by Aryadeva 01 gemination 

CSV *Catul;1satakavrttiby Can- 02 external anusvara in lieu of 

draklrti. homorganic nasal 

d fourth pada in verse. 03 internal anusvara in lieu of 

D sde dge bstan 'gyur; homorganic nasal 

numbers according to 04 alternative orthography 

catalogue by UI et a1 Q Peking edition of 

(1934) bstan 'gyur; facsimile-print 

DN Dighanikaya (in the by SUZUKI (1955-1961) .  

Tibetan edition DN, p punctuation variants 

however, stands for D and pI ekadal).Qa in lieu of 

N separately) dvidal).Qa 

fn. footnote p2 dvidal).Qa in lieu of 

G dga' ldan or "Golden ekadal).Qa 

Manuscript" bstan 'gyur p3 no punctuation in lieu of 

any form· of dal).Qa 



p4 insertion of dal)qa V the vulgate edition of Pras 

p5 any punctation other than referring to LVP's Sanskrit 

double dvidal)qa with edition ( 1903-1913). 

circle v significant variant reading 

p6 ardhadal)qa vI variant in verbal form 

Pras Prasannapadii v2 variant in nominal 

Madhyamakavrtti negation 

PTS The Pali Text Society v3 variant in upasarga 

s solecism v4 variant caused by omission 

sl bad nominal case-ending of ak�aras or parts of 

s2 corruption partly or fully ak�aras 

due to change of ak�aras v5 variant caused by changes 

or parts of ak�aras of ak�aras or parts of 

s3 corruption partly or fully ak�aras 

due to insertion of ak�aras v6 variant caused by change of 

or parts of ak�aras nominal case-ending 

s4 corruption partly or fully v7 omission of word(s) 

due to omission of ak�aras v8 complete variant reading 

or parts of ak�aras v9 interpolation or insertion 

s5 corruption partly or fully vlO variant sandhi due to 

due to transposition of differences in punctuation 

ak�aras or parts of ak�aras vl l transposition 

s6 non-application of sandhi -q- Sanskrit Pras-ms -q-, 
s7 bad verbal-form Bodleian Palm-leaf ms. 

s8 complete variant solecism � Sanskrit Pras-ms�, 

SN SaJpyuttanikiiya, PTS NGMPP C 19/8 

edition. if Sanskrit Pras-ms if, 
SSV 'sunyatiisaptativrtti by NGMPP E 1294/3 

Candraklrti. Sanskrit Pras-ms�, Tokyo 
stand. standardisation of spelling University Library no. 251 

into Sanskrit form. Sanskrit Pras-ms <"r, 
T Taisho Shinshii Daizokyo Cambridge University 
Tib Tibetan Library add. 1483. 

trans!. translation [ ] Brackets indicate lacuna in 

ms or words inserted into 



the translation. When the Q omega represents all 

size of a lacuna is estima- manuscripts. 

ted, the approximate num- * reconstruction. 

ber of missing syllables is a dot in the middle-height 

indicated by a digit, e.g., [7] of the line indicates end of 

means lacuna having the folio in the text-editions. 

size of seven ak�aras. arrow indicates transfor-

L J half-brackets indicate mation 

syllables, which are partly ] lemma-sign, indicates that 

damaged but still reason- the word preceding the 

ably legible. sign is the reading adopted 

{} braces indicate readings in the critical edition. 

not attested either by the 

Sanskrit edition or by the 

Tibetan 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 3023 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. ,  D3860.100b4 is a reference to Prasannapada of the sDe 
dge bstan gyur (listed as text no. 3860 in VI's catalogue) , folio-number lOOb, 

line-number 4. Similarly, other references to Tibetan texts are provided with 

text-number in D, folio- and line-number; e.g. , D3862.253a6 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.III . 18b3_4 is a reference to Prajiiapradlpat1ka (text no. 3859 in D), vol. 

three (vol. za pa) , folio 18b, lines three to four. 

References to Chinese texts are given to the Taish6 Shinshl1 
Daiz6ky6 edition with text-, page- and line-number; e.g. ,  T1564.21c6 is a 

reference to Chung lun (text no. 1564), page 21 ,  section c, line 6. In case of 

Chinese texts only rarely referred to in this thesis, the Taish6 volume

number is also indicated; e.g. , T3lO. 1 1 .417c12_13 is a reference to Aryapita
putrasamagamasl1tra (text no. 3 10), volume 1 1 ,  page 417, section c, lines 12-
13 .  

All references to Pali-texts are to the PTS-editions; e .g . ,  DN 1 .21 is a 

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, nirvalJa. It is essentially postulated in this doctrine that every 

sentient being is reborn repeatedly in the various states of saIpsara as a result 

(phala) of its actions (karman), although the underlying cause of this process 

is taken to be craving or ignorance. 1 

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 lJgveda and onwards (KEITH, 1925 :406-415 ;  OBEYESEKERE, 1980: 

156-158; WITZEL, 1983), it was first at the time of the early Upani�ads and 

the simultaneous rise of the heterodox Sramana-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 karman) . 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 :5 1 )  have suggested that the concept of 

karmaphala originated in Jainism, because it is so very central a concept to 

1 I prefer the full Sanskrit compound karmaphala to refer to the concept of 'action and 
result' (corresponding to Tib. las dan 'bras bu and Chin. yeh-kuo **). Many scholars, such 
as DONIGER Q'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 j, 35510 3604 3766 and 4956) ,  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 Brahmal).ical tradition with the argument that reference is made to 

karmaphala in the early Upanj�ads, 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 
Srama.{Ja-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 Upanj�ads.2 These Upanzsads 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 Upanj�ds rather dating from the period shortly after the death of 

Buddha.3 The word action (karman) has been interpreted as having an 

ethical sense in these passages, because it occurs together with words for 

wholesome (sadhu, pU.{Jya, kalya.{Ja) and unwholesome (papa, papma, papa

ka, asadhu) .  Nevertheless, these words for wholesome and unwhole-some 

also occur in ritual contexts,4 and it is, therefore, uncertain whether kannan 

here should be understood in the ethical sense of the later karmaphala 

doctrine or in some earlier sense related to Brahmal).ic ritual, given that 

karman also can mean 'ritual action' rather than 'ethical action' .  Elsewhere, 

2 The seven passages are Brhadarapyakopani.sad 3 .2. 12, 4.4.5-6 and 4.4.22-23; ChiiIJdo
gyopani.sad 4.14.3; and Kau�ltakyupanj�ad 1 .2, 3 . 1  and 3.9.2. For Sanskrit text and English 
translation, cf. OUVELLE (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). 

3 The argumentation has been presented in detail by BRONKHORST (1986: 1 13-121) .  In 
addition, it is not given that the texts existed in their present form already at that time. 

4 Cf. KRISHAN (1997:4- 1 1 )  and OUVELLE (1998:20-21) .  
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the same Upafl1�ads also speak of karman as ritual and of ritual as the cause 
of good rebirth.5 The ethical interpretation of the words for wholesome and 
unwholesome in the early Upani�ads 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 Brahmal)ical 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 SramaIJa
traditions of northeastern India, viz. lainism, Buddhism and Avljikaism. The 
lainists 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.6 

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 . 

5 Cf. Brhadara1Jyakopani�ad 1 .4.15, 1 .4.17, 1 .5.2, 1 .5 . 16, 4.3.33, and 6.4.24; Chando
gyopani�ad 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. OUVELLE ( 1998: 50-53, 56-57, 1 16-1 17, 160-161 , 232-233, 260-261 , 268-269 and 
272-273) .  

6 For a detailed study of the Ajivika-tradition, cf. BASHAM ( 195 1) .  The locus classicus for 
a description of their doctrine is a brief statement attributed to the AjIvika-teacher Makkhali 
Gosala found in the Buddhist Samaiiiiaphalasutta (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 abhijatis before its 
release from saf!1sara. Even the most highly developed soul must have spent part of its long 
existence among the basest and wicked est of mankind." 

7 Cf. the description of the life of Makkhali GosaIa given by BASHAM (195 1 :34-79) and 
BASHAM'S (op.cit. :  109-1 15) 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 Ajlvikaism, it held a· muth more central place in the doctrines of 
Jainism. Like the Ajlvikas, the Jaina mendicants were practitioners of 
asceticism, and it is indeed explanations on asceticism that stand in the 
foreground in the AIigas, viz. the early J aina scriptures. The J aina ascetic 
would practise non-violence, fasting, chastity and various other forms of 
physical restraint,8 in order to purge his soul (jiva) from actions (karman) 
performed in this and all earlier rebirths, whereby he would attain liberation 
from saIpsara. 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 
saIpsara. Although kannaphala is an important underlying concept in the 
early J aina scriptures, it is by no means elaborately explained in the AIigas, 
being the oldest part of the Siddhanta, the Jaina canon.9 In the AIigas, 
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 karmaphala became systematised. lO 

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 suttas of 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. SuyagaqaI[1ga (2.2.72-73) , 
translated by JACOBI ( 1895 :379-380). 

9 JAIN! (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. 

10 For a study of the Karmagrantha-literature, cf. GLASENAPP (1915) , whose study is 
based on the six Karmagrantha-texts, PaficasaI[1graha and Karmapra/q"ti For a systematic 
summary of different types of karman, see also the first Mulasutra, Uttariidhyayana, lecture 
33. 



General Introduction 15 

unwholesome action bring bad results in the form of bad rebirths, 1 1  and 
various kinds of wholesome and unwholesome actions are listed, mostly 
providing ten of each kind. 12 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.13 

1 1  The suttas that provide explanations on karmaphala are: Payasisuttanta (DN II .316-357, 
trans!. RHYS DAVIDS, 1910:349-374) , SaleJYakasutta (MN I.285-290, trans!. HORNER, 
1954:343-349; having a parallel in Veraiijakasutta, MN I.290-291 ,  trans!. HORNER, 1954:349-
350), Ct1!adhammasamadanasutta (MN I.305-309, trans!. HORNER, 1954:368-371) ,  Maha
dhammasamadanasutta (MN 1 .309-3 17, trans!. HORNER, 1954:372-378), ApaIJIJakasutta (MN 
1.401-410, trans!. HORNER, 1957.II:70-79), and Vasefthasutta (MN I.454-461 and Suttanipata, 
p. 122, verses 649-654, trans!. HORNER, 1957.II:384-385) . Suttas dividing actions by different 
kinds of result are: Sangitisuttanta (DN III.217, transl RHYS DAVIDS, 1921:210; and DN 
III.230, transl RHYS DAVIDS, 1921 :221) and Kukkuravatikasutta (MN I.389-391 , trans!' 
HORNER, 1957.11:57-58). 

12 The sullas that speak on the wholesome and unwholesome actions are: 
Brahmajalasutta (DN I, trans!. RHYS DAVIDS, 1899:3-6; parallels in Samaiiiiaphala-sutta, DN 
II, trans!. RHYS DAVIDS, 1899:79, and Ambatthasulla, DN III, chapter II, trans!. RHYS 
DAVIDS, 1899 : 123), Ct1!ahatthipadopamasutta (MN 1 . 179- 180, trans!. HORNER, 1954:224-225), 
Kandarakasutta (MN I .345, trans!. HORNER, 1957:9-10), Bahitikasutta (MN II .l l4, trans!. 
HORNER, 1957.II:298), Potaliyasutta (MN 1.360-363, trans!. HORNER, 1957:26-27) , 
Kiifadantasutta (DN V, trans!. RHYS DAVIDS, 1899: 179), Aggaiiiiasuttanta (DN III.82, trans!. 
RHYS DAVIDS, 1921 :79), Sangiti-suttanta (DN III.269, transl RHYS DAVIDS, 1921 :247), 
Dasuttarasuttanta (DN III .290, transl RHYS DAVIDS, 1921:264), Mahavacchagottasutta (MN 
I.489-490, trans!. HORNER, 1957.II: 168), AssaJayanasutta (MN II .149-150, trans!. HORNER, 
1957.11 :342-343), and Esukarisutta (MN II. 181-182, trans!. HORNER, 1957.II:370) . 

13 Cf. Bhayabheravasutta (MN I.22-23, trans!. by HORNER, 1954:28-29), Dvedhavitakka
sutta (MN 1 . 1 17, trans!' HORNER, 1954: 151) ,  Ct1!ahatthipadopamasutta (MN 1 . 183, trans!. 
HORNER, 1954:229), Mahasaccakasutta (MN 1.248, trans!. HORNER, 1954:302-303) ,  Kandara
kasutta (MN 1 .348, trans!. HORNER, 1957: 13), Sekhasutta (MN I .358, trans!. HORNER, 
1957:24), Potaliyasutta (MN 1.367, trans!. HORNER, 1957:31) , Bhaddalisutta (MN I.442, trans!. 
HORNER, 1957.II: 1 13), Tevijja- Vacchagottasutta (MN I.482, trans! .  HORNER, 1957.11 : 160), 
Mahavacchagottasutta (MN I.496, trans!. HORNER, 1957.II : 174), Sangaravasutta (MN 11.212, 
trans!. 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. Samaiiiiaphalasutta 
(DN II, trans!. RHYS DAVIDS, 1899:91 -92), Ambafthasutta (DN III, trans!. RHYS DAVIDS, 
1899: 125), SOIJadaIJrjasutta (DN IV, trans!. RHYS DAVIDS, 1899: 157), Kt1fadantasutta (DN V, 
trans!. RHYS DAVIDS, 1899 : 183), Kassapasihanadasutta (DN VIII, trans!. RHYS DAVIDS, 
1899:236), Lohiccasutta (DN XII, trans!. RHYS DAVIDS, 1899:296), Udumbarika 
sihanadasuttanta (DN III.20,52) and Sampasadaniyasuttanta (DN IIl. 1 l l -1 12, trans I 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 I.278-279, trans!. HORNER, 
1954:332-333), Mahasakuludayisutta (MN II.21, trans!. Horner, 1957.II: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 (gatJ).14 

VETTER (1988) has questioned that the concept of karmaphaJa 
belonged to the earliest form of Buddhism as anything bU�c;L 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 ( dvadasanga pratityasamutpada). 
Instead, in suttas speaking on the four truths, craving ( t{$l}.a) is said to be the 
cause of rebirth and suffering, whereas in suttas speaking on the twelve links 
of dependent arising, ignorance (avidya) is the first cause of rebirth and 
suffering. It is only in the later Sutra and Abhidharma commentarial 
tradition that certain elements of the four truths and dependent arising are 
interpreted as referring to action. Thus, in the early sources on the four 
truths, the concept of karmaphaJa is delegated to a peripheral position, since 
it is only explicitly mentioned as an aspect of right view (saJpyaksa1p d.r$tl) 
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 karmaphaJa was only 
gradually introduced into Buddhism. 15 Whether that is the case or not, it 

reminiscent passage in the Jaina SiitralqtfiIiga 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." (Trans!. by JACOBI, 1895:339). 

14 The suttas speaking on the results of actions are primarily: SfimaiiiiaphaJasutta (DN II, 
trans!. RHYS DAVIDS, 1899:68-69), Lohiccasutta (DN XII, trans!. RHYS DAVIDS, 1899:291 ;  
repeated again in  Lohiccasutta (DN XII, trans!. Rhys Davids, 1899:292 & 293), SaIigiti
suttanta (DN II1.234, transl RHYS DAVIDS, 1921 :225) ,  and Mahfiparinibbtinasuttanta (DN 
II.84, trans!. RHYS DAVIDS, 1910:90-91) ,  

15 As a side-remark, I may here note that this point clearly brings out the difference 
between the traditional Buddhist commentator and the modem 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 modem 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 Abhidharma-literature, 
which appeared after and partly alongside the earliest compilation of the 
PaIi suttas and vinaya-texts. The rather extensive Abhidharma literature thus 
provides numerous divisions of different types of actions and presentations 
of the various kinds of results they yield.16 Most of the extant Abhidharma 
literature belongs to the Theravada and Sarvas{ivada 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 
Abhlaharma-literature of the Theravada and Sarvas{ivada 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. 

16 The texts of the Piili AbhMharma-tradition containing explanations on kammaphala 
are Kathiivatthu and section 1 .7 of PapsambhMiimagga. The relevant Sarviis(jviida Abhjdhar
ma works are: SaIpgi(jparyiiya, the * Karmaprajjjaptl�chapter of PrajjjaptHiistra, chapter 4 of 
Jjjiinaprasthiina, chapter 4 of the Vjbhii�ii-texts (viz. Vjbhii�iisiistra, AbhMharmavjbhii�ii
siistra and Mahiivjbhii�iiSiistra), chapter 3 of AbhMharmahrdayasiistra and its two commen
taries AbhMharmahrdayasr1tra and SaIpyuktiibhjdharmahrdayasiistra, AbhMharmiimrtarasa, 
AbhMharmiivatiira, SiirasamuccayaniimiibhMharmiivatiirapkii, chapter 4 of AbhMharmakosa 
and its various commentaries, AbhMharmasamayapradipjkii and its two commentaries 
AbhMharmadipa and VjbhiiSaprabhiivrtti, and AbhMharmanyiiyiinusiirasiistra. 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 Yogiicara
tradition, that are the topic of this monograph. 

The Yogacara-tradition formulated a theory of karmaphala, which I 
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 (alayavijiiana), 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 blja-theory of the Yogacaras. One theory is the 
avipraIJasa-theory postulating that each action generates an imperishable 
phenomenon (avipraIJasa), 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 SaJpmat{ya-school and is in some sources said to be 
identical to a similar theory held by the MahasaIighika-school, where the 
word 'accumulation' ( upacaya) was used instead of ' imperishable 
phenomenon' (avipraIJasa) . The other theory is the santana-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 SaJpmat{ya, MahasaIighika 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 karmaphaJa. The earliest source is chapter 17 entitled 
karmaphalaparjk�a of Nagarjuna's Miilamadhyamakakarika (Mmk, 2nd to 3rd 

century CE), a.k.a. Madhyamakasastra, along with its six extant Indic com
mentaries, viz. the anonymous *Akutobhaya, * VimaJiik�a's *Madhyamaka
vrtti ( Chung lun), Buddhapalita's *Madhyamakavrtti, Bhavaviveka's Prajiia
pradipa, Candrakirti's Prasannapada and Avalokitavrata's Prajiiapradipa
{fka. 17 The other source is Vasubandhu's KarmasiddhiprakaralJa (4th to 5th 

century CE) with Sumatisila's commentary Karmasiddh�tika. 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 17th chapter of Bud
dhapalita's *Madhyamakavrtti recently have been found in an incomplete 
Sanskrit manuscript from Tibet. 18 

In 1936, Etienne LAMOTTE published the first and only major study 
of these sources in his article "Le Traite de l'Acte de Vasubandhu: Karma
siddhiprakaraoa" in Melanges chinois et bouddhiques.19 LAMOTTE's work 
centres on Vasubandhu's KarmasiddhiprakaralJa, which is extant in two 

17 Akutobhaya is only extant in Tibetan (edition by HUNTINGTON, 1986; trans!' by 
WALLESER, 191 1-1912). Chung lun ( *Madhyamakavrttl) is by Ching-mu ( *Vimalak�?), who 
possibly was the Vinaya-master of its Chinese translator Kumarajiva (BoCKING, 1995 :395-405 ; 
only extant in Chinese; trans!. by W ALLESER, 191 1-1912 and BOCKING, 1995). Buddhapalita's 
Mtllamadhyamakavrtti is only extant in Tibetan (edition by W ALLESER, 1913, and SAITO, 
1984.11; trans!. of chapters 1 -16 by SAITO, 1984.1). Bhavaviveka's Prajiiapradipa is extant in 
Tibetan and Chinese (Tib. edition and trans!. of six chapters, inc!. the 1ih chapter, by AMES, 
1986, and trans!. of chapter 13 by NIETUPSKI, 1996). Candrakirti's Prasannapada is extant in 
Sanskrit and Tibetan (for editions and translations, see below) . Avalokitavrata's Prajiia
pradlpatlka, which is a sub-commentary to Bhavaviveka's Prajiiapradipa, is only extant in 
Tibetan (no critical edition or translation available). 

18 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
p;jJita's Commenta.ry from Tibet by Ye Shaoyong, Beijing University, at the XIVth lABS 
conference, London 2005 . 

19 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 Karmasiddhiprakaral}a and then provides an edition of the Tibetan 
text of Karmasiddhiprakaral}a and a facsimile reproduction of the Taisho 
edition of the two Chinese translations.20 He then goes on to give an 
annotated French translation of Karmasiddhiprakaral}a, adding an unanno
tated French translation of the 17th chapter of Candrakirti's Prasannapada as 
an appendix. 

The problem of understanding these early theories of karmaphaJa 
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 17th 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 17th chapter KarmaphaJaparjk�a begin with 
a general presentation of karmaphaJa (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 karmaphaJa 
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 
karmaphaJasaIpbandha, meaning ' the connection between the action and the 
result' . Two different theories postulating different kinds of 
karmaphaJasaIpbandha are then summarised by Nagarjuna. The first theory, 
presented in verses 17.7- 1 1 ,  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 (avipral}asa) constituting the karmaphaJasaIpbandha. Al-

20 A full edition of the Tibetan text has since been published by MUROJI ( 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
phaia, and has therefore not been included in the present study. Those 
verses provide a Madhyamaka analysis of karmaphaia, 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 Candraklrti (c. 600-650 CE).21 The Sanskrit text was 

21 It may here be noted that there is very little biographical information on Candrakirti. 
Based on Tibetan sources, SCHERRER-SCHAUB ( 1991 :xxxi, 97, 3 12-3 13) has argued that he 
was born in Samatata, located at the mouth of the Ganges river in eastern Benga!. 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 ;  1982:5 13-5 14, 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 )  Madhyamakiivatiira (Mav) and its bhiiWa (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 
KrSHINE, 2002ab; partial MavBh trans!. by LVP (1907- 191 1 )  and TAUSCHER, 
1981 ;  text-critical article by TAUSCHER, 1983; verse-index of Mav by TAUSCHER, 
1989; trans!. of Mav by RABTEN & BATCHELOR, 1983, HUNTINGTON, 1989, and 
FENNER, 1990) . 

(2) Prasannapadii MiJJamadhyamakavrtti (Pras); Madhyamaka-work, extant in 
Sanskrit and Tibetan (D3860, Sanskrit edition by LVP, 1903- 1913 ;  for 
translations, see chart below). Its concluding verses, referred to as 
Madhyamakasiistrastuti, have been separately edited and translated by DE 
lONG (1962) . 

(3) SiJnyatiisaptativrtti (SSV) ; Madhyamaka-work, only extant in Tibetan (D3867, 
edition and trans!. of verses 1-14 by ERB, 1997). 

(4) Yukti�a�!ikiivrtti,' Madhyamaka-work, only extant in Tibetan (D3864, edition 
and trans!. by SCHERRER-SCHAUB, 1991) .  

(5)  Catui;Satakavrtti (CSV); Madhyamaka-work, only extant in Tibetan (D3865, 
trans!. of chapter 9 by MAY, 1980-1984; edition and trans!' of chapters 12-13 by 
TrLLEMANS, 1990; many references in LANG, 1986, and trans!. of some passages 
in SONAM, 1994). 

(6) TrisaraIJasaptati,' 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- 19 13 ,  to which 
I refer as the vulgate edition (abbreviated as V) given that it is the only 
edition used by all modern scholars. LA V ALLEE POUSIN's edition was based 
on three Sanskrit manuscripts collected in Kathmandu by Brian Houghton 
HODGSON (here referred to as mss 11 and 'f) and Daniel WRIGHT (ms "M'") 
and the Tibetan translation.22 Before publishing this full edition, LA V ALLEE 

POUSSIN ( 1 896) published a separate edition only of the 24th chapter of 
Mmk, which he extracted from the Pras-mss 11 and "M'". An earlier edition of 
Pras was published by Saraccandra SASTRI ( 1 897), perhaps only based on ms 
'f, but apparently, his edition was full of misprints (SINGH, 1977:4).23 

A new ms (�) was discovered by Giuseppe TUCCI (DE JONG, 
1979a:26). Comparing this ms with LA V ALLEE 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) PancaskandhaprakaraIJa; Abhidharma-work, only extant in Tibetan (D3866, 
edition by LiNDTNER, 1 979). 

The attribution of PancaskandhaprakaraIJa 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 Candraklrti are not accepted as authentic works written by the author 
of Mav and Pras (cf. TILLEMANS, 1 990: 13 ) :  *Madhyamakaprajnavatara and the Guhyasama

jatantra-commentary Pradlpoddyotana. 

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 11 was given to the Societe Asiatique in Paris in 1837 (HUNTER, 
1896:267) and ms "if was given to the Asiatic Society of Bengal (now the Asiatic Society) in 
Calcutta some time in the period 1827- 1 845 (HUNTER, 1896:352). For information on 
HODGSON, cf. his biography written by HUNTER ( 1896). Eugene BURNOUF ( 1 876:498ff.) used 
ms 11 to write the first Western summary of the contents of Pras. Ms (if was bought for 
Cambridge University Library by Daniel WRIGHT, who was the surgeon to the British 
Residency in Kathmandu in the period 1873- 1 876 (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 ( 1 974) . 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 l7th chapter) 
and completely verbatim without annotations in PANDEYA'S edition ( 1988), which further 
contains Sanskrit re-translations of Akutobhaya, Buddhapiilita's *Madhyamakav[tti and 
Prajnapradlpa. 

23 SASTRl'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.24 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.25 

LA VALLEE POUSSIN'S edition can therefore be considerably 
improved based on the new available mss, particularly the 13th-century palm
leaf ms (-q-), which stemmatically is the most significant ms and which 
predates all the other manuscripts by circa 500 years. In fact, ms -q- 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 (if 
used by LA VALLEE POUSSIN and ms � used by DE lONG, are significant : mss 
GJ", �, �, (if and -q-. 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 24th chapter using 
eleven mss.26 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. 

24 These are three mss (or, � and t:) from Tokyo University Library and two mss ('T and qj") 
from The Institute for Advanced Studies of World Religions (IASWR). SAITO'S ( 1 984) 
emendations concern Mmk-verses 1 . 12, 2.13, 6.6, 20.24, 21.3,22.3, 24.3 and 24.9. 

25 These include five new paper mss (v, Of, 'if, 1{ and '11) from NGMPP and a palm-leaf ms ('I") from the Bodleian Library. 
26 KISHINE used mss v, Of, 1{, '11, 'T, �, t:, or, <'f, ., and rr, but unfortunately not the two most 

important mss � and '1". 
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My study also includes an English translation of the 1 ih 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 KarmaskJdhiprakaralJa, which has since been 
translated from French into English (PRUDEN, 1987) .27 Further, in 1937, a 
partial Japanese translation of Prasannapada by Unrai WOGIHARA was 
published posthumously, which only includes about half of the 1 ih 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 17.3 1-32). 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 
karmaphaJa as presented in Nagarjuna's Mmk and Candraklrti's commen
tary. The analysis centres around three foci. The first focus is merely 

27 Based on LAMOTTE'S work, the contents of the 17th 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, Candraklrti'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 Candraklrti 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 PalJi
nian Sanskrit grammar. In other words, his writings presuppose a thorough 
education in the Buddhist AbhMharma 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 Candraklrti'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 Candraklrti '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 Prasannapadawhen 
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 
Candraklrti 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 Candraklrti had 
access to Buddhapalita's *Madhyamakavrtti and Bhavaviveka's Prajjja
pradipa (as also mentioned by Candraklrti himself in the concluding verses 
to his text), because I demonstrate a very high number of parallels with these 
texts. In particular, Candraklrti has relied extensively on Bhavaviveka's 
Prajjjapradipa, often borrowing sentences directly from this text, which may 
be surprising given the well-known critique that Candraklrti 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 Candraklrti 
really was critical of Bhavaviveka and whether their difference may not have 
been exaggerated by the later doxographical tradition believing Bhavaviveka 
and Candraklrti as belonging to the entirely separate *svatantrika and 
*prasaJigika traditions. 

The fact that Candraklrti 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 1 ih 
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, Candraklrti's method of writing is 
typical of a tradition of classicism. 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 karmaphaJa 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 SaIpmitfya, 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, 
Fre?ch 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 17th 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, Jose Ignacio CABEZON, 

George CARDONA, Florin DELEANU, Aleksa DOKIC, Roberto DONATONI, 

Akimichi EDA, Rolf GIEBEL, Jost GIPPERT, Michael HAHN, Kengo 
HARIMOTO, R. e. 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.e. 
VERHAGEN, Joseph WALSER, Dorji  WANGCHUK, Akira YUYAMA and 
Michael ZIMMERMANN. 

On the following page is a table showing the Western translations of Prasan
napada?S 

28 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 1 :  Introduction to the Critical 

Editions of Pras 

1 .1 Aim and Limitations for the Critical Editions 

33 

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 1 ih chapter of Pras, and the ten 
apographs have been eliminated, since they as apographs do not contribute 
new significant readings. 

As a cn·tical 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. 29 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 Candraklrti'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 -q-, belongs to the 13 th century, and 
there is thus a gap of ca. six centuries between the supposed autograph and 

29 F d· . . or a ISCUSSlon 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 obj ective 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 
to a 13th 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 rna · Grags 
(ca. 1055-1 140 CE) made in the late 1 1 th century. Ni rna 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 . kha che) and later 
corrected his translation on the basis of a ms from eastern Aparanta in 
Magadha (Tib .  iii 'og sar phyogS),30 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 rna 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 rna Grags' Tibetan translation is, however, likewise not extant in 
its original form, but is only preserved within the five 18th-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 18th 
century?1 Although the Sanskrit mss belong to the NevarI-recension of the 

30 On the identification of Tib. jjj 'og sar phyogs with eastern Aparanta in Magadha, cf. 
ERB, 1997: 1 14, 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 Kasmlrian 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 1 1 th 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 "If. 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.32 

To avoid unnecessary confusion by introducing new sigla, the sigla 
used in the present edition of the Sanskrit mss are those given by MACDo
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. 

"tf (P), Sanskrit manuscript no. 1440, Bodleian Library 
The oldest extant Sanskrit ms of Pras is palm-leaf ms -q-. 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 1899.33 

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 -q- consists of 77 palm-leaf folios measuring 56 x 5 Cm. 34 

Originally, it probably consisted of 1 13 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) . 
34 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-Ietter (repha) of the Devanagarl 
script. Other names for the same writing-style are vartula, ku!ila, early 
Sarada, Bhujimol and early hooked Nepalese (BUESCHER, 2002.11 :38, note 
14) . Letter-numerals are written in the left margin of verso-folios.35 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 12th or 13th 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.36 

� (1) ,  Sanskrit manuscript no. 251, 
Tokyo University Library 

Ms � consists of 241 folios of Nepalese paper measuring 36 x 9 cm. There 
are six lines of regular Nevarl 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.37 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 85 1 ,  which corresponds to 173 1  CE.38 It has not been 
possible to ascertain when and how this ms was acquired by Tokyo 
University Library. 

35 For a chart of letter-numerals, cf. BENDALL (1883, last chart at the end of the book) . 
36 Cf. MAcDONALD (2000 : 168-169; 2003a). 
37 The purpose of the word vjneya (lit. 'pupil') remains uncertain. It is attested by mss � 

and partly by mss �. 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. Vjneya is 
perhaps a corruption of vjnaya (attested by the later mss � and partly by mss �), 
indicating that the text wrongly was identified in y as a vjnaya-work. This is supported by ms 
11, which has vi.su in the left margins, probably an abbreviation for Vjnayasulra, and by ms IT, 
which has vjnaya in the left margins and sulra in the right margins. Ms o;r has mlLsa. lYa in the 
left margins, probably an abbreviation for MadhyamlkasaSlralYakhya. 

38 For a copy of the colophon and regarding the identification of the date, cf. MAC
DONALD (2003a). 
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(Yf (L) , Sanskrit manuscript add 148� 
Cambridge University Library 

Ms (if consists of 178 folios of Nepalese paper measuring 35,5 x 1 1 ,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 guru is written in 
the lower right margin of verso-folios, under which the page-number is 
written with digits.39 The ms is dated in a colophon as Nepalese samvat 901 
(reproduced by BENDALL, 1883 : 1 16), corresponding to 1781 CE (BENDALL, 
1883 : 1 14) . 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 L VP 
for his edition of Pras, who refers to it as the Cambridge manuscript 
(abbreviated in his notes to Cambr.) .  

Gf" (B) , reel-no . E 1294/3 , NGMPP 
Ms GI" 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 
guruJ; 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).40 

C{ (D) ,  reel-no . C 19/8, NGMPP 
Ms � 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 
SakalapravacanarthasaIpgraha, but on the recto-side of the folio ( lb) it is 

39 The word gurul} is attested in the right margins of mss �; the form guru is attested 
by mss �. 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 srI, rama and had Ms 'li" 
attests ramah on some of its folios. 

40 For � copy of the colophon and regarding the identification of the date, cf. 
MACDONALD (2003a). 
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given as Prajiiaparamitatika. Folios 1 12-1 13 contain Candraklrti's Madhya
makasastrastuti, which currently is the only extant Sanskrit source for Can
draklrti's concluding verses to Pras. 

The ms consists of 1 1 1  folios of Nepalese paper measuring 39 x 16  
em, 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 
18th_19th century mss � ( 1731) ,  -:q (undated) and 11 (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 "1f. Ms "1f is, unfortuna
tely, also undated but belongs to the latest level in the stemm a codicum 
worked out by MACDONALD (2003a). It still displays characteristic NevarI
characters for the ak�aras 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 � is a late ms, possibly belonging to the late 19th or 20th century. Stemma
tically, the ms belongs to a transmission other than that attested by mss �, 
and ms � often agrees with readings otherwise only attested by ms 'l1. With 
regard to orthography and punctuation, on the other hand, ms � agrees with 
the later mss and not with ms 'l1. 

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 �. The ten mss are: 41 

41 F d . . or a escnptJon of these mss, cf. MACDoNALD (2003a). 
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• Ms � (A), reel-no. A 916/5 , NGMPP, Devanagari script, undated. 
• Ms "'if (C), reel-no. B 90/3, NGMPP, Nevari script, undated. 
• Ms � (E), reel-no. B 88/6, NGMPP, Devanagari script, undated. 
• Ms "tfl (F), reel-no. A 916/6-917/1 , NGMPP, Devanagari script, 

date not identified. 
• Ms l'[ (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. 

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

• Ms t: (I), Sanskrit ms. no. 252, Tokyo University Library, Nevari 
script, undated. 

• Ms en (K) ,  microfilm no. MBB-1973-1 17, IASWR, Nevari script, 
undated. 

• Ms l=[ (M), Sanskrit ms no. 8, Societe Asiatique, Devanagari script, 
undated but donated by HODGSON to the society in 1837. 

• Ms 'if (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.42 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) .43 This means essentially that 
different features of the texts, namely the substantives and the accidentals, 
thereby are accorded different treatment (TANSELLE, 1987:8 1 ) . 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. 

42 For a general introduction to these principles of textual criticism, cf. the standard 
manuals by WEST ( 1973) or MAAS (1950) .  43 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. 44 

44 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 "G" 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 "G", i .e. ,  a 13th-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 Candraklrti's 
own treatment of accidentals or their treatment in North Indian mss of the 
ih century. The treatment of accidentals in the critical edition should 
therefore not be assumed to be that of Candraklrti himself but only to reflect 
that of ms "G". 

With ms "G" as copy-text, all accidentals have been treated in the 
critical edition as found in ms "G" 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 spell ings 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 "G" is found to disturb the author's meaning, particularly in 
the case of punctuation.45 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. 

45 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:46 

1 .  punctuation variants (p) , 

2. orthographic variants (0) , 

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. 

46 To illustrate the mechanics of the apparatus and the use of taxonomy codes with an 
example, the apparatus may, for example, look like this: ..oparamparaya] "tf Tib: °paraspara
yor � (yll)(vS, v6) : °parasparaya � (vS) :  °pararpparaya V." In this example, the edition 
reads "paramparaya as indicated by the lemma-sign ] . The lemma-sign is followed by ""tf 
Tib" signifying that the reading of the edition is attested by ms "tf 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 �. Since these manuscripts form 
a stemmatic family derived from archetypes y and II (to be discussed below), the archetypes yll 
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 "vS, v6". These codes indicate that I consider the reading of mss � 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 S 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 vS to be a 
significant variant reading of subtype S. Finally, the reading of LVP's vulgate edition indica
ted by the capital V follows, this being °pararpparaya, and, as mentioned above, taxonomy 
codes have not been applied to the readings of L VP'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 da1Jqa, which 

occurs in four different forms in the mss: 
• a single vertical stroke (ekada1Jqa) , which is indicated in the critical 

edition with the sign: I 
• a double vertical stroke ( dvida1Jqa) , which is indicated with the sign: 

I I  
• a combination of two dvida1Jqas with a circle in the middle, which is 

attested only by ms 'T before the first piida of a mula-verse as an 

indicator of the root-text and twice in the 1 ih chapter as an indica

tor of change of passage. All instances of this type of qa1Jqa attested 

by the copy-text, ms 'T, have been adopted in the critical edition. This 

da1Jqa-combination is indicated in the critical edition with the sign : 

I I  0 I I  
• a half-sized vertical stroke or a dot in the middle of the line 

(ardhada1JQa) , which is not employed in the critical edition, but is 

referred to in the apparatus as ardhada1JQa. 
The punctuation readings adopted in the critical edition are mostly those 
attested by the copy-text, ms 'T. If the readings adopted by the critical edition 
are taken as the basis for an analysis, six variant readings are possible: 

• a ms has a da1JQa, where a dvida1JQa has been adopted in the critical 

edition; such readings are given the code pI in the apparatus. 
• 

• 

• 

a ms has a dvida1JQa, where a da1JQa has been adopted in the critical 

edition; such readings are given the code p2 in the apparatus. 

a ms has no punctuation, where a da1JQa or dvida1JQa has been 

adopted in the critical edition; such readings are given the code p3 . 

a ms inserts a da1JQa or dvida1JQa, where no punctuation has been 

adopted in the critical edition; such readings are given the code p4. 
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• a ms has no punctuation, a da1Jqa or dvMa1Jqa, where a double

dvida1Jqa with a circle in the middle has been adopted in the critical 

edition; such readings are given the code p5 . 
• a ms has or inserts an ardhada1JQa, where a da1JQa, double-dvida1JQa 

with a circle in the middle or no punctuation has been adopted in 

the critical edition (ardhada1JQa in lieu of an adopted dvida1JQa 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: 

ms or ms-
pI  p2 

combination 
p3 p4 p5 p6 

'1 - - 5 5 - -

� - 6 1 1  5 - -

(if 3 22 3 6 - 6 

Of 5 1 10 3 - -

� - 9 8 8 - -

� - - 1 - - -

0f'1 - - 1 - - -

� - - 1 3 - -

� - 30 4 4 - -

� 1 - 3 1 - -

� - - - 1 - -

Of(if - 6 - 3 - 2 

� - 20 1 - - -

� - - - - - -

� - 13 9 1 1  - -

� - 5 1  - 3 - -

� - 1 1 1 - -

� - 3 2 3 - -

� - - - 1 - -

� - 16  19  13 20 -

Q - 1 4 4 - -

Total 9 179 82 75 20 8 
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If the different usages of ekada1Jeja (pI )  and dvida1Jeja (p2) should be 

considered first, the above chart shows that the punctuation-treatment of ms 

"tf has been adopted in all cases except one, where Q attested a dvida1Jeja (p2) 

but a da1Jeja has been adopted. This case occurs at Pras 3238, where a verse 

from the earlier part of the chapter is quoted again with a dvida1Jeja in a 

place, where ms "tf formerly attested a da1Jeja. Generally speaking, ms "tf 
always uses da1Jeja as its sign of punctuation. Dvida1Jejas are only used in ms "tf 
in two cases: ( 1 )  in four instances, ms "tf uses a dvida1Jeja to indicate the end 

of the commentary on a verse (Pras 313 12, 313 12, 3 147 and 3229) ;  and (2) in 

another case, ms "tf uses a dvida1Jeja at the end of a mula-verse (Pras 3172) .  

Thus, dvida1Jeja i s  only used in  ms  "tf to  indicate a clear change in  the text, 

such as the end of a passage. 

Such a consistent da1Jeja-usage is not found in the later mss, which 

tend to use dvida1Jeja much more frequently than ms "tf, as indicated by the 

high number of p2-variants, particularly in the case of mss � (�, tTf, �, �, 
� and especially �). This indicates that, in the case of these Nepalese 

mss, the dvida1Jeja gradually comes to be used as a simple punctuation-sign 

with no particular sense of emphasis or change of subject. Ms Gf is partially 

an exception to this tendency, since it in a number of cases uses da1Jeja, 
where mss � attest dvida1Jeja. 

Moreover, regarding the placement of da1Jeja, ms "tf tends to insert 

da1Jeja only at the end of sentences, like a full stop, but tends not to use 

da1Jeja 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 da1Jeja between the clauses in ms "tf. In the later mss, the 

insertion of da1Jeja or dvida1Jeja after clauses becomes more frequent, which 

is indicated by the relatively high number of inserted da1Jeja (p4). The usage 

of da1Jeja thus seems to change over the centuries, in that da1Jeja in ms "tf 

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 da1Jeja and dvida1Jeja for these functions). Nevertheless, the rather 

widespread frequency of omitted and inserted da1Jejas in the individual mss 

indicates that there is little general consensus among scribes as to where 

da1Jeja or dvida1Jeja 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 daJJqas 
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 Gf, � and 

� often deviate from ms -q-, � and C{tf as regards their placement of da1Jqa. 
This would generally agree with the stemmatic relationships of the mss to be 

explained below. Moreover, mss � often deviate from ms -q- in the 

placement of da1Jqa, which to some extent indicates the change, which the 

text has undergone as regards accidentals in the five to six centuries between 

ms -q- and mss �. 

The half-da1Jqa (ardhada1Jqa), which LVP uses throughout his 

edition of Pras as a comma, is only attested by mss ;;:r and Gf. Ms Gf does not 

attest ardhada1Jqa independently of ;;:r, which probably indicates that the 

ardhada1Jqa was introduced by their common ancestor. The ardhada1Jqa 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 

ardhada1Jqa is, however, only used very infrequently, and is merely attested 

in eight instances in the analysed passage (i .e. ,  Pras 3023-32310) . In three 

instances, ms ;;:r alone attests an ardhada1Jqa, where ms -q- attests a da1Jqa 
(Pras 3138, 3142 and 3201) .  In three instances, ms ;;:r alone inserts an 

ardhada1Jqa, where ms -q- does not attest a da1Jqa (Pras 3133, 3 135 and 3217) ,  

and in two instances, mss Gf;;:r jointly insert an ardhada1Jqa, where ms -q- does 

not attest a da1Jqa (Pras 3121 1  and 3183) .  

1 .6 Accidentals in the Sanskrit Mss: Gemination 
The other kind of accidental readings is orthographic variants (0) , which 

occur in four sub-types. The first is gemination, which has been designated 

with the code 01 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. A�thadhyayi8.4.47; WHITNEY, 1879:§228), 

e.g. , karmma instead of karma. The following table presents gemination 

statistically: 
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"tf GI" (if � Q 
instances of 

gemination 
47 13 4 1 16  

% of  possible 
22% 6% 2% 0,5 % 7% 

instances 

All the mss attest gemination occasionally, but mss "tf and GI" are most 

frequent in their application of it. The critical edition, which on this point 

exclusively reflects ms "tf, 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 "tf. 

Ms "tf tends to use germination more frequently than the other mss.47 This 

seems to indicate that gemination was generally used more frequently at the 

time of ms "tf 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 "tf not attested by other contemporary mss, and 

so these findings would have to be compared with other Nepalese manu

scripts, particularly manuscripts of the 13th century like ms "tf. 

Words derived from the verbal-root vrt especially tend to be 
geminated. Thus, Q attests geminated forms of such words in 11 instances,48 

whereas other instances attested by Q are less consistent.49 

Ms GI" employs gemination more often than the other late mss. It only 

does so jointly with ms "tf in a single instance at Pras 314 14 (dharmma) and, 

of course, in the 16 instances, where Q attest gemination. Yet, ms GI" also 

47 Ms '1 attest gemination against mss � in the following instances : Pras 3025 
(kannma), 3104 ( tatkarttPJarp), 3 1 18 (karmma), 3 1 1 17 (karmma), 3132 (purvva ,), 3145 (kar
mma), 3138 (karmma '), 3149 (dharmmasya), 3152 ( 7<:armma '), 3154 (karmma ,), 3188 (kar
mmaIJam), 3201 1  (purvva') ,  3217 (sarvva '), 321 12 (sarvva ') and 3237 (purvvam). Shared gemi
nation by mss � is attested at Pras 3136 ( 'nuvarIJIJita) .  Shared gemination is attested by mss 
'ftr at Pras 3144 (dharmma). Shared gemination by mss � is attested at Pras 312,  ( varlJIJa
yanfI). Shared gemination by mss � is attested at Pras 315'6 ( varIJIJayanta), 31613 ( OvarIJIJa '), 
31\�canuvarlJIJitarp), 3174 ( tathanJIJam) and 32310 (upavarIJIJita ,) .  

49 
Pras 3072, 3088, 3129, 3121 1 , 3135, 3137, 3138, 3139, 313 \2, 3143 and 3165, 
Pras 3064 (parikirttJ), 3069 (nirddharana), 3145 (karmma), 3148 (karmma) and 3182 (ka-ma). . 
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often employs gemination in instances, where none or few of the other mss 

geminate.50 Nevertheless, when the employment of gemination in ms "if is 

compared with that of ms -q-, it becomes apparent that gemination in ms -q- is 

of a different nature than that of ms "if. On the one hand, a wide variety of 

words are geminated in ms -q-, 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 "if 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 "if 
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 "if do therefore not contradict the observation that gemination 

is more frequent in the older ms -q- than in the later mss �. Ms � 
rarely employ gemination.51 As may generally be observed from the cited 

examples, the letter-combinations rt, rm, and TV are particularly prone to 

gemination. 

1 .7 Accidentals in the Sanskrit Mss: Nasals 
The second and third sub-type of orthographic variants (0) concern the use 

of nasals. Nasals within words may either be written as the homorganic nasal 

depending on the preceding letter or as anusviira; the internal use of anu
sviira within words has been designated with the code 02 in the apparatus. 

Likewise, externally at word-endings, a nasal may be written as the 

homorganic nasal or anusviira, and the latter is designated with the code 03. 

50 Ms or alone attest gemination against � in 13 instances at Pras 3047 (dharmmacan), 
3048 (dharmma j, 3054 (dharmma), 30511  (dharmmaIp), 3072 (karmmety) , 3074 (karmma), 
3079 (karmmaj, 3 1 1 1 ( "karmma j, 3 1 15 (karmmaj, 3144 (karmma), 3148 (dharmmasya), 31412 
(dharmmaj  and 3'154 (karmma j.  Mss � attest joint gemination in three instances at Pras 
3075 (karmmaIJo), 3178 (karttulJ) and 3184 (karttulJ). 

5 1 Ms (if alone attests gemination in four instances at Pras 3079 (dharmmalJ), 3086 
( "karmmaj, 3179 (dharmma), and 3185 (karttuIp). Mss � attest joint gemination at Pras 
31512 ( varIJIJite) . 
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Also in this regard, the critical edition reflects its copy-text, ms 't:f, except in 

passages having lacunae in this ms. 

The analysed passage (i .e. ,  Pras 3023-32310) of ms 't:f attests 

homorganic nasals in 1 19 instances of internal sandhi (02) out of 162 
possible instances, i .e . ,  in 74% of the instances. This is distributed as follows: 

the nasal il is attested in 57% of the possible cases (17  out of 30), the nasal fi 

in 19% (4 out of 17), the nasal I). 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 3 1% of the 

possible instances. This is distributed as follows: the nasal il is attested in 

15% of possible cases (4 out of 26) , the nasal fi in 67% ( 18  out of 37) , the 

nasal n in 59% (41 out of 70) , and the nasal I). is, of course, not possible in 

external sandhi Thus, ms 't:f tends in most cases to use homorganic nasals in 

internal sandhi, particularly in cases of dental sandhi ( dantya) involving the 

nasal n, and often uses homorganic nasal in external sandhi, particularly in 

cases of palatal ( talarya) and dental (dantya) sandhi. 

The later mss do not employ homorganic nasals as often as ms 't:f. In 

fact, there are no cases, where mss � jointly or independently attest a 

homorganic nasal, which is not attested by ms 't:f. The following chart gives a 

statistic for the instances, in which the mss � use anusvara in lieu of a 

homorganic nasal adopted in the critical edition on the basis of its copy-text, 

ms 't:f. Instances of anusvara in internal (02) and external sandhi (03) are 
here distinguished. 

rIl to t'£' � � � � � � � � � � 
';l S IT tu' .... 0 Eo-< 

02 2 3 23 2 3 - 4 3 6 4 5 - 5 20 80 

03 - - 2 - - 2 2 - - 3 2 1 5 42 59 
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The chart shows that mss � also often use homorganic nasals in cases of 

internal sandhi, but less frequently than ms "tf. If considering the instances 

attested jointly by the later mss �, the adaptation-frequency of 

homorganic nasals is only 61 % of the total amount possible, as compared to 

the 74% attested by ms "tf. Ms Of 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 sandhj, the individual mss only rarely deviate 

from the style of ms "tf. When combined, however, they deviate from ms "tf in 

42 instances, which means that mss � jointly used homorganic nasals in 

external sandhi in 15% of the possible instances against the 3 1  % of ms "tf. In 

other words, where ms "tf sometimes uses homorganic nasals in external 

sandhj, 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 "tf. This finding must therefore be tested against other 13th 

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 (0) in the Sanskrit 

mss is cases of alternative orthography, which is designated with the code 04 

in the apparatus. Two generally accepted spelling-variants are attested by 

some of the mss. Thus, ms (Yf attests the optional form vij/iapayantj, where 

the other mss attest vij/iapayanH (Pras 3091) ,  and mss � differ once in 

their spelling of the word pudgaJa (Pras 3037) ,  in that ms Of attests the 

spelling pUligaJa and mss � have the spelling pUlpgaJa.52 

52 According to EDGERTON (1953.II :347, s.v. pudgala), the spelling pUligala occurs often 
in Buddhist Hybrid Sanskrit and could have been influenced by the Pali-form pug gala. 
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Some of these variants are generally typical for Sanskrit mss. Double 

consonants are often written as single consonants.53 Avagraha is often omit

ted.54 Avagraha is inserted in three instances to distinguish word-separation 

in case of vowel-sandhi of two a's.55 In the single case of n-I-sandhi, the mss 

differ slightly in their sandhl:application.56 

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. 57 Since Nevari:- and Nepalese

speakers do not distinguish retroflex, palatal and dental sibilants, there is 

frequent replacement of s for S.58 Replacements of s for � and s for s also 

occur, but are more rare.59 

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 3023 pravrttya ] pravrtya '1. 
3053 sattve�u ] satve�u Q. 3103 sattva ] satva �. 3121 utpatty° ] utpaty° '1. 3128 °pattra
dt] °patradt �: patraO '1. 3134 °pravrtty° ] °pravrty° 0£'1: °pravrty Of. Single dh instead of 
ddh: 30510 boddhavyarp.] vodhavyarp. Of. Single n instead of nn: 3216 bhinnaO ] bhinao '1. 

54 Avagraha is omitted by Q in 13 required cases of the analysed passage, twice by mss �, 
once by ms '1 alone, twice by mss � and once by ms ;;,. An a-vowel is inserted instead of 
avagraha in the following cases: Pras 3036 'harp.mano ] aharp.mano Q. 30810 tadyatha 'dyaO ] 
tadyatha adyaO Of. 3101 'nugamo ] anugamo Of. 

55 Avagraha is inserted once by mss � and twice by ms or to distinguish double a-vowel 
sandhi 

56 Pras 3047: °asmiml loke ] 'smiml loke �: 'smim loke orOf. 
57 • . • 

There are 54 such instances in the analysed passage. 
58 Pras 3056 salt] salt Q. 3 1 1 15 °vinasitvam ] °vinasitvam Of(iftf. 3121 °vinasitvat ] °vina

sitvat '1. 3132 sasvatarp. ] sasvatarp. or. 3135 chasvataO ] chasvataO Of'f. 3145 sasvatarp. ] sasvatarp. 
'1. 3146 °sasvataO ]  sastvataO '1. 3165 saliO ] salio '1. 3174 yatha 'vipral).asas ] yathavipral).asas or: 
yatha 'vipral).asas �. 3177 'vipra-l).asakhyo ] 'vipral).asakhya �: 'vipral).asakhyo '1. 3178 'vi
pral).asas ]  'vipral).asas Q. 3179 avipral).asakhyo ] avipral).asakhyo �: avipral).al).asakhyo �. 
dhananaso ] dhananaso '1. 3181 avipral).asakhyaO ] apipral).asakhyaO Of: avipral).asakhyaO '1. 
3184 avipral).aso ]  avipral).aso '1. 3186 avipral).aso ] avipral).aso '1. 3188 °avipral).asa1;t ] °avi
pral).asa1;t Q. 3192 avipral).asa1;t ] avipral).asa1;t �. 3193 avipral).asas ] avipral).asas '1. 3205 as�avipral).asasya ] asyavipral).asasya �. 3212 avipral).asasya ] avipral).asasya '1. 3222 'vipra
l).�s�] 'vipral).asa �. 32211 'vipral).asaS ] 'vipral).asas Of: vipral).asas ;;,. 3236 cavipral).aso ] 
cavlpral).aso '1. 3236 'vipranasaO ] 'vipranasao '1. 59 . .  
. The dental sibilant s replaces � four instances of the same word: 307 6 vi�pando ] 

v�spando Q. 307 10 vi�panda1;t ] vispanda1;t '1. 3082 vi�panda1;t ] vispanda1;t '1. 3155 vi�pando ] 
vI�pando � ('1 lacuna). The palatal sibilant s replaces s in two instances: 3214 visabhaga
nal11 ] visabhaganarp. �. 3221 sasravanasravaO ] 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: 
• vI: variants in verbal form (8 instances)6o 

• v2: variants in nominal negations (6 instances)61 

• v3: variants in upasarga (1  instance)62 

• v4: variants caused by the omission of ak�aras or parts of ak�aras (29 

instances) 63 

• v5 : variants caused by changes of ak�aras or parts of ak�aras (24 in

stances; cf. below) 
• v6: variants caused by changes of nominal case-endings (46 instances; 

cf. below) 
• v7: omissions of whole words (33 instances)64 

60 Pras 3046, 3 1 1 10, 3 1 1 15, 3 133, 3144, 3141 1 , 3154 and 32010• 61 Pras 30710, 30810 3085, 3156, 31710 and 3235 . 62 Pras 3217 karmopamardana] karmiipamardana Of. 
63 Pras 3025 yathopavarl)1}.ita ] yathiipaJ;tq.ita Of: yathiipaJ}.q.ital;t �: yathiipaJ}.q.ite Of. 303 1 

karmaJ}.iilll ] karmaJ}.ii �. 3031 phalasambandho ] phalasavandho �. 3043 vyavasthiipital;t ] 
vyavasthital;t �. 3048 nirviiJ}.alll dharma ity ucyate ] nirviiJ}.am ucyate Q. 3051 nirdi�to ] nidi�to 
�. 3063 dvividhaIi] vividhalll �. 3069 °salllprayuktaiva ] °salllyukta° "lf. 3071 caivafi ] caiva 
�. 3074 etad ] tad <fOf. 3074 bhidyamiinalll ] bhidyamiinaO �. 3075 evan] eva �. 3127 sva
jiitiyaO ] sajiitiya° "lf. 3128 °pattriidyO ] °patrii° "lf. 3134 °kiiryaO ] °kiiyao �. 3131 1  °cittat tu ] °cittiiO 
�. 3144 anupagamya] upagamya �. 3177 tadaiva tasya] tadaitasya �. 3 1 1 1 °lak�aJ}.ii] 
°k�aJ}.ii ...... 3121 1  evalll ] eva Of. 31212 evalll ] eva Of. 31613 �aicitryalll ] �aicitralll """"". 3206 
�hiivena]  bhiive "lf. 3218 sadhiitfmiilll ] dhiitiiniilll �. 3221 dviprakiiraO ] viprakiirao �. 
3232 caivalll ] caiva �. 3234 °siidharmyaO ] sadharma �. 3235 vicitral;t] vicitraO �. 32310 
nyiiyyeti ] nyiiyeti �. 

64 Pras 3026 tu ] am. "If. 3026 cal om. �. 3037 upacinoti ]  om. �. 3037 cal (em.) : am. 
� ("If has lacuna). 3044 1st vidhiiraJ}.iirthena] vidhiiraJ}.iirthe Of. 3047 hy] am. Q. 3049 
vidhiiraJ}.ii ] vidharaJ}.ii �. 30410 nety] ity �. 30410-3051 maitrafi ca yac ca ceto ] om. �. 
3053 iitmiinugriihakam] am. Q. 3057 eva tat ] etat �. 3069 °salllprayuktaiva ] °salllyuktaO 
"If. 3071 3rd cal am. 'f"C(Or. 3073 cal om. �. 3087 'pi ] om. �. 3091 tii ] om. �. 3091 evalll ] 
am. �. 3092-3101 am. � but pardy inserted by the same hand 3 1 12 karma] am. "If. 
3 1 17 'tha] om. �. 3 1 18 tan ] om. �. 3 1 1 17-3 122 naiva . . .  anityatvado�asl om. �. 310 sat ] am. "If. 
3131 1  tac] om. �. 31410 kal;t] am. Of. 3161 1  manu�acittiin] am. 3161 1  °pretaO ] om. �. 
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• v8: complete variant readings (25 instances)65 

• v9: interpolations or insertions (16  instances)66 

• vlO: variant sandhi due to differences in punctuation (14 instancest7 

• vl l :  transpositions ( 1  instance )68 

Regarding variants caused by changes of ak�aras (v5) ,  vowels are 

occasionally altered due to omission or insertion of a stroke. 69 The conjunct 

kv is twice misread as k� since these conjuncts may appear similar in the 

Nevari script.70 The other consonant-transformations (v5) are irregular and 

infrequent. 71 

Changes of nominal case-endings (v6) occur sometimes due to 

minor changes of the vowel-strokes and the strokes for anusvara and 

visarga.72 The insertion of a visarga or vowel-stroke often causes a change 

from a compounded form to a nominal case-ending. 73 Conversely, the 

"If. 31613 ca l om. �. 3183 1st vii ] om. "If. 3184 'vidyamiino vii ] om. �. 3185 punar api 
vipiikasambandharp kartum] om. "if. 32� tatra ] om. �. 3237 buddhena] om. �. 

65 Pras 3026, 3034, 3038, 3053, 3054, 3059, 306J , 3067, 3073, 3089, 3089, 3 12J , 3122, 3 124, 3133, 
3134, 31411 , 315 J, 3153, 3 16J , 3 1613, 3 1614, 317J , 3175 and 3218, 66 Pras 305J , 306J ,  307J , 30h 3 1 1 14, 3 1 1 15, 3 1210, 3136, 3167, 3169, 3169, 3 1  h 3178 and 3236, 67 Pras 30410, 3055, 3057, 3057, 30810, 3 1 1 1 1 , 3 1 1 13, 3123, 3 13J ,  3136, 31312, 3 154, 3 161 and 
32211 , 68 Pras 30812 ity ucyante ] ucyarpte iti "if. 69 Pras 3044 sarpsiiragamana ] sarpsiiriigamana � (a--+ii; the arrow indicates a trans
formation). 3053 mitram] maitram � (i--+ai). 3079 saptaite ] sapteti "if (ai--+e). 3082 
°lak�a1).iivijftaptiO ] °lak�a1).o vijftaptiO Q (ii--+o). 3086 cauraft] ciiryarp "if (au--+ii). 3221 karma
l).a] karme1).a � (a--+e). 70 Pras 321 1 1  vipakve] vipakse �. 3222 vipakve ] vipakse �. 71 • • 

Thus, ty--+py 3128 aty° ] apy �. dh--+v 3051 dharmal]. ] var�al]. Of: vardhaQ. Of. n--+v 
3166 nimbaO ] vimvao �. n--+r 313 10 °nidhiiniiO ] °nidhiiriid �. nd--+ddh 3023 sambandhii] 
sarpvaddhii oror. m--+s 3024 paramparayii ] parasparayor � parasparayii �. y--+v 3052 ��a�aparitrii1).aO ]  bhavaparitrii1).ao Q. r--+n 30812 viratilak�a1).ii ] vinatilak�a1).ii �. r--+l 3061 
iikaratayii ]  °iikiilatayii �. r1).1).--+rtt 3075 'nuvar1).1).ital]. ] 'nuvarttital]. � 3136 'nuvar-

1).1).ita ] 'nuvarttita �. r1).1).--+1).Q: 3025 yathopavar1).1).ita ] yathiipa1).Qita "if: yathiipa1).Qital]. Of: 
yathiipal).Qite Of. v--+n: 30710 vispandal]. ] ni�pandal]. �: ani�pandal]. Of. �--+k: 3084 cai�a ] caika 
on;r. sy--+th: 3038 tasyaiva ] tathaiva "if. 

72 - 30 a--+a: � sambandhiibhiiva ] samvandhiibhiivii "If. a--+e: 3084 bheda ] bhede �. arp 
--+al].: 3054 nirdi�tarp]  nirdi�tal]. "If. arp--+iid: 3 1 16 iivipiikakiilam ] iivipiikakiiliid �: ovipiika�iiriid �. mp.--+e: 3035 maitrarp] maitre � 3066 smrtaIp.] smrte �. iirp--+ii: 31612 kurva
tarp] kurvatii �. ii--+or: 3025 paramparayii] parasparayor �. iic--+ii: 3061 °gamaniic ] 
o�amanii oror. o--+ii: 3031 virodhito ] virodhitii � 31411 dharmo] dharmii �. e--+o: 3069 
mrd�hiira1).e ] nirddhiirano Of. e--+ena: 3165 °dr�tiinte ] °dr�tiintena �. 

3 
Pras

_ 
3025 yathopavar1).1).itaO ] yathopavar1).1).ital]. �: yathiipa1).Qital]. �: yathiipa1).Qite Of . 

. . 
044 sarpsaragamanaO ] sarpsiiragamane �. 3 1 1 14 nityatvado�al]. em. ] nityatve do�al]. Q. 31210 
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omission of a visarga or anusvara often causes a word with a nominal case 

ending to become compounded.74 Such changes often cause alterations of 

syntax, especially in mss �, which can be rejected on the basis of the 

stemmatically earlier mss C(tf 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: 
• s 1: bad nominal case-ending (25 instances) 75 

• s2: corruption partly or fully due to change of ak�aras or parts of 

ak�aras (92 instances, see below) 
• s3 : corruption partly or fully due to insertion of ak�aras or parts of 

ak�aras (71 instances) 76 

• s4: corruption partly or fully due to omission of ak�aras or parts of 

ak�aras ( 1 1 1  instances) 77 

vipulaO ] vipulal) "tf. 3133 °virodhiO ] viradhal) �. 313 10 °karaI,laO ] °karaI,laql �. 313 10 °saqlni
dhanaO ] °saqlnidhanad or: °sannidharad �. 3143 °phalaO ] °phalaql �. 315 1 dharmasabdaO ] 
dharmasabdal) �. 3168 °avyalqtaO ] °avyakrtaql �. 

74 Pras 3031 saqlsaral) ] saqlsarao �. 3035 sa dharmas ] saddharmas �. 3035 
bljaql]  vljaO �. 3036 prajiiapyamanal)] prajiiapyamanaO �. 3038 cetal)] cetaO �. 3045 
sasrava anasravas ] sasravanasravas �. 3048 dharmaql saraI,laql ] dharmmasaraI,laql or: 
dharmasaraI,laql �. 3052 paranugrahakaql] paranugrahakao �. 3053 mitre bhavam ] mitra
bhavam �. 3053 maitraql cetal) ] matraicetal) �. 3054 trividhaql] trividhao �. 3057 tri
vidhaql] trividha° "tf. 30710 kusala 'kusala ] kusalakusaJa or. 3 1 1 12 piirvam] pilfVao �. 3 1211 
tadbhave ] tadbhavi �: tadbhava �. 3139 °santanas ] °santanao �. 3133 bhavinas ] bha
vinao �. 3141 1  °vyatirikto ] °vyatiriktaO �. 3 1510 cadr�te ] cadr�taO �. 3 15 12 apare ] aparao 
�. 3163 °santane ] °saqltanao "1'. 31710 kalantare ] kalantarao �. 

75 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 "tf 
(2 instances), ms � (4), mss � (2), mss � (2), � (1) , mss � (2) . 

76 Again, ms � ( 19) has the biggest amount of such corruptions. The amount is less in the 
other mss: "tf (9) , � (7) , "I' (8) , or (6) , � (1 ) , � (1 ) , � (4) , � (9) , � (1 ) , � (5) , � 
( 1 ) .  

77 Ms � (27) also has the highest frequency of this type of corruption. The other mss have: 
"tf (6) , � (21), "I' (1 1) , or (7) , � (1) , � (2), � (2), � (2), Q (1) , � ( 13) , � (1 1) , 
� (3) , � (3) , 0['<'1' ( 1) . 
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• s5 : corruption partly or fully due to transposition of ak�aras or parts 
of ak�ras (6 instances) 78 

• s6: non-application of sandhi(29 instances)79 

• s7: bad verbal-form (3 instances)8o 

• s8: complete variant solecism (5 instances)81 

Regarding corruptions caused by a change of ak�aras or parts of ak�ras (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.82 Among 
consonants, the following transformations are most commonly observed (in 
alphabetical order with Nevari-illustrations taken from ms �) : 

• c-+v �-+ a (7 cases, Pras 3035, 3048, 3 13 10, 3173, 32210, 32210, 
3232)83 

• t-+d � -+  � (4 cases, Pras 3042, 30810, 30810, 3201)84 

• t-+n �-+;r (4 cases, Pras 3062, 3071 . 3129, 3 166)85 

• p-+y "t{ -+� (6 cases, Pras 3026, 313 10, 315 12, 315 12, 3 178, 3233)86 

• bhy-+ty �-+� (6 cases, Pras 3 1 1 14, 3 1 1 15 , 3 182, 3 183, 32b, 3235r 

78 Pras 3035 ceha] vahe �. 305 1 nirdi�to: nidir�to �. 3076 'viratayo ] 'vitarayo -;;r. 3 1 1 12 
vinasena] vinasenaip -;;r. 3 1 1 15 karmal)am] kamaqlam .... 3159 yathoditasya dharmasya ] 
yathoditadha syarmasya .... 79 The distribution is as follows: "tf (2), -;;r (6), ... (4), � ( 1 ) ,  � (5), � (1) ,  � (2), 
� (1), � (1), � (3) and Q (3). 80 Two instances in "tf and one instance in �. 81 The distribution is as follows: � (1 ) ,  (if ( 1 ) ,  � (2) and � ( 1 ) .  82 The observed changes are: a--+a (8 cases, Pras 3078, 30810, 3081 1 , 3 1 1 15, 3133, 31412, 3156, 
3204) ; a--+i (Pras 3 121) ; a-+u (3051) ;  a--+e (7 cases, Pras 3033, 3085, 3087, 3 15 12, 315 12, 3166, 
3223); a--+a (10 cases; Pras 30h 308h 3072, 3086, 3 1 1 14, 3133, 3138, 3186, 3226, 3232) ; a-+i (Pras 
30810); a-+i (Pras 3148, 3171) ;  a-+o (8 cases, Pras 3026, 3068, 3 1 16, 3 1 1 13, 3126, 3 17h 321 12, 
3236); i-+a (Pras 3089) ;  i--+i (Pras 3 1710) ;  i--+i (Pras 3168) ;  f--+f (Pras 3104) ;  o--+a ( 1 1  cases, 
Pras 3054, 3075, 3125, 31212, 3132, 3 136, 3142, 3 144, 31410, 3 19h 3232) ; o--+e (Pras 3 16n) ;  au-+o 
(Pras 3086) ; e-+a (12 cases, Pras 3026, 3059, 3059, 3072, 3072, 3092, 3 1 16, 3149, 3 149, 3157, 3215, 
3219); e-+a (Pras 3071) ;  e-+i (Pras 3123) ;  e-+o (Pras 3062); e--+ai (Pras 3084, 3084) ; e--+c (Pras 
30410); ai-+a (Pras 3 1 16) ;  ai--+o (Pras 315 12) ;  ai--+e (3 cases, Pras 3079, 3162, 31613) .  Thus, the 
VOw�!-changes a--+a, a--+e, a--+a, a--+o, o-+a 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 
man�scripts (written in Nevari and Devanagari scripts) of Gopadatta's Kaplsvarajataka. 

85 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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• r---+n � ---+;{ (4 cases, Pras 3026, 30812, 3 15 12, 3 169)88 
• r---+l � ---+� (7 cases, Pras 3056, 3 125, 3 129, 3 143, 3 1 33, 3 1 65, 3 166) ,  

probably due to phonetic rather than graphic similarity.89 
• l---+r �---+ � (3 cases, Pras 3045, 3 1 16, 3 1710) ,  probably also due to 

phonetic similarity.9o 
• �!h ---+�! 1i---+ 'i. (4 cases, Pras 3068, 3073, 3 103, 3 1 17)91 

Other ak�ara-transformations are more rare, many of which probably cannot 
reasonably be explained as occurring due to graphic or phonetic similarity.92 

1 . 1 1  Stemma Codieum 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-...ty does not occur in HAHN'S study (ibid . ) .  
8 8  The confusion of r-+n occurs twice in HAHN's study (ibid .). 
89 The confusion of r-+l occurs 3 times in HAHN'S study (ibid . ) .  
9 0  No case of l-+r is listed by HAHN (ibid. ) .  
91  No case of �th-+�t is listed by HAHN (ibid . ) .  
92 Ak,sara-transformations with number of cases in parenthesis listed in alphabetical order 

(without reference for the sake brevity): khy-+k� ( 1 ) , khy-+vy ( 1 ) , g-+m ( 1 ) , g-+V3. ( 1 ) , c-+r 
(2), jy-+hy ( 1 ) , I).q-+I).U ( 1 ) , t-+rp ( 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-+l ( 1 ) , m-+n (1 ) , m-+p ( 1 ) , m--+l ( 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 ) , �-+t ( 1 ) , �th-+sth (1 ) , s-+I). 
( 1 ) , s-+rp ( 1 ), s-+t ( 1 ) , s--+m ( 1) ,  s3.-+sm (1), s3.-+sya (1), s--+s ( 1 ), sm-+sy ( 1 ) ,  sy--+sv (1), h-+d 
( 1 )  avagraha-+ch ( 1 ) ,  daIJcja-+ visarga ( 1 ) .  When compared to the study of HAHN (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. 93 

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 stemm a 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, consist ing in total of 
24 clusters (here abbreviated to "c"). The listed distribution of readings 
reflects the stemm a codicum proposed below. 

Group 1 :  unique substantives 
• c1 :  53 unique substantives in ms  "tf 
• c2: 76 unique substantives in ms � 
• c3 : 70 unique substantives in ms <'f 

93 . For this text critical rule, cf. WEST ( 1 973 :32) . 
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• c4: 56 unique substantives in ms <i 
• c5 : 139 unique substantives in ms C( 

Group 2: verified cumulative substantives 
• c6: 17 shared substantives in mss Q 
• c7: 40 shared substantives in mss �94 
• c8: 96 shared substantives in mss �5 

• c9: 41 shared substantives in mss �6 

Group 3: problematic cumulative substantives 
• elO: 7 shared substantives in mss �97 
• cl l :  6 shared substantives in mss �8 

• el2: 7 shared substantives in mss Of(if99 
• el3 :  4 shared substantives in mss �100 

• el4: 3 shared substantives in mss �101 

• el5:  5 shared substantives in mss �102 

94 Pras 3035, 3037, 3044, 30410, 3053, 3057, 3061. 3068, 30h 3084, 3091 . 3091 .  3 1 1 1 1 , 3 1 1 14, 
3 1 1 15, 3 129, 3133, 3134, 3134, 3136, 3131 1 , 313 1 1 , 31312, 3 155, 3157, 3 157, 3159, 315 12, 316 J, 3165, 
3 1613, 31710, 3183, 3186, 3201 1 , 3218, 321 1 1 , 3221 . 322z, 3237, 95 Pras 3024, 3025, 3026, 3026, 3031. 303J , 3035, 3035, 3038, 3044, 3045, 305J , 3053, 3054, 3054, 
3055, 3056, 3059, 3051z, 305 12, 306J , 3061_z, 3063, 3066, 3066, 3075, 3084, 3089, 3089, 30812, 3 1 16, 
3 1 16, 3 1 1 14, 3123, 3123, 3 125, 3125, 3 128, 3121 1 , 3121z, 3133, 3137, 31310, 3143, 3143, 3143, 3141 1 , 
3141 1 , 3141 1 , 31412, 315z, 315z, 3 156, 3156, 315 12, 3 15 12, 316J , 3 16J , 3162, 3163, 3165, 3 166, 3166, 
3168, 316 1 1 , 3 1612, 31614, 317J , 317J , 3176, 3177, 3177, 3177, 3178, 3 1710, 31710, 318J , 318J, 3184, 
3187, 3 188, 31810, 319J , 319J , 3193, 3204, 321z, 3218, 321 12, 322J , 322J, 3225, 3225, 3229, 3233, 3236, 

96 Pras 3026, 305z, 3054, 3055, 3055, 3059, 3062, 3063, 3064, 3071. 307J , 3071, 3076, 3079, 3088, 
30810, 30812, 3 1 17, 3 1 1 15, 3125, 3139, 3139, 31310, 3 131 1 , 3148, 315z, 315 10, 315 12, 316J , 3167, 31613, 
317J , 3178, 3178, 3179, 3179, 3182, 3216, 322z, 3223, 3237, 97 Pras 3025 yathopavan.lI�itaO ] yathopavarI).I).ital). �. 3038 cetal).] cetas �. 3121 1 tadbha
ve] tadbhava �. 3169 kusalaO ] dasakusalao �. 319 1 1  °anyaO ] °anyac �. 3057 °abhinirvrt
tau] °abhinivrttau �. 3168 °cittad ] °citta �. 

98 Pras 30410 eva ekarp.] eva karp. 0f0f. 30410 dharmal).] dharma 0f0f. 30710 vispandal).] ni�
pandal). 0f0f. 3067 kayikaO ] kayikarp. 0f0f. 3 1 1 1 °lak�aI).a] °k�aI).a 0f0f. 3 154 iti ] ity 0f0f. 3235 °ana
vasthanabhyO ] °avasthanabhyo 0f0f. 

99 Pras 3023 sambandha ] sarp.vaddha Of<'f. 3074 etad ] tad Of<'f. 3081 vijiiaptjO ] avijiiaptiO 
Of<'f. 3084 cai�a ] caika Of<'f. 31210 cailkuradiO ] carp.kura hi Of<'f. 31512 udbhavyanyathaO ] ud
bhavyanyayaO Of<'f. 3212 prahaI).atal).] pradanatal). or: pradaI).atal). l'f. 

100 Pras 3081 sarvaiva "'if] tarvaiva �. 30810 avijiiaptayal).] avijiiaptayas �. 30810 avi
jiiaptayal).] avijiiaptayas �. 3 121 atraike ] tatraike �. 

101 Pras 3054 trividharp.] trividhao Of'f. 30710 sarjrace�ta ] sarjrace�tal). Of'f. 3129 °prabhr
tir ] °prabhrti Of'f. 
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Group 4: coincident convergent variants 
• c16: 1 shared substantives in mss �103 
• c17: 2 shared substantives in mss �104 
• c18:  3 shared substantives in mss �105 

• c19: 1 shared substantives in mss �106 

• c20: 2 shared substantives in mss �107 

• c21 :  1 shared substantives in mss �108 

• c22: 4 shared substantives in mss �109 
• c23 : 1 shared substantives in mss �110 

• c24: 3 shared substantives in mss �lll  

61 

Category c6 above states that all the manuscripts (Q) share substan

tive variants in 17 cases. This indicates that all five adopted manuscripts 

belong to the same recension, which may be labelled the Nevarl-recension. 

Given that we have no extant manuscripts belonging to other recensions, it is 

not possible to determine to which extent this Nevarl-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 Nevart-recension. This could, 

on the one hand, reflect differences that can be attributed to either of the 

Kasmlra- and Magadha-recensions, but could, on the other hand, also be 

102 Pras 30410 ceto ] cetaJ:! �. 3 1 1 12 sambandhiibhaviit ] savandhiibhaviit �. 3133 jvii-
liiIigiiriidiO ] jviilaqIgiiriidiO �. 3153 prakriinte ] prakiinte �. 3169 kiimariipiiO ] 
kiimanlpyiiO �. 

103 Pras 3091 vijilapayantIty ] vijilapayantlti �. 104 Pras 31210 hetor ] heto �. 31612 °iidih ] °iidi �. 105 • 
0' 

Pras 3072 pravartti�a ] pravartti�ye �. 3176 sad ] sat �. 3167 °jiitIyatviin ] 
Jiitiyatviit �. 

106 . Pras 3232 caJvam] caiva =. 107 . '" -, �, Pras 31613 °vaicitryam] °vaicitram �. 3055 abhinirvrttau ] abhinivrttau �. 108 . .  . . 
109 

Pras 3 1 1 12 piirvam ] piirvao �. 

] 
Pras 3048 dharmaqI saragaqI] dharmmasaragaqI or: dharmasaragaqI �. Pras 3071 3rd 

ca l�m. �. 3073 ni�thiiO ] ni�tiio �. 3 1 12 kusaliikusalo ] kusaliikusalii �. 
11 1 3149 pretya ]  pratya �. �. Pras 3072 karmety] karmaty �. 3 1 17 ti�thati ] ti�tati �. 32010 °miirgega ] °miirgegar 
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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 "G" is much older than mss �, the latter manuscripts 

do no derive directly from ms "G", because they do not attest the 53 unique 

substantives of ms "G". In other words, ms "G" 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 u. 
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 � listed in c7 

indicate that these mss belong to a common hyp-archetype, which can be 

labeled B. Further, the 96 shared substantives of mss � (c8) indicate that 

these three manuscripts also share a common subsidiary sub-archetype, 

which may be labeled y. Finally, the 41 shared substantives of mss � (c9) 

indicate that these two manuscripts share a common subsidiary sub

archetype, which may be labeled O. If these preliminary conclusions are now 

put in the form of an illustration, the stemm a codicum would look like this: 



Chapter 1 :  Introduction to the Critical Editions of Pras 63 

(Candraklrti's presumed autograph X) 

NevarI recension archetype a 

archetype � 

archetype y 

ms "tf 

archetype 0 

/\ 
ms � ms ;;:r ms Of ms � 

Figure 1 :  basic stemma codicum 

This stemm a agrees entirely with the stemma codicum established by 
MAcDoNALD (2003a) based on her examination of the first chapter of 
Pras, 1 I2 and the high frequency clusters of substantive readings from the 
analysed passage of the 1 ih chapter therefore confirms that the genetic 
relationship of these five manuscripts basically is the same for the 1 st chapter 
and the 1 ih chapter of the text. 

Nevertheless, there still remain 15 clusters of substantives (c 10-24) 
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 stemm a codicum avaible to me before I made my own 
an I . f a

. YSIS 0 the readings from the 17th 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 � (c10), but which were not transmitted further to sub

archetype y, since they are not attested by mss �. 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 

1:[" and � coincidentally, but this mistake was never found in archetypes a and 

� and therefore also not transmitted to sub-archetype y. 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 c10, 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 3169 kusalaO ] dasakusalao �», the insertion of 

the word dasa o is, however, probably too serious simply to be taken as 

coincident convergent variants. Instead, this reading must be ascribed to 

archetypes a and �, 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 � share readings with ms � but where 

these readings are never shared by all four mss �, viz. c13, c15, c21 ,  c22, 

c23 and c24. Given the high number of substantives shared by mss � (c8), 

a common sub-archetype y was posited for these three mss. Readings 

attested by ms � and only one or two of mss � therefore logically ought to 

be ascribed to their common archetypes � 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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� that are not attesting these readings. The fourteen readings of c1S plus 

c2l-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 � and y but ought to be taken as 

corruptions occurring independently in the given mss. I must though remark 

that the substantives of cIS are more uncertain as coincident convergent 

variants than the substantives of c2l -24. The substantives of c13 are difficult 

to account for as coincident convergent variants, but a modification of the 

stemm a 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 0 
being the common archetype for mss �. This archetype is warranted by the 
41 cumulative substantives shared by mss � (c9), but is contradicted by the 
6 substantives shared by mss � but not shared with <1'" (cl l )  and the 7 
substantives shared by mss � but not shared with � (c12). Again, if these 
substantives are taken as genetic, cumulative readings, they must be ascribed 
to sub-archetype y, 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 <1'" 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 cl l ,  «Pras 30410 eva ekam ] �: 
eva ca kal11 <1'": eva kal11 �» is difficult to accept as a coincident convergent 
variant, because the ca-ak�ara in ms <1'" clearly seems to be a corruption of the 
e-ak�ara attested by mss �. If the present stemma is accepted, the only 
Possible explanation is that the scribe of ms <1'" (or the scribe of one of its 
ancestors, succeeding 0) interpolated the ca. But this seems strange, given 
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that the karp-syllable has not been emended. In «Pras 30410 dharmal:t ] �: 
dharma �», the visarga attested by (Of could perhaps be explained as an 

emendation, given that this word occurs just before a daJJqa; otherwise, the 

shared reading in mss � is a coincident convergent variant, which is also 

possible. «Pras 30710 vi�pandal:t ] �: ni�pandal:t �: ani�pandal:t (Of: vispandal:t 

-q'"» is easily explained. Since the preceding daJJqa is omitted in mss �, the 

variant in ms (Of simply occurs due to the missing virama of the preceding 

word yak. «Pras 3067 kayikaO ] �: kayikarp �» is perhaps a coincident 

omission of the anusvara in ms (Of, or else a coincident convergent variant in 

ms �. «Pras 3 1 1 1 °karmalak�a1)a ] �: °karmak�a1)a �: °karmanak�a1)a (Of» 
is difficult to account for within the present stemma. The reading of ms (Of 
can only be a corruption of the correct reading attested by ms �, which 

forces one to attribute the correct reading °karmalak�a1)a or the corrupted 

reading °karmanak�a1)a to archetypes y and O. In either case, the shared 

substantive of mss � must - given the present stemma - be a coincident 

attempt to emend ate or a coincident convergent variant, where mss � 

agree in omitting the la- or na-syllable. «Pras 3 154 iti ] �: ity �: itil:t �» is 

grammatically justified by the fact that mss � agree in omitting the 

succeeding daJJqa, which is attested by mss �. Thus, it could be explained 

as a sandhi-variant being a coincident change of accidentals in ms �. The 

final shared substantive in ell ,  «Pras 3235 svanlpe1)anavasthanabhyO ] �: 
svariipe1)avasthanabht �: svariipe1)anavasthanaty° (Of», is perhaps a coinci� 

dent convergent variant in mss �, 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 cl l can be accounted for, 

but only with some difficulty. 

Likewise, the seven shared substantives of c12 pose certain problems. 

In «Pras 3023 °sambandhaO ] stand: °samvaddhao <ifi'f: °samvadhao �: °sam

vandhao �», the shared substantive of mss <ifi'f can perhaps be accepted as a 

coincident convergent variant, or the correct reading of ms � is an 

emendation or contamination. In «Pras 3074 etad ] �: tad <ifi'f», the 

shared substantive of mss <ifi'f is again a coincident convergent variant, or the 

correct reading of ms � is an emendation or contamination. «Pras 3081 

°lak�a1)avijftaptiO ] �: °lak�a1)a avijftaptiO <ifi'f» is difficult to accept as a 

coincident convergent variant in mss <ifi'f. 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 Sf<if. The other possible explanation is 

that the correct reading in ms � is an emendation or contamination. «Pras 

3084 cai�a ] �: caika Sf<if: caita �» 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 Sf<if is genetic. In «Pras 31210 sa cari.kuradiO ] -q-: sa caqIkura hi 

"Ei«if: sa caqIkuradio �: saqIcakurad dhi �», it seems impossible to accept the 

shared reading of mss Sf<if as coincident. Hence, the reading of � must be 

contaminated or further corrupted, although the latter is difficult to explain 

graphically or otherwise. In «Pras 315 12 udbhavyanyathaO ] �: udbhavya

nyayaO Sf<if: udbhavyayaO », the reading of ms � is easily explained as a 

corruption of the reading attested by Sf<if caused by omission. In «Pras 3212 

prahaIJatal} ] �: pradanatal} Of: pradaIJatal} ('f», the shared substantive of 

mss "Ei«if (with a minor orthographic variant) may be a coincident convergent 

variant, or the reading of ms � is an emendation (given that the word 

prahalJata/; stems from the earlier quoted mula-verse) or contamination. 

If the shared substantives of c1 1 and el2 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 Of is contaminated with readings from both mss �. 
This would, however, require that ms Of should be based on readings of at 
least of three separate mss: archetype y, ms � and ms Of. This is not 
impossible, but seems unlikely. 

Instead, it may be suggested that ms � is contaminated with readings 
from another archetype, which shall here be called £. Such an archetype 
could account for the shared substantives of el2, el3 and el4, but cannot 
account for the shared substantives of el l .  In that case, the stemma would be 
as follows: 
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(Candrakirti's presumed autograph X) 

Nevari recension archetype a 

archetype £ archetype � 

archetype y 

ms "tf 

archetype () 

V\ 
ms � mS (if ms Cif ms � 

Figure 2: enlarged stemma codicum 

The only difference between this stemma and the basic stemm a 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 (if, 
as indicated by c7, c8 and c9. This shows that ms � had archetype () as its 

primary ancestor . It is possible that ms � is contaminated with only some 

readings from archetype L 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 � 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 �. To indicate that only some readings were transmitted from archetype E 
to ms �, the line connecting these in the above figure is dotted. 

If it is accepted that ms � contains contaminated readings, this could 

account for the problematic clusters of shared substantives el2, c13 and el4. 
The substantives of el2 shared by ms SJ(Tf 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 E instead. The substantives of 

c13 shared by mss � would similarly be derived from archetypes �, y and (), 

where ms � again would have adopted readings from archetype E. The sub

stantives of c14 shared by mss � could then be attributed to archetype E .  
Although this model would make i t  possible to account for three of the 

clusters of the problematic cumulative substantives, it still cannot account 

for the problematic clusters c10 (ms �), cll  (mss �) and elS (mss �). 
These shared substantives would still have to be explained away as coinci

dent convergent variants or the like. Nevertheless, the introduction of arche

type E into the stemm a 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 
emendations but 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 rna Grags and the Tibetan Translation of Pras 
A Tibetan translation of Pras was made by sPa tshab La tsa ba Ni rna Grags 

(c. 1055-1 140) . 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) . 1 l3 
Ni rna Grags was born in Tibet in 1055 CE, in the upper part (stod) 

of sPa tshab (or pa tshab) in the district 'phen yuJ. 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 rna Grags came to study and engaged in translations 

with some of the greatest Indian pa1J4itas of the time. He thus studied with 

Sflk�majana, who belonged to the famous family ofjana-pa1JQitas (NAUDOU, 
1980: 168-171) .  With him, he translated Aryadeva's Madhyamaka-work CS 

(D3846, 18  folios) and Candrakirti's commentary to it, CSV (D3865,  210 
folios) . Ni rna Grags also studied with Bhavyaraja, with whom he translated 

Dharmottara's ParaJokasiddhi (D425 1 ,  4 folios) . Bhavyaraja was a student of 

Parahita, who had studied with Sflk�majana's grandfather, Ratnavajra, and 

had written a vrtti to Nagarjuna's SS . Another student of Parahita, 

Mahasumati (NAUDOU, 1980:230; ROERICH, 1949:344), co-operated with 
Ni rna Grags in the Ratnaguptavihara. Together they translated Pras (D3860, 
200 folios) on the basis of a manuscript from Kasmira. 

Ni rna Grags formed a close bond especially with two P81JQitas 
named Tilakakalasa ( thig Je bum pa) and Kanakavarman. Together with 

1 1 3  For another brief account of his life and works, cf. ERB ( 1997:29-30). 
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Tilakakalasa in the Ratnaguptavihara, Ni rna Grags revised an earlier trans

lation of Candraklrti 's Mav (D3861 ,  19 folios) made by Kr�l).apal).cJita and Lo 

tsa ba Tshul khrims rgyal ba 1 14 and translated Candraklrti's large commen

tary to it, MavBh (D3862, 128 folios) . Working with Tilakakalasa, Ni rna 

Grags also translated Nagabodhi's Guhyasamaja-work entitled *Sriguhya
samajamapcjaiavi1psativJdhi 1 15 

When years later (probably in the late 1090'ties), Ni rna Grags retur

ned to Tibet, he was accompanied by Tilakakalasa and Kanakavarman. First, 

they went to Ni rna Grags' native area, 'phan yui in Central Tibet, where Ni 

rna 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 rna Grags and Kanaka

varrnan translated the large AK-commentary by PiiTl).avardhana entitled 

*Ablll'dharmakosatika Lak�apanusadpi(D4093 and D4096, 172 folios) . 

Later Ni rna Grags accompanied by the two paJ}cjHas 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 rna Grags revised his translation of Pras 
using a ms from eastern Aparanta in Magadha (iii 'og sar phyogS) . 1 16 In 

collaboration with the papcjitas Hasumati and Kanakavarman, he also revi

sed the earlier translation of Nagarjuna's Mmk made by Jiianagarbha and 

Cog ro kLu'i rGyal mtshan (D3824, 19 folios) . With Kanakavarman, he 

revised the earlier translation of Nagarjuna's Madhyamaka-work, Rajapari
katha Ratnavaii (D4158, 20 folios) , also made by Jiianagarbha and Cog ro 

kLu'i rGyal mtshan, and further translated Nagarjunagarbha's Ratnast1ko�a 

114 The earlier translation of Mav by Kr�1fapa1fqita and Lo tsi'! ba Tshul khrims rgyal ba is 
still preserved in its unrevised form in the Peking bstan 'gyur (05261) . 115 DpaJ gsaJi ba 'dus pa Y dkyiJ 'khor gyi cho ga iii su pa (DI81O, 15 folios) . According to 
Deb ther sNon po (ROERICH, 1949:342-343) ,  Ni rna Grags also revised Candraklrti's large 
Gu�asam�ja-commentary Pradipodyotananamapka (DI785), which had been translated 
earlIer by Sraddhakavarman and Rin chen bZan po. This is, however, not confirmed by the 
colophon of the text or the dkar chags of the sde dge bstan 'gyur. 116  Although the Tibetan term iii 'og sar phyogs may be taken as signifying 'eastern 
Ap�rant�' (cf. ERB, 1997: 1 14, fn. 125), it might also be taken in the general sense of 'eastern 
IndIa' H" • . HI og IS both a general name for India as well as a word meaning 'border' (ZHANG, 
�984:950) . If iii 'og is interpreted as 'India', the phrase iii 'og sar phyogs could simply means 
eastern India', which would seem to be the most straightforward interpretation. 
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(D3839 , 2 folios) . They also revised Ni rna Grags' earlier translation of 

Candrakirti's MavBh on the basis of a ms from eastern Aparanta (iii 'og sar 
phyogs; D3862) , which Ni rna Grags had translated under Tilakakalasa in 

Kasmira. Kanakavarman and Ni rna Grags then revised the earlier transla

tion of the tantric Nagarjuna's *Bodhicittavivarapa (D 1800, 5 folios) made 

by GUI)akara and Rab ii bSes giien and the earlier translation of *Bodhi
cittavivarapatfki1 (D1829, 26 folios) . They also translated the tantric work 

*Prati�thavidhisaf!1k�ipta (D2546, 3 folios) by Sraddhakara. In collaboration, 

with another Indian papqita, named Muditasri, Ni rna 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 Muditasri, Ni rna Grags' also translated Nagarjuna's Yukti
�a�tikakarika (D3825, 3 folios) and Candrakirti's commentary Yukti
�a�tikavrtti (D3864, 30 folios) . 

In Lha sa, Ni rna Grags further translated eleven hymns and praises. 

Thus, working with Tilakakalasa he translated Nagarjuna's Acintyastava 
(D1 128, 4 folios), Stutyatitastava (D1 129, 1 folio), Niruttarastava (D1 130, 2 
folios) ,  *Aryabhattarakamaiijusrfparamarthastuti (Dl 131 ,  1 folio) , *Arya
maiijusrfbhattarakakarupastotra (Dl 132, 2 folios), *A�tamahasthanacaitya
stotra (D1 133 , 2 folios), *Dvadasakaranamanayastotra (D1 134, 1 folio), 

*Vandanastotra (Dl 136, 1 folio) and *Narakoddhara (D1 137 , 2 folios) . With 

Kanakavarman, he translated Sarvajiianamitra's *Sragdhara-stotra (D1691 , 

5 folios), a praise to the goddess Tara, which later was revised by MaI)ikasri

jiiana and Chos rje dpal . With the pap(jita Muditasrijiiana, he translated 

Candra's *Aryajambalastotra (D3748 , 1 folio) . 

After his translation-activity in Lha sa, Ni rna Grags travelled to Yar 

kluils 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 1 123) received his monk-ordination from Ni rna 

Grags at the age of 18, i .e . , in 1 140 (considering that Tibetans include the 

birth-year when calculating a person's age ) . 1 17 If this is so, the life of Ni rna 

Grags is probably from 1055 to ca. 1 140 CE (NAUDOU, 1980:213) . 

1 17 ERB (1997 :30) here calculates the age in the occidental manner of counting years and 
thus concludes that brtson 'grus gion nu's monk-ordination took place in 1 141 .  
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The four main students of Ni rna Grags, who were called 'the four 

sons of sPa tshab' (spa tshab bu biI), were gTsan pa sar sbos, rMa bya Byan 

chub Ye ses, Dar Yon tan Grags and Zan than Sag pa Ye ses '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 rna Grags) ,  

the teachings in the writings of Candraklrti were spread and taught widely in 

Tibet. Than Sag pa and his students give the transmission-line from 

Candraklrti to Ni rna Grags as follows (ROERICH, 1949:344) : Candraklrti, 

Mafijuklrti, Devacandra, brahmal)a Ratnavajra, Parahita, Hasumati and sPa 

tshab Ni rna Grags. In general, Ni rna Grags' translation of'Pras is very 

precise and literal. 1 18 

1.13 Description of the Significant Tibetan Ms and 
Xylographs 
As noted above, the autograph of Ni rna 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 'gyur.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. 120 

Q, Peking Kao Tsung Tibetan xyJograph bstan gyur 
The Kao-tsung or Ch'ien-Iung 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 

118 Th· · I ' IS IS a SO confirmed by MAY (1959:6-7), who writes: "Le Tanjur nous a conserve une 
traduction tibetaine de la Prasannapadii, extremement remarquable pour la precision et 
l'exactitude qu'elle met it rendre les nuances et la terminologie de I'original sanscrit . . .  Elle 
constitue done un precieux moyen de controle des manuscrits sanscrits beaucoup plus 
tardifs . . .  " English translation: "A Tibetan translation of Prasannapadii 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 
means of control of the much later Sanskrit manuscripts " 1 19 • • •  

120 
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 gyur edition prepared in Peking under the Chinese emperor K'ang hsi 
after 1 683 CE (RATIA , 1993 : 19 ) .  For the present edition, the modern fac
simile-reprint by SUZUKI ( 1955- 196 1 ,  vol . 98) was used. 

N, sNar thali Tibetan xyJograph bstan gyur 
The sNar than xylograph bstan gyurwas engraved in 1 741 - 1742 at sNar than 
monastery in gTsan at the behest of the ih 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. 1 2 1 Besides Pras, the separate karika-text of 
Mmk from the sNar than bstan gyur was experimentally adopted in the 
analysis of the Mmk-verses.  This text was given the siglum Nk• 

D, sDe dge Tibetan xyJograph 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 ( 1 678- 1 738) . 1 22 For the present edition, the 
electronic text of Pras prepared by ACIP was used, 1 23 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 ( 1 98 1 ). 

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

1 2 1  Royal Library, Tibetan catalogue no. 325 1 (BUESCHER & TULKU, 2000); the 
mdo 'gre1 'a volume containing Pras is shelved as "Narthang Tanjur mdo 'A vol. 1 1 1 ." This 

volume of the sNar thaJi bstan &ur is also available from NGMPP, microfilm reel no. A 71 1 .  
1 22 For a list of the four ms- bstan gyureditions used as its basis, cf. RATIA ( 1 993:2 1 ) .  
1 23 Cf. http://www .asianciassics .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 ( 1689-1 747), some time before 1747 
(RATIA, 1993 : 18) .  It was based on the 'Phyiil 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 Beij ing was used, entitled 
bstan gyur gsa bris bskyar par. According to SCHOENING ( 1 992), this fac
simile was made from the original mss kept at the palace of 'Phyiil 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 dbyails Nor bu ( 1 703- 175 1 ) ,  and continued by his wi
dow Princess Rin chen dPal 'dzom in the period 1753- 1773 (RA TIA, 1993 :22) .  
It was based mainly on the sDe dge xylograph bstan 'gyur. Two thirds of the 
1 ih chapter of Pras was collated for the critical edition, using a microfilm of 
the print kept at the US Library of Congress. 1 24 It quickly became apparent, 
however, that the Co ne bstan gyur copy 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 bstan 'gyur. 

124 
. Vol. dbu ma 'a, wherein Pras is contained, is referred to as: Choni edition of the 

TIbetan Tandjar vol .  23-24, shelf no. Orient China 242, reel no. 1 2. 



76 Chapter 1 :  Introduction to the Critical Editions of Pras 

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 I ,  and the double stroke called iiis sad represented by the 

sign I I . They are consistently treated in the manner that sad is applied 

within sentences to separate syntactical units and elements in lists, whereas 

iiis sad only is applied after sentence-end as indicated by a final-particle (slar 
sdu) and between padas 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 iiis sad after the letter g. D 

applies the rule that the first sadin a iiis 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 gi 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 
pI  6 6 1 1  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 ] gcig bu Q; yi  dwags ] yi  dags DQ; ba Ian ] ba glan GQ; sa lu ] sa lu 

GNQ & NQ; sogs ] gsog GNQ; and 'breI pa l 'breI ba DGN and N sepa

rately. Further, N once attests the abbreviation namkha 'ifor nam mkha 'i, 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 

imposing strict 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 Jess 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 (vI and s7) are quite 

frequent (33 in total) .  Omissions (v4, v7 and s4) also account for a high rate 

of substantives (5 1 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 'gyur editions, 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
tions', i.e. ,  editions with a minimum of editorial markings and references 
inserted into the text itself. The critical apparatus thus refers to the text of 
the d" e lhon not by footnote-numbers but by reference to line-numbers. As 
argued 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 Y AMA

GUCHI (1974). An illustration and explanation of the text-part and the 

critical apparatus of the Sanskrit edition now follows to facil itate 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, ��ij§c��3 

iitn:Jas8Ip.yamak8Ip. ceta.{I pariinugriihak8Ip. ell yatl 
maiit8Ip. sa dharmas tad blj8Ip. pha/asy�pre 

. 

Jatrahita ulpJidito 'haq1mano 'smi1J11 
" 
ity

' 
padaya 

prajiiapY<\rnanal;t pud ala atmety. 
ucyate I ti ragadiklesa- c::52a 

VP-e tion. ·  line-nUmoe): . •  yerses are marked by indention . •  
Tib tan edition (in the Tibetan edition words in braces are not 
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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 0 he te�h�dition above. · e �t:ilim�" ] marks the word(s) 
that stand before it as a re ence to e text-edit�on above; that i maitraIp her efers to the word 
maitraIp in line five in t above text-e ·ion. · the fllg�a (�) folio 'ng the lemma-sig . dicate which 
ross attest the ado ed reading. . ,jQ shows that the adopted r ading also is suppor by the 
corresponding . etan translation. . "  shows that it is also the reading a: opted in the V-edition. · ;·;19J;l 
indicates se ration, i.e., that the reading, which follows the colon, is a va iant t() the ad()pted reading . •  
The lift following a variant indicate which mss attest the variant. • � : Q�li.ii���& (v6) given in 
parenthesis show the type of reading according to the taxonomy of readings described above. 

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 . ,  yo meaning 

ancestors gamma and delta) are indicated in parenthesis following the sigla. 
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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: 

I 
I 
f41��1 indicate erence to line-numB In -'-�'Y"'-

indicates a ref ence to the text-edition above; 
found in an earlie ource. · the parallel text is follow �� •• ri, •• � 

=�"r. 



Chapter Two: Critical Sanskrit Edition 
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�9a6, �51b8' or1 17b2, <'IS7a], "'155a3, V302, VAIDYA (1960: 132) 

XVII. 

(karmapha1apa�a nama saptadasamarp. prakaraJ)am) 

atraha I vidyata eva sarpsaral;l karmaphalasambandhasrayatvat I 

yadlha santanavicchedakrameQa janmamaraQaparamparaya hetuphala-

5 bhavapravrttya sarpskaraQam atmano va sarpsaraQarp syat syat tadanlrp 

karmmaphalasambandhal;l l yathopavarQQitasarpsarabhave tu utpatty-

anantaravinasitvac cittasya karmak�epakale ca vipakasyasadbhavat 

karmaphalasambandhabhava eva syat I sarpsarasadbhave tu saHha krtasya 

Substantives 
2 karmaphalaparik�a . . .  prakaraDam ] V: 

om. Q Tib.1 

3 karmaphaJaO] karmapharlao � (s3). °sam
bandhaO] stand.: °sal11Vaddha° "l<'r (y) (v5, 
02, 04): °samvadhao � (s4, 04): °samvan
dha° 0f"'1 (a) (04): °sarrbandhao V.2 

4 °paramparaya] "'1 Tib: °parasparayor 0f"0r 
(Of (yo )(v5, v6): °parasparaya � (v5): °pa_ 
rarrparaya V. 

6 °sambandhai).] em. stand.: °sarrvarrdho 
'f (v10, 02, 04): °samvadho � (vlO, s4, 04): 
°sarrvandho Of<"f (vlO, 02, 04): °samvan
dho "'1 (vlO, 04): °sarrbandhai). V. I ]  em. 
Tib V: am. Q? yathopavafI.1DitaO] em. 
Tib: yathapaDQitaO 'f (v4, v5): yathopavar
DDitai). � (a)(v6): yathapaDQitai). or (v4, 

Accidentals 

v5, v6): yathapaDQite (Of (v4, v5): yathavar
Dite V.4 tu ] am. "'1 (V7).5 

7 °anantaraO] � (a) Tib V: °anantanao 0f"0r 
(Of (yo)(s2). karmak�epakale ] "'1 Tib V 
(OE lONG, 1978b:220): karmok�ayakaJe 'f 
(s2): karmak�eyakaJa � (sl,  s2): karma
k�ayakale Of<"f (0)(s2). ca l am. � (V7)(OE 
lONG, 1978b:220).6 vipakasyasadbhavat ] 
� (a) Tib V: vipakai). syat sadbhavat 0f"0r 
(Of (yo)(V8).7 

8 sambandhabhava ] stand. Tib: °sarrvarr
dhabhava 'f (02, 04): °samvadhabhava � 
(s4, 04): °samvandhabhava Of<"f (0)(04): 
°samvandhabhava "'1 (04, v6): °sarrban
dhabhava V. sarrsarasadbhave ] sam sa
rasadbhave "'1 (S3).8 satlha] sagiha � (s2) . 

3 lSI I ]  � Tib V: II � (p2): am. "'1 (p3). 2nd I ] 'f"'1: II �V (p2). 
4 santanaO ] �: sarrtana° "l<'r V  (02). prav1"ttya] � Tib V: prav1"tya "'1 (04). 
5 After IS! syat ] "'1: I 'f Tib (p4): I I  � (p4): ardhadaDQa V. karmmaO ] "'1: karmao � V  (01). 
6 After OyathopavarwitaO] � (yo) Tib V: daDQa "'1 (p4): dvidaDQa � (p4). Aftertu ] � V: I 

0f"0r Tib (p4): II (Of (p4). 



Prasannapada, Sanskrit edition, V302 85 

Parallels 
3 atraha I ] 'dir smras pa I Akutobhaya (HUNTINGTON, 1986:403), Buddhapalita (SAITO, 1984.II: 

220): r",� EI Chung lun (T1564.21b21) :  smras pa Prajiiapradipa (AMES, 1986:506, T1566.99a9 JlOJ 
meA i§). karmaphalasambandhiiSrayatvat l ] las dail 'bras bur 'brei pa'i phyir ro l l  
Buddhapalita (SAlTO, 1984.II:220), Prajiiapradipa (AMES, 196:506; omits the terminative par
ticle after 'bras bu; T1566.99als: W3\t!f1:iliN). 

5 sarpskaraJ.lam] nail gi 'du byed Prajiiapradipa (AMES, 1986:506; T1566.99als: pq�A �1f). 

Notes 
1 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 phala is attested by the 
Tibetan translation (D3860.1 10b1 : las daiJ 'bras bu brtag pa). Karmaphalaparjk�a is adopted 
as the more logical title for the chapter, since the chapter discusses the relation between 
karman and phala and not merely karman. 2 The standardisation is based on �. The variant sarpvaddha is rejected due to the 
occurrence of the same word in the commentary below (Pras 3031), where all the mss attest 
some form of samvandha. 3 The dapcja is syntactically required. 

4 As indicated by DE JONG ( 1978b:219-220), the Tib reading should be adopted for the best 
sense. The emendation is thus based on C('f, 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 
yathapapcjitOattested by mss � (y) with various case-endings must have involved the loss of 
the va-ak�ara and the repha-letter above the geminated pp. Subsequently, the corrupt form 
yathopappitaO must have been corrected to the more familiar yathapapcjita � S It is possible but unc�rtain that the Tibetan translation (D3860.100b7: 'khor ba med na ni) 
attests tu. In many cases, Ni rna grags seems to employ the topic-marker ni as a translation or 
substitute for Sanskrit tu, e.g., iha tu (Pras 3049; D3860.101a7: 'dir ni), puru�akaradayas tu 
(Pras 305s; D3860.101bs: skyes bu'i byed pa la sogs pa rnams ni), tat tu (Pras 3067; D3860J02a3: de fll), aviprapaSas tu (Pras 3193; D3860. 106a7: chud mi za ba fll), etc. In such 
cases, Ni rna grags seems to imbue the Tibetan topic-marker niwi..th the meaning of Sanskrit 
tu as a coordinating conjunction, i.e., meaning 'but'. However, in Ni rna grags' translations of 
absolutive constructions (sati saptami), there are examples where the topic-marker niis used 
regardless of whether tu occurs in the Sanskrit original, e.g.: gamanabhave tu (Pras 10212; 'gro 
ba med na ni, MAY 1959:31430), ahetukavadabhyupagame tu (Pras 1821 1 ;  rgyu med par smra 
ba khas blaris na ni, ibid.:37323), sarpsarasadbhave tu sati (Pras 3027; D3860.101al: 'khor ba 
yod na fll) as opposed to the examples saty eva hi hetor abhyupagame (Pras 1829; rgyu khas 
blaiJs par gyur na fll; MAY 1959:37319) and nan v evarp sati (Pras 31 1 1S; D3860.103b1 : de Ita yin 
na fll). Keeping this uncertainty in mind, the reading tu is here adopted on the basis of the 
reconstruction of hyparchetype � and the possibility of support from the Tibetan translation. 

6 DE JONG (1978b:220) argues that the ca should be eliminated (as also omitted in �), 
because "the non-existence of vipaka is a result of the utpattyanantaravinasitva of the citta." 
However, since the citta does exist at the time of the execution of the action (karmak�epa
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. 

7 In ms Of, the visarga has been added, probably by another hand. The variant in � does 
not fit syntactically in the sentence. 

s "tf inserts the wrong homorganic nasal. 
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karmal)o janmantare 'pi vipakaphala'sambandhat karmal).arp ph ala- V303 

sambandho na virodhito bhavati I tasmad vidyata eva sarpsaral) karmaphala-

sambandhasrayatvad {iti} I 

kani punas tani karmal).i kim va tat phalam iti . tatprabhedavivak�a-

5 yedam ucyate I I  0 I I 

10 

almasaIpyamakaIp retal) paranugrahakaIp ca yatl 

maitraIp sa dharmas tad bijaIp phaJasya pretya . reha {ca} I (Mmk 17. 1)  orl18a 

tatrahita utpadito 'harpmano 'sminn ity almal skandhan upadaya 

prajiiapyamanal) pudgala atmety ucyate I Hmanarp sarpyamayati vi�aye�v �52a 

asvatantrayati . ragadiklesavasena pravrttirp nivarayaHty almasaIpyamakam I 

cinoty upacinoti sub ham asubharp ca karma vipakadanasamarthye 

Substantives 
°sambandhat ] °salTlvadhat � (02, 04, s4). 
karmaJ.lalTl ] karmaJ.la � (v4) . 

2 °sambandho ] °savandho � (04, v4). viro
dhito] � (a) V: virodhita � (yb)(v6). 
tasmad] tasma (if (s4). saqJsarai) ] � ( a) 
Tib V: saqJsaraO � (yb)(v6). 1 

4-5 °vivak�ayedam] "vivak�eyedam '1 (s2). 
6 ca yat] yatai) '1 (v8)? 
7 maitralTl] maitre � (v6).3 sa dharmas ] '1 

Tib V: saddharmas � (�yb)(v6).4 bi
aqJ] stand. Tib V: vijaO � (yb) (v6, 04): 
vijalTl � (a)(04).5 pretya] pratya or (s4). 
ceha ] vahe � (s2, s5). cal � (a) V: ra 
� (yb)(s2).6 

8 ity ] stand. V: iti Q (s6). skandhan ] 
skalTlndhan � (s3). 

9 prajiiapyamanai) ] prajiiapyamanaO � 
(v6). atmanaqJ . . .  etc. ] in all the extant 

Sanskrit mss, the sentences cinoty upa
cinoti . .  .paryayaJ; (Pras 304J•2) are placed 
at this point before atmanaJ!1 saIpyama
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. salTlya
mayati] Q Tib VAIDYA ( 1960:132): saqJ
yamati V. 

10 ragadikldavasena pravrttiqJ ] ragadikle 
[7] '1 (lacuna). 

1 1  cinoty] stand. V: cinoti Q (s6 in '1).7 upa
cinoti ] '1 Tib V: am. � (�yb)(v7).8 
subham asubhaqJ ca karma ] [7] '1 (lacu
na). cal em. Tib: am. � (v7).9 °sam
arthye ] °samarthya � (sl). 

V304 
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Accidentals 
1 'pi] stand: pi Q (04). °sambandhat] stand: °samvandhat 0f'1 (04): °sarpvadhat � (02, 04, s4): 

°samvarpdhiit or (02, 04): °saJTlvandhiit or (02, 04): °sarpbandhiit V. 
2 °sambandho ] stand: °sarpvandho "iiIOf (02, 04): °savandho � (04, v4): °samvandho Of'!" (04): 

°sarpbandho V. karmaphalaO ] Q V: in or the la-ak�ara is added in the margin. 
8 1 ] "'1  Tib: am. � V (p3). 10 skandhan] � V: skarpdhan or (02). 

Parallels 
4 kani punas tani karmaifi kim va tat phalam iti ] las gail ie na Akutobhayii (HUNTINGTON, 

1986:403), Buddhapiilita (SAITO, 1984.II:220): p@��1!f Chung lun (T1564.21b24) .  
6-7 atmasarpyamakarp cetal) . . . etc. ] bdag iiid legs par sdom pa dail l l gian la phan 'dogs byams 

sems gail I I de chos de ni 'di gian du I I  'bras bu dag gi sa bon yin I I Akutobhayii (HUNTING
TON, 1986:403; biin du instead of gian du), Buddhapiilita (SAITO, 1984.II:220), Prajniipradipa 
(AMES, 1986:507; T1566.99a18.19: El5t!!3'oJ51, 0 &fBlJ&®1!f 0 ;t;$mfi.:r 0 fig1�f�**): 
Afig�{*{J' 0 flj�1n�1'- 0 �;gm;t;� 0 =t!t*¥�fi Chunglun (T1564.21b25_26). 1 l  

9-10 atmanarp sarpyamayati . . .  nivarayatIty atmasarpyamakam I ] bdag iiid legs par sdom pa ni I 
bdag iiid legs par sdom par byed pa'o Buddhapalita (SAITO, 1984.II:220): bdag iiid legs par 
sdom pa ies bya ni bdag iiid yail dag par sdom par byed ciil mi dge ba las ldog par byed pa ste 
PrajIiiipradipa (AMES, 1986:507; T1566.99a2o: pJTi§ J51,1!f 0 ��fig EI �{*�/?lltJ�$). 

Notes 
1 In ms �, the visarga is only written as a single dot instead of two dots, but a clear space is 

left for it. 
2 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 astior santiin padas abo 

3 In ms or, the ai-vowel is written in Nevari-style. 
4 The reading of ms "'1 is also supported by the commentary below (Pras 3054), where all 

mss clearly attest the reading sa dharmas. With both readings, the heavy syllable 'mas' in 
dharmas results in an m-vipula. 

5 The reading of� is supported by all Q in the commentary below (Pras 3055). 
6 The Tibetan translation does not attest ca, which is, however, probably due to the Tibe

tan prosody. 
7 V places the ty-syllable in brackets. In ms "'1, 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. 

8 V places upacino in brackets. 
9 The size of the lacuna in ms "'1 does not suggest that this ms would attest the emendation. 

The Tibetan translation (D3860. 101a4) attests ca (Tib. dan), and although one would expect 
either the compound subhiiSubhaIp or a reading involving ca, such as subham asubhaIp ca, 
none of the Sanskrit mss attest ca. Hence, ca is inserted as an emendation. 

10 In ms "'1, the daifQa is quite blurred, but a clear space is left between the ak�aras. 
11 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" (*puifya, mi1m, T1564.21c1). Thus, this pada in Chung lun may be reconstructed as 
*maitrarp tad kusalarp bijam. 
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niyamayatiti cetafll cittarp mana vijfi[mam iti tasyaiva paryayal) I tad etad 

atmasarpyamakarp kusalarp cetal) pra�atipatadi�u pravrttividharakarp 

durgatigamanad dharayatiti dharma ity ucyate I 

dharmasabdo 'yarp pravacane tridha vyavasthapital) svalak�a�a-

5 dhara�arthena kugatigamanavidhara�arthena pancagatikasarpsaragamana-

vidhara�arthena I I tatra . svala'k�a�adhara�arthena I sarve sasrava 

anasravas ca dharma ity ucyante I kugatigamanavidhara�arthena dasa-

kusaladayo dharma ity ucyante I 

dharmacarI sukharp sete hy asmirpl loke paratra ca I I  

10 parpcagatikasarpsaragamanavidhara�arthena nirva�arp dharma ity ucyate I 

Substantives 
1 niyamayatIti ] � Tib V: niyamatIti (if 

(s4): niyamaya[ I JiLtJi '1 (lacuna). cetal) ] 
em. V: cetaO � (yo)(v6) : cetas � (v8): 
ceLtJas '1 (lacuna)(v8).1 1st I ]  em. Tib V: 
om. Q? cittalJ1 ] [ 1  ]i[I)lJ1 '1 (lacuna). 
tasyaiva] tathaiva or (v5). 

2-4 praQatipatadi�u] praQadipatadi�u � (s2). 
praQatipatadi�u . . .  svalak�aQao (line 4) ]  
LpraQatipatadiJ[3)L iJ[I)liJ[3)lJ1[I)r[I)liJ 
[15)r[18)LQadharaQarthena I kugatiJ[2)liJ 
[l)raLQar J [ 1 ) Lena I J[17) '1 (lacunae).3 

3 dharayatIti ] dhacayatIti � (s2). 
4 vyavasthapital)] vyavasthital) � (v4). 
5 pancagatikaO] em. V: palJ1cagatikao � 

� (s4, 02).4 °salJ1saragamanaO] em. V: 
salJ1saragamanaO � (yo) (v5): °salJ1sara
gamane � Tib (v6).5 

6 °vidharaQarthena] OyidharaQarthe (if (v7). 
svalak�aQadharaQarthena ] svalak�aQa-

dharaQarthenal) � (s1). 
6-7 sasrava anasravas ] � (a): sasravanasra

vas � (yo)(v6): sasrava [a)nasravas v.6 
7 ucyante ] � VAIDYA (1960:132) : 

ucyalJ1te or (02): ucyate v.7 kugatigama
navidharaQarthena ] �: kugatigama
navidharaQarthana (if (s4): Lkugatigama
navidharaQarthenaJ '1 (lacuna).B 

7-10 dasakusaladayo . . .  °gamanaO (line 10 ] 
[43) '1 (lacuna).9 

8 °kusaladayo ] °kusaradayo (if (s2). ucyan
te ] � V AIDYA (1960 : 132) : ucyate � V 
(v1). 10 

9 hy] em.: om. Q Tib V (V7). 1 l  cal cal) � 
(s3). 

10 palJ1caO] pavao � (s2, s4): pancao v. nir
vaQalJ1 dharma ity ucyate] em. Tib: nir
vaQam ucyate Q (v4): nirvaQe [dharma 
i)ty ucyate V.1

2 

'155b, <'I87b 
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Accidentals 
1 After iti ] � Tib V: I "  (p4): II 0fM (p4). paryayal) ] Q Tib V: in ms -cr, the word has been 

corrected to paryaryaJ; by another hand. Znd I ]  am. � (p3). 
Z Aftercetal)] I "  (p4). 
3 I ] �: I I � V  (pZ). 
4 °sabdo ] stand V: °savdo Q (04). 'yaq1 ] stand V: yaq1 � (04). After 'yaq1 ] I I "'" (p4). 

Aftervyavasthapital)] � V: I "  (p4): I I  "'" (p4). 
5 After 1st °arthena ] � V: I -cr Tib (p4). AfterZnd °arthena] I Tib V. 
6 I I ] � Tib V: 1 0f0f (p1) . I ]  1 1 7;f (pZ): om. Tib V. 
7 I ] �: 1 I 000 V (pZ). 
8 11 " V: 1 I � (pZ). 
9 dharmacarI] dharmmacari " (01). asmiq1l ] em.: 'smiq1l � (04): 'smiq1 7;f (04): 'smiml V.13 

I I ]  em. Tib V: am. � (p3). 
10 I ]  �: I I  � (pZ): ardhadal).Qa V. 

Parallels 
9 dharmacari sukhaq1'sete hy asmiq1l loke paratra ca] dharmacari sukhaq1 sete hy asmiq1 loke 

paratra ca Udanavarga 4.35cd, 30.5cd (BERNHARD, 1965:137, 303). 

Notes 
1 The variant cetasin � has correct sandhi given that Q omit the following dal).Qa. Since a 

dal).Qa has been inserted in this edition, the emendation of cetas to cetaJ; is adopted. 
2 The dal).Qa is adopted as syntactically preferable. 
3 The lacunae correspond in size to the paradosis of the other mss. 
4 The grammatically correct form pancagatika ° is emended on the basis of the occurrence 

of the same word in its correct form pancagatikaOat Pras 3048 attested by mss � (yo). 
5 The emendation is based partially on ms � and on the occurrence of the same compound 

with the form °saIpsaragamanaOat Pras 3048 attested by Q. 
6 Sasrava is a common orthographical variant of sasrava (EDGERTON, 1953.II: 1 10-1 1 1) .  
7 Ucyante is also adopted by DE lONG ( 1978.II:ZZO). 8 In -cr, the word is partly damaged on top, but all ak�aras can be read with reasonable 

certainty. 
9 The size of the lacuna corresponds almost to the 39 ak�aras attested by the other mss. 
10 Ucyante is also adopted by DE lONG ( 1978b:ZZO). 
1 1  The emendation is based on Udanavarga, the source of this quotation (cf. 'parallels' 

above). 
1 2  Q omits the words dharma ity, although the context calls for these words, which are 

attested by the Tibetan translation (D101a7: my a nan las 'das pa la chos ies brjod do). The lo
cative case nirvaIJe in V's emendation is taken from the Tibetan syntax, where the verb bJjod 
requires a locative-II particle, but this is not required in Sanskrit syntax as is clear from the 
similar structures in Pras 3045, DE lONG ( 1978.II:ZZO) also adopts the reading nirvaIJaIp 
dharma ity ucyate. 

13 The emendation is based on Udanavarga. 
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dharmarp saraQarp gacchatity atra I I  iha tu kugatigamanavidha.raQarthenaiva 

dharmasabdo 'bhipreta!). 1 

kirp punar atmasarpyamakam eva ekarp eeto dharma!). I nety aha I kin tarhi 

paranugrahakaii ea maitraii ea . yae ceto 'say api dharma!). I m;titram ity atra V305 

5 easabdo luptanirdi�to veditavya!). 1 tatra param anugrhQa-tlti paranugrahakaIp or1l8b 

eeta!). 1 eatu!).sarpgraha·vastupravrttarp bhayaparitraQapravrttarp ea yae eeto or100a 

'say api dharma!). I mitre bhavam aviruddharp sattve�u yac eetas tan maitraIp 

eeta!). 1 mitram eva va maitram I atmanugrahakarp yae eetas tan maitraii eeta!). 1 

Substantives 
1 dharmarp. saral)arp. . . .  °iirthenaiva ] : [24]

va If (lacuna).! dharmarp. saral)arp. ] � 
VAIDYA (1960:132): dharmmasaral)arp. or 
(01, v6): dharmasaral)arp. � V (v6).2 ku
gatigamanaO] � Tib V: kugatigama
narp. � (s3). °vidhiiral)iiO ] � Tib V: 
°vidharal)iio or (v7). 

3 eva ekarp.] �: eva karp. oror (y)(s4): eva 
ca karp. � (s2): evaikarp. v.3 ceto] or1f: 
cetaJ:! � V (s6). dharmaJ:! ] �: 
dharma oror V (vlO). nety] If Tib: ity � 
� (�yo) V (v7). 

4 pariinugriihakan ] �: pariinugriihakarp. 
oror V (03): pariinugriiha I I  karp. � (s3). 
maitran ca yac ca ceto ] : om. or (v7). AI
teryac] em. Tib: ca Q (V9).4 dharmaJ:!] 
� (a�) Tib V: var�aJ:! or (v5) :  vardhaJ:! � 
(v5). maitram . . .  etc. ] : Lmai-tram iJ[7] 
Lnirdi�!o veditavya!) I J If (lacunae).5 

atra) � (�yO) Tib V: utra � (s2). 

Accidentals 

5 °nirdi�to ] or1f (ay) Tib V: °nidir�!o � (s5): 
°nidi�!o � (0 )(v4). anugrhl)iitIti ]  � Tib 
V: anugrhniitlti � (yo)(s6): anug[l]l)ii 
LtItiJ If (lacunae). pariinugriihakarp.] � 
(a�y) V: pariinugriihakao � (0)(v6): 
LpaJ[l]LnuJgriihakarp. If (lacuna). 

6 catu!)sarp.grahaO] : catusarp.grahaO or (s4): 
catu!) sarp.grahaO V. bhayaparitriil)aO ] em. 
Tib V: bhavaparitriil)ao Q (v5) .  6 

7 dharma!) ] : dharmartha � (v8). mitre 
bhavam . . .  etc. ] mi[7]tve�u If (lacuna). 
mitre ] � V  (�y): mitraO or (V6).7 

7-8 maitrarp. ceta!) ] � (a) V: maitraceta!) 
� (yO)(v6).8 

8 mitram eva vii] If Tib: maitram eva vii 
� (�yo)(v5):  maitrarp. eva vii V.9 iit
miinugriihakaIJ1] em. Tib: om. Q (v7).IO 

cetas ] : ca � (v8). tan ] � V: tarp. or (03): 
ta � (0)(s4). 

2 °sabdo ] stand Tib V: °savdo Q (04). 1 ]  oror1f: II � V  (p2). 
3 After eva ekarp. ] � Tib V: I or (p4): II � (p4). 1 st I ]  �: om. � V (p3). 2nd I l lf Tib V: om. 

� (p3): I I  or (p2). kin] If: kirp. �V (03). 
4 maitran] �: maitrarp. � V  (03). After ceto] � Tib V: I I � (p4). 'siiv] � V: siiv � 
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(04). 1 ]  � V: I I � (p2). 
5 I ]  'fOI"1 V: am. � (p3): II (if (p2). 
6 I ]  <P1: II � (p2): am. � (p3): ardhadaI)qa V. 

91  

7 I ] �: II or V  (p2): am. (if (p3). sattve�u] stand V: satve�u Q (04). tan � V: tal11 'O[Of'('f (03). 
8 1st I ]  : II (if (p2). 2nd I l � Tib: am. � (p3). maitran cetaJ:! ] '1: maitral11 cetaJ:! � (03): 

maitraceto V. 3rd I ]  � Tib V: am. or (p3): II (if (p2). 

Parallels 
5 param anugfhI)iititi pariinugriihakal11 ] gzan la phan 'dogs pa ni gzan dag la 'dogs par byed pa 

zes bya ba'i tha tshig go Akutobhaya (HUNTINGTON, 1986:403), Buddhapajjta (SAlTO, 
1984.II:220; om. zes bya ba'i tha tshig go): J;JtzD��flgmft!!.i& 0 :g�mf-jg Prajiiapradipa 
(T1566.99a22' om. Tib). 

6 catuJ:!sal11grahavastupravrttal11 bhayaparitriiI)apravrttal11 ] gzan la phan 'dogs par zes bya ba ni 
sbyin pa dan snan par smra ba dan I 'jigs pa las yons su skyob pa la sogs pa gzan dag la 
phan 'dogs par byed pa'o Prajiiapradipa (AMES, 1986:507; T1566:99a21-22Wif-jg1l§' 0 ��;fp1il!i� 
�1&�'rwN1l§'). 

7 -8 mitre bhavam aviruddhal11 sattve�u yac cetas tan maitral11 cetaJ:! I mitram eva vii maitram I ] 
byams pa ni mdza' bses la 'byun ba ste gcugs pa las byun ba zes bya ba'i tha tshig go I l yan na 
byams pa ni byams pa nid de sems snum pa zes bya ba'i tha tshig ste I de ni bdag gi don gyi 
rkyen yin no I I  Buddhapajjta (SAITO, 1984.II:220): byams pa zes bya ba ni mdza' bses las 'byun 
bas byams pa'o I I yan na byams pa nid byams pa ste I bdag gi don la de dan mthun pa'i rkyen 
brjod pa'i phyir ro I I  Prajiiapradipa (AMES, 1986:507; only partly translated in Chinese, 
T1566:99a22_23 �1l§'��;[J'). 

Notes 
I The size of the lacuna corresponds well to the 25 ak�aras attested by the other mss. 
2 The non-compounded form is, e.g., also attested in Abhidharmakosabha�ya (PRADHAN, 

1967:21622; SASTRi, 1970-1973:6293). 
3 � inserts I I  between eva and ekaIp. 
4 In '1, the eea-ak�ara in yae ea is damaged, but appears to be eea. The ea attested by Q is 

syntactically unintelligible. 
5 The size of the lacuna corresponds to the paradosis of the other mss. 
6 The paradosis of Q is not impossible, but Tib renders the sense better. The reading of 

Tib is supported by Prajiiapradipa, which reads Jigs pa las yoiis su skyob pa la sags pa ( *bha
yaparitraIJadi; AMES, 1986:507; T1566.99a21_22 ehiu-hu pu-wei1&�'rwN). 

7 Tib is uncertain. 
8 MaitraIp eetal; is parallel to the phrases paranugrahakaIp eetal; in lines 5-6 and maitrafi 

eetah in line 8. 
ci In V, this phrase has been transposed to after maitraii eetal; in line 8, perhaps as an 

emendation. VAlDYA (1960: 132, note 4) reconstructs the Tibetan as api cal mitrataiva 
maitram. 

10 The word attested �y Tib is required by the sense and is also supported by the explana
tions given in Buddhapiilita's Vrtti and PrajiiapradJpa. V AIDYA (1960:132, note 4) recon
structs the Tibetan likewise. DE JONG ( 1978b:220) rejects the Tib reading. 
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yac {caitat} trividha'11 ceto nirdi�!a'11 sa dharma ity ucyate I viparyayad 

adharmo yojya!) I 

yac caitan nirdi�!aprabheda'11 cetas tad bijEl1J1 phaJasyal asadharaI)a'11 

phalabhinirvrttau yat karaI)a'11 tad {eva} bijam ity ucyate I tadyatha, 

5 salyailkurasya saliblja'11 I yat tu sadharaI)a'11 k�ityadi na tJld bljarp karaI)am 

eva tat I yathaitad evam ihapI�!asya vipakasyabhinirvrttau trividha'11 ceto 

bhavati blja'11 puru�akaradayas tu karaI)am eva I 

kasmin puna!) kale bljasya phalani�pattir ity aha I pretya reha cal 

pretyety adr�!e janmani I iheti dr�!e janmanlty artha!) I etac cagamad 

10 vistareI)a boddhavya'11 I 

evan tavac cittatmakam evaika'11 dharma'11 vyavasthapya punar api 

Substantives 
caitat] � (a�) v: caitaIp � (y6)(s2). 
trividhaIp ] � (�y6) v: trividhaO � 
(v6). ceto] � Tib v: ceta � (y6)(s2): 
caito -q- (s3). nirdi�taIp] : nirdi�!al.1 -q- (v6). 

2 yojyal.1] : yohyal.1 or (s2). 
3 caitan ] � (a) Tib V: caita � (y6)(s4). 

nirdi�taO] : nidi�taO or (s4). cetas ] � (a) 
V: cetaIp or (s2): cetaO O[('f (6)(s4). phala
sya I asadhara�aIp ] -q- Tib V: phalasyaJ:! 
asadhara�ao � (s2, p3) l : phalasyasadha
ra�ao or (vlO, p3): phalasya asadhara�ao 
O[('f (6)(sl, p3). 

4 °nirvrttau ] � Tib V: onivrttau � (ay6) 
(s4). kara�aIp ] : kara�ao -q- (s4). 

5 salyaillmrasya] em. V: salyaIpkulasya or 
O[('f (04, s2): salyailkurasya -q- (04): saIy
aIpkurasya � (02, 04).2 sadhara�aIp] : sa-

dhara�aIp -q- (s3). na ] : na or (s3). 
6 eva tat] -q- Tib: etat � (�y6) V (v7).3 

yathaitad] : yathaivad or (s2). ihapl"] em. 
V Tib: ihapi � (ay6)(vlO): ihayapi � 
(s3, vl0). ��tasya] em. Tib V: i�tasya Q 
(vlO). °abhinirvrttau ] � (y6) Tib V: 
°abhinivrttau � (a)(s4). trividhaIp ] : tri
vidhao -q- (V6).4 ceto ] : caito -q- (S3).5 

7 puru�akaradayas ] : puru�akadayas or (s4). 
8 kale] : kalao � (sl). aha] : Qadi -q- (v8). 

pretya] -q- Tib V: pretye � (sl): pratya 
� (y6)(s2). 

9 pretyety] -q- Tib V: pretyebhy O[(if (y6) 
(52) : pratyaty � (s2): pratyety or (s2). ca
gam ad ] : cagamat or (s6). 

1 1  evan ] -q-: eva � (s4): evaIp � V (03). 
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Accidentals 
1 dharma] dharmma or (01). I ]  '1 Tib: am. � (�y()) V (p3). 
2 I ] �: I I � V (p2). 
3 bljarp ] stand V: vij;up Q (04). 
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4 bljam] stand V: vIjam � (04): vI}:ljam 7;1" (s3). I ]  '1 V: II � (p2). After tadyatha] '1 
Tib V: dvidal)"a � (p4). 

5 saJibIjarp] stand V: salivljarp Q (04). 1 ]  � V: am. � (p3): II <'f (p2). bljaJ11 ] stand V: vljarp 
Q (04). 

6 I ]  or'1 V: I I � (p2). AfterihapI"] Tib V: l or'1 (p4): I I � (p4).6 

7 bljarp] stand V: vljarp Q (04). I ]  �: om. 7;I" (p3): I I <'f V (p2). 
8 kasmin] or'1 V: kasmiJ11 � (03). bljasya] stand V: vljasya Q (04). 1st I ]  '1 V: I I � (p2). 

2nd I ]  '1 V: am. "!"7;f (p3): II � (p2). 
9 1st I ]  � Tib V: om. 7;1" (p3): II <'f (p2). 2nd I ] �: II � V  (p2). 
10 boddhavyarp] stand V: voddhavyarp � (04): vodhavyarp 7;1" (04). 1 ]  or'1: I I � V (p2). 
1 1  dharmarp ] : dharmmarp or (ol). 

Parallels 
yac caitat trividharp ceto nirdi�larp sa dharma ity ucyate] de dag gi sems gail yin pa de ni chos 
yin par iles par bzuil bar bstan to Akutobhaya (HUNTINGTON, 1986:403): bdag iiid legs par 
sdom par byed pa dan I gian la phan 'dogs par byed pa dan I byams pa'i sems gail yin pa de ni 
chos yin no I I  BuddhapaJjta (SAITO, 1984.II:220): de Ita bu'i sems pa gail yin pa de chos yin 
no I I  Prajjjapradipa (AMES, 1986:507; only partly translated in Chinese, T1566:99a23:{J,ElPil 
$). 

1-2 viparyayad adharmo yojya}:l] chos las bzlog pas chos rna yin pa ste Prajjjapradipa (AMES, 
1 986:507; T1566:99a26 :L":1PJil?,p$ 0 �$i&ilff.S?,pi!). 

3 tad bljaJ11 phalasya] 'bras bu dag gi sa bon yin par bstan to I Akutobhaya (HUNTINGTON, 1986: 
403): de fiid 'bras bu dag gi sa bon te BuddhapaJjta (SAITO, 1984.II:220): de ni sa bon yin te I 
Prajjjapradipa (AMES, 1986:507; T1566:99a23 ?Jt�fI.:r). 

4 karal)arp ] 'bras bu dag gi rgyu yin no I I  BuddhapaJjta (SAITO, 1984.11:220): rgyu dail rkyen 
ces bya ba'i tha tshig go I Prajjjapradipa (AMES, 1986: 507; T1566:99a23 fi.:r1i?Jtil!Z9). 

6-7 "I�lasya vipakasyabhinirvrttau trividharp ceto bhavati bljarp] ?Jtil�t!t1&t!t�t!lf!:fi.:r Chung 
lun (T1564. 21c,.2). 

8 kasmin puna}:l kale] gan du ie na l Prajjjapradipa (AMES, 1986:507; am. in Chinese). pretya 
ceha ca ] de ni 'jig rten 'di dan gian dag tu Akutobhaya (HUNTINGTON, 1986:403): ?Jtil�t!t 
1&t!t�:!lf!:fi.:r Chung lun (T1564.21c'.2) :  'di dan gian dag tu BuddhapaJjta (SAITO, 1984.11: 
220): 'di dail gian du ste I Prajjjapradipa (AMES, 1986:507; T1566:99a24.25 �\lI�f�:f:E**� 
:!If!:). 

9 adr�te janmani I iheti dr�te janmanlty artha}:l] tshe 'di dail tshe gian dag tu myoil bar 'gyur 
ba'i dbail gis so I I  Prajjjapradipa (AMES, 1986:507; T1566:99a24.25 �\lI�f�:f:E**�:!lf!:). 

Notes 
, The visarga must have been misread as a dal)"a. 
2 The preferred spelling salyO is also attested by the mss below. 
3 The reading eva tat is also supported by the parallel sentence in line 4. 
4 Cf. line 1 above. 
5 Cf. line 1 above. 
6 The dal)"a has been rejected as unnecessary. 
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{dvividham} bhagavata l l 0 I I 

cetana cetayitva ca karmoktarp param�a I (Mmk 17 .2ab) . 

paramarthagamanad r�i� I paramas casav r�is ceti param�1 sarvvakara-

taya paramarthagamanac chravakapratyekabuddhebhyo 'py utkmatvat 

paramar�i� sambuddho bhagavan I tena ' paramar�iI).a cetanakarma 

cetayitva ca karmety uktarpsfItre I ya'c caitad dvividhail karmoktarp. 

tasyanekavidho bhedal;1 karmapal;1 parikirttital;11 (Mmk 17 .2cd) 

katharp. krtva I I  0 I I  

tatra yac cetanety uktarp karmma tan manasarp slI1{tam I 

cetayitva ca yat tiiktan tat tu kayikavacikarp I (Mmk 17.3) 

Substantives 
2 cetayitva]  � (a) Tib V: cetamitva � 

(yO)(s2). paramar�il)a ] � (a) Tib V: 
paramar�il)a � (yo )(s3). 

3 °gamanad ] '1 Tib: °darsanad � (�yo) 
V (v8). r�i�] � (a) Tib V: r�ti� � 
(yo )(v9). sarvvakarataya] '1 Tib: sarvaka
rataya � V  (01): sarvakaiataya -.r (v5). 

4 °gamanac chravakaO ] � (a): °gamana 
chravakao � (yo)(v6): °gamanat I sra
vakao V Tib. buddhebhyo ] stand. V: vud
dhebhyo � (�yo)( 04): vuddho-bhyo '1 
(04, s2). 'py] em. V: pi Q (s6). utkr�
�atvat] � (a�) Tib V: utkr��atvan or;;r 
(0)(s2). 

Accidentals 

5 bhagavan] : bhagavavana '1 (S3).1 para
mar�il)a] : parapar�ita -;;r (s2). 

6 karmety] � (a�y) Tib V: kamety or;;r 
(0)(s4). dvividhafl ] '1 Tib: vividhaIJ1 � 
(yo) V (v4, 03): dvividhaIJ1 � (03)? 

7 tasyanekavidho ] � (a�) Tib V: tasyar
ekavidho or;;r (0 )(s2). 

9 cetanety] '1 Tib V: caitaIJ1 nety <r (s3): 
caitena ty � (s3): caitana ty -;;r (s3). tan] : 
tat -.r (s6). manasaIJ1 smrtam ] '1 Tib V: 
manasa smrte � (yo)(s4, v6): manasaIJ1 
smrta � (S4).3 

10 cal V: tu Q (V8).4 kayikaO] � (a�) V: 
kayikaIJ1 "iiTOf (y)(v9). 

1 dvividham ] '1: dvividhaIJ1 � V  (03). Afterdvividham] � V: II q-;;r (p4): I -.r (p4). II ° I I ] 
'1: om. � (p5): I V. 

2 I ]  '1 V: om. "iiTOf (p3): II � (p2). 
3 1st I ] � V: II or;;r (p2). 2nd I ]  �: II � (p2): ardhadal)qa V. 
5 Afterparamar�i�] � Tib V: I <r (p4): II or;;r (p4). sambuddho ] stand.: saIJ1vuddho � (02, 

V306 

<'IS8a 

-.r119a 
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04): samvuddho 'l" (02): sarpbuddho V. j ]  : I I  <'f (p2). 
6 I ]  '1": I I � V (p2). 
7 parikIrttita/.l] Q: parikIrtita/.l V. j ]  '1": II � V  (p2). 
8 II ° I I ]  '1": I � Tib V (p5): II Of<'f (p5). 
9 karmma] OIl'f'1: karma � V (ol). I ]  : II <'f (p2). 
10 tiiktan ] '1": tiiktarp � V  (03). 1 ]  � Tib: am. � (p3): I I  V. 

Parallels 

95 

1 punar api dvividham bhagavata] drail sroil mchog sails rgyas bcom ldan 'das kyis las mams 
ni 'di ltar mdor bsdu ba las mam pa gfiis gsuils te I Buddhapalita (SAITO, 1984.11:221): de ltar 
chos la sogs pa'i dbye bas tha dad pa de dag kyail mam pa gfiis te I Prajiiapradipa (AMES, 1986: 
508; T1566. 99b2.3 3J;1'f =11 0 Jt�:L:{ilJ 0 t&§�f�E1). 

2 cetana cetayitva ca karmoktarp paramar�iJ.la] drail sroil mchog gis las mams ni I I sems pa dail 
ni bsam par gsuils Akutobhaya (HUNTINGTON, 1986:403), Buddhapalita (SAITO, 1984.11: 221), 
Prajiiapradlpa (AMES, 1986:508; 1566.99b4 *{wpff�� ,�:&JGl,pffilil): *�IDt=� f�HMtt 
JG',:!t. Chung lun (T1564. 21c) . 

3 paramas casav r�is ceti paramar�i/.l] de ni drail sroil yan yin la mchog kyan yin te Prajiiapra
dipa (AMES, 1986:508; am. T1566). 

4 chravakapratyekabuddhebhyo 'py utkr�tatvat] fian thos dan I rail sans rgyas dan I byan chub 
sems dpa' zes bya ba'i drail sron mams las mchog tu 'gyur ba'i phyir ro l Prajiiapradipa (AMES, 
1986:508; T1566.99b6•7 §Mll$:3Z:{�:g:ilJi�3J;:g�{W 0 {�,Ij�Jti:j:1fi�...tt& 0 :g�*{W). 

5 paramar�i/.l sambuddho bhagavan] dran sron mchog sans rgyas bcom ldan 'das Buddhapalita 
(SAITO, 1984.11:221): drail sron mchog ni bcom ldan 'das te Prajiiapradipa (AMES, 1986:508; 
am. T1566). 

5-6 tena paramar�iJ.la cetanakarma cetayitva ca karmety uktarp siitre] *�BIi§:IDt�1'f =11 0 -="i 
JGl, 0 =="ittJG',:!t. Chung lun (T1564.2lcs): sems pa dan I bsam pa'o zes gsuns so I I  Prajiia
pradipa (AMES, 1986:508; am. T1566). 

6 yac caitad dvividhan karmoktarp] las mam pa gfiis su gsuns te Buddhapalita (SAITO, 
1984.11:221): tha dad pa mam pa gfiis te I Prajiiapradipa (AMES, 1986:508; am. T1566): de ltar 
re zig las mam pa gfiis bstan to I I  Prajiiapradipa (AMES, 1986:509). 

7 tasyanekavidho bheda/.l karmaJ.la/.l parikIrttita/.l l ] las de dag gi bye brag ni I I  mam pa du mar 
yons su bsgrags I I  Akutobhaya (HUNTINGTON, 1986:404), Buddhapalita (SAITO, 1984.11:221), 
Prajiiapradipa (AMES, 1986:508; T1566.99bs ��=�i:j:1 �:I!�lJU�: ��lJUf§i:j:1 11115t 
lJUIDt Chung lun ( 1564.21c4). 

9-10 tatra yac cetanety uktarp karmma tan manasarp smrtam I cetayitva ca yat tuktan tat tu 
kayikavacikarp I ] de la las gail sems pa zes I I  gsuns pa de ni yid kyir 'dod I I  bsam pa zes ni gan 
gsuns pa I I  de ni Ius dan nag gi yin I I  Akutobhaya (HUNTINGTON, 1986:404; HUNTINGTON has 
iis in the first line instead of ies, which obviously must be a typing-mistake), Buddhapalita 
(SAITO, 1984.11:221), Prajiiapradipa (AMES, 1986:509; T1566.99bll.12 �DJWpffIDt,lGl, {El.:g�� 
� ttJG',pffilil="i llP�:!itD�): {�pffIDt,%l,="i pff§���� pffttJG'&="i llP�:!itD� 
Chung lun (1564.21c7.8). 

Notes 
1 The stroke for the long a in ms 'I" might have been added by another hand. 
2WOGlHARA (1938:559) and DEJONG (1978b:220) both support the reading dvividhaIp. 
3 In '1", the anusvara above °sarp has mistakenly been joined with an ak�ara in the line 

above. 
4 V'S emendation is supported by Pras 3071 . 
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manasi bhavarp manasarpl . manodvareI){aiva} tasya ni�!hagamanat .. 100b 

kaya·vakpravrttinirapek�atvac ca manovijiianasarpprayuktaiva cetana cp2b 

manasarp karmety ucyate I tatrasabdo nirddhiiraI)e I yat tu dvi·Hyaii cetayitva V307 

ca karmety uktarp tat punal). kayikarp vacikaii ca veditavyarp I evarp caivaii ca 

5 kayavagbhyarp pravartti�ya ity evaii cetasa saiicintya yat kriyate tac cetayitva 

karmety ucyate I tat punar dvividharp kayikarp vacikaii ca I kayavacor 

bhavatvat taddvareI)a . ca ni�!hiigamanat I evarp ca trividharp kayikam 

vacikarp manasaii ca I etad api trividharp karma punar bhidyamanarp 

saptavidharp sarpjayate I ity evan tasya karmaI)o bhagavata bahuprakaro 

10 bhedo 'nuvarI)I)ital). 1 katharp krtva I I  0 I I  

Substantives 
1 manodvarenaiva ] :  manodvorenaiva (if 

(s2). tasya] Q Tib: om. V.l ni�!hagama
nat] "'If Tib V: ni�!agamanat � (�yo) 
(s2). 

2 manovijilanaO ] � (a) Tib V: manovijila
nalll � (yO)(s3). °salllprayuktaiva ] : 
°salllyukta° "'lf (v4, v7). 

3 nirddharaJ:.le ] : nirddharaJ:.lo (if (v6): nir
dharaJ:.le V.2 2nd I ]  em. Tib: om. Q (p3): I I  
V.3 

4 karmety] � (a�y) Tib V: karmaty Of(if 
(0)(s2). tat] � (a�y) Tib V: tan Of(if 
(0)(s2). caivail ] "'If Tib: caivalll � V 
(03): caiva � (v4). 3rd cal (if1f (ay) V: om. 
� (�yO)(v7). 

5 kayaO] : karyaO � (v9). pravartti�a] � 
Tib: pravartti�e � (s6): pravarti�a 
V. cetasa] � (a�) Tib V: catasa Of(if 
(0)(s2). 

6 karmety] 0fl1 Tib V: karmmety .. (01): 

karmaty � (s2). punar] : puna � (s4). 
ca ] : om. or (v7). kayavacor] : kayavaco 
(if (s4). 

7 taddvareJ:.la] em. Tib V: tadvareJ:.la Q (s4). 
ni�!hagamanat (if1f Tib V: ni�!agamanat 
� (�y) (s2). evalll] em. Tib V: etac Q 
(V8).4 

8 manasail ] stand Tib: manasalll � V 
(03): manasail "'If (S2).5 cal � (a) Tib V: 
catra 0("0f (y)(v9): ca 'tra (if (v9). etad ] 
� (a�) Tib V: tad or<'f (y)(v4). punar ] 
"'If Tib: puna!) punar � (�yO) V (v9). 
bhidyamanalll] : bhidyamanaO or (v4). 

9 saptavidhalll] : saptavidhao � (sl). salll
jayate] : sajayate or (s4): sallljayata V. 
evan] "'If Tib: evalll � V (03): eva or 
(v4). bahuprakaro ] stand V: vahupra
karo � (04): vahuprakara � (s2). 

10 'nuvarJ:.lJ:.lita!) ] "'If Tib: 'nuvarttita!) � 
(�yo)(v5): 'nuvartyita!) (if (s2): 'nuvar
!)ita!) V.6 

"tf56a 
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Accidentals 
I ]  �: II Of<if (p2): am. V. Afterni�thagamanat] v: I � Tib (p4): II Of<if (p4).7 

3 1st l ]  � V: I I � (p2). dvitlyafi] "If: dvitiyaq1 � V (03). 
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4 Afterpunal.J] "If Tib V: 1 "ifi{Of  (p4): II Of (p4). vacikafi] "If: vacikaq1 � V (03). I ]  � 
V: II Of<if (p2). 

5 evafi] "If: evaq1 � V (03). After evafi] � Tib V: l or  (p4): II Of (p4). saficintya] "If: 
saq1cintya � V  (02). Afterkriyate] "lf Tib V: I � (p4): II Of<if (p4). 

6 1 st I ]  <r<r: II �V (p2). vacikafi] "If: vacikaq1 � V  (03). 2nd I ]  � Tib: am. or (p3): I I  
Of (p2): ardhadaJ.lQa V. 

7 I ]  � V: II � (p2). kayikam] "If: kayikaq1 � V  (03). 
8 I ]  "lf Tib V: om. � (p3): I I � (bjurred)(p2). karma] : karmma or (ol). 
9 I l  ororq- Tib: II � (p2): am. V. karmaQo] C(OI"'1 V: karmmaJ.lo orOl (01). 
10 I ] � V: am. or (p3): I I  Of<if (p2). I I  0 I I] "If: I I  orOl (p5): I � V (p5): am. or (p5). 

Parallels 
1 manasi bhavaq1 manasaq1 1 ] yid kyi zes bya ba ni yid las bymi ba ste I PrajiHipradipa (AMES, 

1986:509; am. T1566). manodvareJ.laiva tasya ni�thagamanat ] yid kyi sgo kho na nas de mthar 
thug par 'gyur ba'i phyir ro I I  Prajiiapradipa (AMES, 1986:509; 1566.99b14�*Jl:tJ5',m-�F�r:p 
1��jtt& ). 

2-3 manovijfianasaq1prayuktaiva cetana manasaq1 karmety ucyate I ] mJEtW�;f§Bli5��� 
Prajiiapradipa (T1566,99b13.14; am. Tibetan) .  

3 tatrasabdo nirddharaJ.le I ] de la zes bya ba'i sgra ni dmigs kyis bsal ba'i don to I I  PrajiHi
pradipa (AMES, 1986:509; am. T1566). 

3-4 cetayitva ca karmety uktaq1 ] las gan bsams pa zes gsuns pa Buddhapajita (SAITO, 1984.II: 
221) .  

5-6 evafi cetasa saficintya yat kriyate tac cetayitva karmety ucyate I I  tat punar dvividhaq1 kayikaq1 
vacikafi ca I ] las gan bsams pa zes gsuns pa bios 'di bya'o sfiam du gsuns nas Ius sam nag gis 
byed pa de ni Ius dan nag gi yin te gan rna bsams par byas pa ni rna yin no I I  BuddhapaIita 
(SAITO, 1984.II:221): bios bsams nas byed pa gan yin pa ste I de Itar las gan bsam pa zes bya ba 
gsuns pa de ni Ius dan nag gi yin te I Prajiiapradipa (AMES, 1986:509; am. T1566). 

6-7 kayavacor bhavatvat taddvareJ.la ca ni�thagamanat I ] Ius dan I nag gi sgo nas yons su rdzogs 
pa'i phyir ro I I  Prajiiapradijia (AMES, 1986:509): Ius dan nag las byun ba'i phyir dan I de dag gi 
sgo fiid nas mthar thug par 'gyur ba'i phyir ro I I  (ibid.; T1566.99b17;sm-:!ftF��jt 0 0 F�� 
jt� 0 i5:!ft� D �). 

9-10 bahuprakaro bhedo 'nuvarwital.J I kathaq1 kftva I ] ji Itar mam pa du rna ze na I Prajiia

pradipa (AMES, 1986:510; T1566.99b1S.19 E1il] i5�;llfii£lJUl$ ). 

Notes 
I DE lONG ( 1978b:220) also adopts tasya. 
2 The locative case is expected as a typical lexiographical reference. in Of, a daJ.lQa was 

possibly mistakenly attached to the J.le-ak�ara to form QO. 
3 The daJ.lQa is syntactically required as is clearly attested by the Tibetan translation. 
4 The emendation is adopted to rend a better sense. 
5 In "If, a long a-vowel stroke has been added above the line by another hand. 
6 Although both anuvanJIJita!; and anuvarttita!; are possible readings, the former is 

adopted with the support of the Tibetan translation. 
7 The daJ.lQa is rejected as disturbing the syntax. 
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vag vi.spando 'viratayo yas cavijiiaptisll1J1jiiitap I 

avijiiaptaya evanyap smrta viratayas tathal l  0 I I  (Mmk 17.4) 

paribhoganvaYll1J1pUl)yam apUl)yaii ca tathavidhll1J11 

cetana ceti saptaite dharmap karmaiijanap smrtapl (Mmk 17.5) 

5 tatra vyaktavarwoccaral)am vakl VJWandafJ sarirace�!a I tatra kusala 

'kusala va 'vak sarvaiva vi'ratyaviratilak�al)avijiiaptisamutthapika samanyena V308, �1 19b 

vag iti grhyate I evaq1 kusalo 'kusalo va viratyaviratilak�al)avijiiaptisamuttha-

pako vi�pandaQ samanyena grhyate I 

yatha cai�a vijiiapter dvidha bheda evam avijiiapter api I avirati-

10 lak�al)a avijiiaptayo viratilak�al)as ceti krtva I tatr aviratJlak�al)a avijiiaptayas 

Substantives 
1 'viratayo ] : 'vitarayo � (s5). yaS ] � 

(a�y) Tib V: vas Of<'!" (0)(s2). °saqljiiital)] : 
°saqljiiita ,( (sl). 

2 viratayas ] : viratal) yas � (s3). 
3 pu�yam ] : pu�yaqlm <'I" (s3). apu�yaii ] '1: 

apu�yaql � V (03): apu�ya <'I" (s4). 
tathavidhaql] : tathavidhaql <'I" (s2). 

4 saptaite ] � (a) Tib V: sapteti or (v5): 
saptete Of<'!" (0)(s2). smrtal)] : smrta '( 
(sl ). 

5 vi�pandal) ] ,( V: ni�pandal) � (v3): ani�
pandal) <'I" (v2, v3): vispandal) '1 (04). sari
race�ta] � (�y) Tib V: sarirace�tal) � 
(s3). 

5-6 kusaia 'kusaia]  0f<'I"'f: kusaiakusaia or V 
(v6): kusaio 'kusaio '( (sl) .  

Accidentals 

6 sarvaiva] � Tib V: tarvaiva � (�y)(s2): 
savaiva '1 (s4). °iak�a�aO] : °iak�a�al) � 
(sl): °iak�a�a V. °avijiiaptiO] � (a�) 
Tib: avijiiaptiO or<'!" (y)(v2): vijiiaptiO V. I 
°samutthapika] : °samutthapika � (s2). 

7 °iak�a�avijiiaptiO ] em. Tib: iak�a�o vi
jiiaptiO Q V (v5).2 

7-8 °samutthapako ] : °samutthapako � (s2). 
9 cai�a] � (a): caikao or<'!" (y)(v5): caitaO � 

(s2): caitadO Tib V? vijiiapter] '1 Tib V: 
vijiiapte � (�yo)(sl) .  bheda] � (a) 
Tib V: bhede � (yo)(v6). avijiiapter] : 
avijiiaptair or (s2). 

10 °iak�a�as] : °iak�a�a � (sl). ceti ] : caiti 
� (s2). tatraviratiO] : tatra viratiO � (v2). 
avijiiaptayas ] : avijiiaptayes <'I" (s2): avi
jiiaptayal) V. 

1 vi�pando] stand V: vispando Q (04).4 1 ]  .." V: II � (p2). 
2 II ° I I ] '1: 1 � (p5): II Of<'!" Tib V (p5). 
3 I ] :  I I  or (p2). 
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4 dharmaQ] : dharmmaQ � (01). karmaiijanaQ] � V: karmmaii.janaQ or (01): karmarpjanaQ 
>!M (02). 1 ]  "OfOrll: II � V (p2). 

5 °varr:Ir:I0ccarar:Iam ] 11: °varr:Ioccarar:Iarp ""'" V (01, 03): °varr:Ir:I0ccarar:Iarp � (03). 1st I ]  � 
Tib V: om. � (p3). 2nd I ] � Tib: II � (p2): om. 0f1:f (p3). 

6 AfterOlak�ar:Ia] � Tib V: I � (p4).s 
7 I ] 11 V: II � (p2). 
8 vi�pandaQ] : vispandaQ 11 (04). Aftervi�pandaQ] : l or  (p4). I ]  � V: II Of<'f (p2). 
9 I ] �: II >!M (p2): ardhadar:Iqa V. 
10 Afterceti] � Tib V: II >!M (p4). I ]  11 Tib V: om. � (p3). Afteravijii.aptayas] Q: I V.6 

Parallels 
1 -2 vag vi�pando 'viratayo yas cavijii.aptisarpjii.itaQ I aVIJnaptaya evanyaQ smrta viratayas 

tathal l  ° I I ] nag dan bskyod dan mi spon ba'i I I  rnam rig byed min ies bya gan l l spon ba'i 
rnam rig byed min pa l l gian dag kyan ni de biin 'dod I I Akutobhaya (HUNTINGTON, 1986: 
404), Buddhapalita (SAITO, 1984.II:221), Prajiiapradipa (AMES, 1986:510; Tl566.99b20.21 � 
:& 0* 1'FW�l'F[J] �Rilli�lfll� ���/f�): �:& 0* 1'FW�1t* tzD;lil::[J]$rjJ 1)\ 
�1)\/f� Chung lun (Tl564.21cl3.14).7 

3-4 paribhoganvayarp pUr:Iyam apur:Iyaii. ca tathavidharp I cetana ceti saptaite dharmaQ 
karmaii.janaQ smrtaQ I I  ] Ions spyod las byun bsod nams dan I I bsod nams rna yin tshul de 
biin I I  sems pa dan ni chos de bdun I l Ias su mnon par 'dod pa yin I I Akutobhaya (HUN
TINGTON, 1986:405), Buddhapaiita (SAITO, 1984.II:221-222), Prajiiapradipa (AMES, 1986:510; 
Tl566.99c3.4 �m §�m *�1)\tzD;lil:: :&J�J1�1:::* �gT�*f§): f;tm �ml! *�1)\tzD;lil:: 
:&�J��1:::$ �gT�*f§ Chung lun (Tl564.21cIS.16). 

5 tatra vyaktavarr:Ir:I0ccarar:Iarp yak] de la nag ces bya ba ni yi ge gsal bar brjod pa'o I I  Euddha

paIita (SAITO, 1984.II :222): de la nag ni yi ge gsal bar brjod pa'o I I  Prajiiapradipa (AMES, 

1986:510; Tl566.99b22 �Rilli% 0 �1f!j;) :)C'i'=TT I±\ j3 0 1;��Rilli). vi�pandaQ sarirace�taQ I ] 
bskyod pa ies bya ba ni Ius kyi g-yo ba rnam pa gsum mo I I  Akutobhaya (HUNTINGTON, 1986: 
405): bskyod pa ni Ius g-yo ba ste I Buddhapaiita (SAITO, 1984.II:222): bskyod pa ni Ius g-yo 
ba'o \ \ Prajiitipradipa (AMES, 1986:510; Tl566.99b23 �{ilJ1; �1ll 0 ll\!! �iJ:J:!1r=.f.�). 

Notes 
1 V's interpretation yielding vijiiaptiOwithout a negation does not seem to be correct. 
2 The Tibetan translation clearly attests a compound. Eventually the mss can also be 

emended as "lak�aIJo 'vijiiaptiO (04). This, however, would make "lak�aIJo an attribute of VJ�
panda!;, which is not entirely impossible. °Lak�aIJa as an attribute of °avijiiaptiOis, moreover, 
supported by the root -verse (Mmk 17.4). 

3 DE JONG (1978.II:220) also adopts the reading of�. 
4 Below (30710, 3082) the mss other than 11 attest the retroflex sibilant. 
S A dar:Iqa would be syntactically disturbing. The dar:Iqa and the visarga in ms Of after °lak_ 

�aIJaocould possibly indicate an earlier avagraha thus yielding 'vijiiapti". Cf. also note on °lak
�aIJavijiiaptiOin the following line. 

6 The dar:Iqa is, however, supported by the parallel sentence in line 6 on the next page 
("yathii caittis . . .  "), where mss 0f1:f attest a daI).qa after avijiiaptayaf). 

7 Could Kumarajiva when translating Chung lun possibly have read yas ca vijiiaptiOin pacta 
b thus causing him to translate "vijii.apti (tso 1'1') and avijii.apti (wu-tso iW,f'f)"? 
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tadyatha 'dyaprabhrti maya pra.Q.inaql hatva cauryari krtva jivi'ka parikalpa- <"f88b 

yHavyeti 1 papakarmabhyupagamak�a.Q.at prabhrti tadakari.Q.o 'py akusala- .. lOla 

karmabhyupagamahetukaI:t satatasamitam avijJ1aptaYa{l samupajayante 1 

kaivarttadinaii ca jaladiparikarmakalat prabhrti tadakari.Q.am api ya avijiiap-

5 taya upajayante ta eta aWatIlak�a.Q.a {avijJ1aptaya} ity ucyante 1 yatha caitas 

10 

tatha 'iJya WatIlak�a.Q.aI:t kusalasvabhava avijJ1aptaya/J1 tadyatha 'dyapra-

bhrti pra.Q.atipatadibhyaI:t prativiramamlti kayavagvijiiaptiparisamaptika-

lak�a.Q.at prabhrti taduttarakalaql pramattadyavasthasyapi yaI:t kusalopacaya-

svabhava avijiiaptaya upajayante 1 ta eta viratilak�a.Q.a avijiiaptaya ity ucyante I '  V309 

ta eta evaql rOpakriyasvabhava api satyo vijiiaptivat paran na vijiiapayantity . 

avijiiaptayaI:t 1 

tatha paribhoganvaYIlJ!1 PU1JYIlJ!1 kusalam ity arthaI:t 1 paribhogenanva-

Substantives 
1 cauryail] '1 Tib: caryal1l .. (v5): corya <{ 

(s2, s4): coryal1l 7;[(if (o)(s): cauryal1l V. 
2 papaO ] : papao <{ (s2). °upagamaO] : °u_ 

pamao '1 (s4). 'py] stand Tib V: pi � 
(04): om. <{ (v7). 

2-3akusalakarmaO ] : akusalagakarmao c;r (s3) 
3 avijiiaptayal}] : avijiieptayal} c;r (s2). 
4-5 avijiiaptaya] � (a�) Tib V: avijfiaya 

7;[(if (0)(s4). 
5 eta: eva '1 (v8).' aviratiO] : avirataO '1 (s2). 

{avijfiaptaya} ] <{'1 (a) V: avijfieya � 
(yO)(v8). ucyante ] Of<{ V: ucyal1lte 7;[(if 
(02): ucyate '1 (s7). 

6 tatha 'nya] '1 Tib: tathanya <{ V (04): ta
thanyo � (yO)(sl). viratilak�al)al} ] : 

viratilak�al)atha <{ (s3). kusalasvabhava] : 
kusalasvabhaval} '1 (s6). avijfiaptayal} ] or 
'1 (a) Tib V: avijfiaptayas "I<{<'f (s2, vlO). 

7 pral)atipatadibhyal} ] "I<{<'f  (�y) Tib V: 
pral)adipatadibhyal} or (s2): pral)itipatadi
bhyal} '1 (s2). prativiramamlti ] <{ Tib V: 
prativiramanlti .. (s2): pativiramanlti 7;[(if 
(0)(s2, s4): pradiviramamlti '1 (s2). ka
yael : kayaO <{ (s2). 

8 °uttarakalal1l ] : °urakaIal1l " (S4).2 

9 viratilaksana ] '1 Tib V: vinetilaksana .. 
(s2): vin�tiiak�al)a � (v5): vinetil�k�al)o 
7;[(if (o)(sl ,  s2). avijfiaptaya ] : avijfiaye or 
(sl, s4). ity ucyante ] : ucyal1lte iti .. (02, 
vl l) .  

10 tal '1: om. � Tib V (v7). eval1l] '1: 

or120a 
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am. � Tib V (v7). vijfiapayantIty] 
em.: vijfiapayantiti � (s6): vijfiapa
yantIty (Of V (04).4 

(�y) Tib V: am. or (v7): taLthJ[lOJlam 
iL ty J[3Jribhogena[2JL 0 'sye J[1Ji[1Jribho
ganvayarp I 11.5 

12-1 tatha . . .  'syeti paribhoganvayarp I ]  � 

Accidentals 
Aftertadyatha ] : II or (p4): ardhadaI�qa V. 'dyaprabhrti ] : adyaprabhrti or V  (04). 

2 I ] oror<r: 1 I � (p4): am. V. °karmaO ] : °karmma° (Of (01). 
3 AfterOhetukal)] : I 11 (p4). I ] � V: 1 I 0[(if (p2). 
4 kaivarttadinafi ] 11: kaivarttadinarp � (03): kaivartadinarp V. 
5 upajayante ] : upajayarpte or (02). Afterupajayante ] Q: ardhadaQ.qa V. I ]  11: II � V (p2). 
6 Afterviratilak�aQ.al) ] � Tib V: II 0f0f<'f (p4). I ]  0f""Cf Tib V: am. � (p3). Aftertadyatha ] : I I  

or (p4): ardhadaQ.qa V.6 'dyaO] : adyaO or V (04). 
7 Afterprativiramamiti ] 11 Tib V: I or (p4): II � (p4). 
8 AfterOlak�aQ.at] <'f""Cf Tib V: l or (p4): II � (p4). 
9 AfterOsvabhava] : I I  � (p4). 1st il 11: I I  � (p2): ardhadaQ.qa V. 2nd I] 11: I I  � V (p2): am. 

or (p3). 
10 Aftervijfiapayantity] : I I  or (p4). 
11 I ] �: I I  OfOf<'f V  (p2). 
12 I ]  or Tib: am. � (p3): ardhadaQ.qa V. 

Parallels 
10- 1 1  ta eta evam riipakriyasvabhava api satyo vijfiaptivat paran na vijfiapayantIty aVIJnap

tayal) I ] rnam par rig byed rna yin pa ies bya ba ni I gzugs dait bya ba'i ito bo fiid yin du zin 
kyait rnam par rig byed biin du gian la rnam par rig par mi byed pa'i phyir ro I I  Prajiiapradipa 
(AMES, 1986:51 1; T1566.99b29-99cb only partially corresponding to the Tibetan translation, 
�1ilJ :g;1'F�1'Fts 0 tJ:!itO ts%1{gf§1j17ff:g;�1'Fts 0 ::f tJ:!itO ts%1{gm7ff::g�1'Fts). 

12 pUQ.yarp kusalam ity arthal) I ]  bsod nams ies bya ba ni dag par byed pas bsod nams te I dge ba 
ies bya ba dag gi rnam graits so I I  Prajiiapradipa (AMES, 1986:51 1 ;  am. T1566). 

Notes 
1 Tib is inconclusive. The parallel sentence at Pras 30812 indicates ta eta to be correct. 
2 The anusvara in ms � may have been added by another hand. 
3 In �, the word has been corrected to vilatilak�a1Ja by another hand. 
4 The emendation consists of the reading � with a correction of the external sandhi. 
5 The sizes of the lacunae in 11 correspond to the paradosis of the other mss. In ms or, the 

omitted reading from paribhogenanvayo onwards is inserted from the next line of the folio 
with appropriate markings by the same hand. 

6 Cf. also after tadyatha in line 1 .  
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yo 'syeti paribhoga'nvayarp I paribhogal) parityaktasya vastunal) sailghadibhir V3I0 

upabhogal) I anvayo 'nugamo dayakasantanajal) kusalopacaya ity arthal) I 

apugyaIi ca tathavidhaIp paribhoganvayam ity arthal) I tadyatha devakuladi-

prati�!hapanarp yatra . sattva hanyante I yatha yatha hi tatkIrttau praI}.ino c::53a 

5 hanyante tatha tatha taddevakuladyupabhogat tatkarttfI}.arp santane pari-

bhoganvayam apuI}.yam upajayate I ity evam apu"pyaIi ca tathavidhaIp 

bhavati I . 

cittabhisarpskaramanaskarmalak�aI}.a . cetana cetil 

sarpk�epeI}.aitat saptavidharp karma bhavati I kusalakusala yak I {kusa-

10 lakusalo} vispandal) I kusalam avijfiaptilak�aI}.am I akusalam avijfiaptilak�a-

Substantives 
1 paribhogenanvayo ] � (�y) Tib V: 

paribhogananvayo c:: (s2). paribhoga� . . .  
dayakasantanaja�] om. Of and then inser
ted from the next line of the folio with ap
propriate markings by the same hand. 
vastuna�] : va�tuna� Of (s2). 

2 dayakaO ] : [ 1]ka 'l" (lacuna). 
3 tadyatha . . .  obhogat (line 4) ]  [41]deva

kuiadyupabhogat '1". J 
4 prati�thapanarp. ] � (yo) Tib V: prati

�tapanarp. c:: (s2). 
5 tatkarttfI:1arp. ] em. Tib V: tatkartmarp. 

� (01, s2): tatkarttp:1arp. 'I" (S2).2 

6 upajayate . . .  apu�yaft ] upa[7]�yaft 'I" (la
cuna).3 upajayate] c:: Tib: api jayate � 

Accidentals 

(yo): upa[-] '1": api jayata v.4 apu�yaii ] 
em.: apu�yarp. � V: [-]�yaft '1".5 

8 °sarp.skaraO ] : °sarp.skara 'I" (sl).6 °kar
maO] � Tib V: °karmma� ., (01) :  
°karma� Of (s3). °iak�a�a] � (a) Tib V: 
°k�a�a ..or (y)(v4): °nak�a�a Of (s2). 

9 karma] : om. 'I" (v7). kusaiakusaia . . .  smr
ta� (next page, line Z) ]  [40] lptiiak�aJ
�am I paribhoganvayam pu�-yarp. 1 lpari
bhogaJ[22]kta� karmaiak�a�a� smrta� I 'I" 
(lacunae). 

9-10 kusaiakusaio ]  em. Tib V: kusaiakusaia 
� (�y)(sl) :  kusaiakusaiya Of (s2). 

10 vispanda� ] �: vi�panda� V. 1st °iak
�a�am ] em.: iak�a�arp. � (�yo) V 
( 03).7 

1 I ]  � Tib: om. � (p3): ardhada�c)a V. sailghadibhir] '1": sarp.ghadibhir � V (02). 
2 I ] :  II Of (p2). 'nugamo] : anugamo Of (04). °santanaja�] '1": °sarp.tanaja� � V (02). 2nd I ]  

�: I I  0f0f V (p2). 
3 apu�yaii ] '1": apu�yarp. � V (03). I ]  'I" V: II � (p2). After tadyatha ] � Tib V: II 0f0f 

'l56b 

V3ll 

.,I01b 
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(p4). 
4 After prati�thiipanafJ1 ] or Tib V: I � (p4): II 7ifl'f (p4). sattvii ] stand V: satvii � (04). 

hanyante ] ora:<'f V: hanyafJ1te 01' (02) . I ]  or Tib V: II � (p2). tatklrttau ]  �: tatkirtau V. 
5 santiine] O("('f'tl': safJ1tiine � V (02). 
6 I ]  � Tib: 1 1 7ifl'f (p2): om. V. 
7 I ] 0["11: II � V  (p2). 
8 AfterOkarmaO] � Tib V: I or (p4): II 0I' (p4). I ]  : I I c;r V (p2). 
9 1st I ]  � V: 1 1 7ifl'f (p2). 2nd I ]  �: om. 01' (p3): II c;r (p2): ardhadal).qa V. 
10 1st I ] or: II � (p2): ardhadal).qa V. 2nd I ]  01': I I """ (p2): om. � (p3): ardhadal).qa V. 
10-1 °lak�al).am] -q-: °lak�al).afJ1 � V  (03). 

Parallels 
1-2 paribhogal,1 parityaktasya vastunal,1 sanghiidibhir upabhogal,1 l ] : yons su Ions spyod pa ies bya 

ba ni dkon mchog gsum gyi yul la dnos po yons su btan ba iie bar spyod pa'o I I  Prajnapradipa 

(AMES, 1986:51 1 ;  T1566.99cs_6 L:-fiiJi'l�ffl Ellll 0 �llIm�pJTf@!m*�;f*:t'(m�M:����� 
�,§t��; slightly differently in T1566 with an added list of articles to be donated). 

2 anvayo 'nugamo ] : rgyu las byun ba ies bya ba ni I rjes su 'gro ba Buddhapalita (SAITO, 1984. 
11:222): de'i rgyu las byun ba ies bya ba ni de'i rjes las byun ba ste I Prajnapradipa (AMES, 
1986:511 ;  om. T1566). 

3 apul).yaii ca tathiividhafJ1 paribhogiinvayam ity arthal,1 l ] : bsod nams rna yin tshul de bzhin ies 
bya ba ni yons su Ions spyod pa'i rgyu las byun ba ies bya ba'i tha tshig go I Akutobhaya (HUN
TINGTON, 1986:405): Ions spyod pa las byun ba'i bsod nams rna yin pa yan tshul de biin no I I  
Buddhapalita (SAITO, 1984.II:222): Ions spyod pa las byun ba'i bsod nams rna yin pa yan tshul 
de biin te l yons su Ions spyod pa'i rgyu las byun ies bya ba'i tha tshig go I PrajIiapradipa 
(AMES, 1986:5 1 1 ;  om.T1566). 

8 cittiibhisafJ1skiiramanaskarmalak�al).ii cetanii ceti I ] : sems pa ies bya ba ni mnon par 'du byed 
pa ies bya ba'i tha tshig go I Akutobhaya (HUNTINGTON, 1986:405-406): sems pa ies bya ba ni 
sems mnon par 'du byed pa'o I I  Buddhapalita (SAITO, 1984.II: 222): sems pa ies bya bas ni yid 
kyi las bstan te I '0 na sems pa ies bya ba de gan yin ie na I yon tan dan skyon las sems mnon 
par 'du byed pa ste yid kyi las so I I  Prajnapradipa (AMEs, 1986:511 ;  T1566.99cl l _13 *mJE!, 
� 0 J.-J-fOJ$;iO( 0 i'lz�JE', 0 �IlIJ}]ttW�� 0 bHFJ}]ttW�� 0 ili\,[J,pJTf'Fg�:ffi'l JE',).  
The underlined ablative particle in Prajnapradipa may appear difflcult, but is supported by 
the Chinese translation, which takes *gUl}a and *do�a as those factors that arouse (ch'iili\) the 
mind; thus, it here indicates cause (ei HAHN, 1996:111). 

Notes 
1 The size of the lacuna corresponds nearly to the 39 ak�aras attested by the other mss. 
2 The genitive plural form of kartrrequires 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 -q- has been adopted. 

3 The size of the lacuna corresponds approximately to the 8 ak�aras attested by the other 
mss. 

4 DEJONG (1978:220) also adopts the reading of�. 
S The emendation combines the readings of � and -q-. 
6 Tib could possibly attest °saIpskaro. 
7 The emendation follows the reading of the 2nd °lak�aIJam in ms -q-. 



104 Prasannapada, Sanskrit edition, V31 1  

I).am I paribhoganvayam pUI).yaql l paribhoganvayam apuI).yaql l cetana ceti I I 

etc ca sapta dharma..{l karmaoJijana..{l karmatvenabhivyaktal). karma- l"I89a 

atraike paricodayanti I yad etat karma bahuvidham uktaql l tat kim avipaka-

5 kalam avati�!hate 'tha na tiHhati I utpattyanantaravinasitvat I yadi tavat I I  0 I I  

ti�fhaty a pakakaJac eet karmma tan nityatam .(ratl 

niruddhaIp eeD niruddhaIp sat kim phalaIp janayi.syatil (Mmk 17.6) 

yady utpannaql sat kaormavipakakaJaIp svarupeI).avati�thata iti parikalpyate or120b 

tad .(rantaIp kalam asya nityatapadyate vinasarahitatvat I pascad vinasasad-

1 0  bhavan na  nityatvam iti cet I naitad evaql l purvam vinasarahitasyakasadivat 

pascad api vinasena sambandhabhavat I vinasarahitasya casaqlskrtatva-

Substantives 
3 smrtiiJ:!] : smrtlJ:! � (s3). 
4 atraike] 0[0f"q" (ay) Tib V: atrake � (s2): 

atraika (Of (s2). 
4-5 iivipiikakiilam] '1: ii vipiikakiiliid � V  (v6): 

ovipiikakiiriid "OfOIOf (yo )(s2, v6). 
5 avati�thate ] � (a) V: avatisthate "OfOIOf 

(yo)(s2). 'tha] : om. � (v7). ti�thati] ...-.r 
(yo): ti�tati � (s2): lti�thatiJ '1: ti�thaty V. 
utpattyao . . .  ii piikakiiliic (line . .5) ] : lutpat
tyaJ[l ] ltaraviJniisitviit[8]lti�thaty iiJpiika
kiiliic '1 (lacunae). °viniisitviit ] � (a�) 
Tib V: �iniiSitviita Of<'!" (0)(s4). 

6 tan] : om � (v7). nityatiim ] : ityatiim � 

Accidentals 

(s4). 
7 cen ] : ce � (s4). 
8 yady utpannaql sat karrniivipiikakiilaql ] : 

yady utpa[5]piikakiilaql '1 (lacuna).! °kii
laql] : °kiilao (Of (s4). parikalpyate ] : pari
kalpate � (vI). 

10 cet] '1 Tib: cen � V  (vlO). piirvam ] 
'1: piirvaql "if(if V (03): piirvao � (v6). 

1 1  viniisena] : viniisenaql or (S5).2 samban
dhiibhiiviit] stand: saqlvaqldhiibhiiviit or 
(02, 04): savandhiibhiiviit � (s4, 04), 
samvandhiibhiiviit '1 (04): saqlbandhii
bhiiviit V. 

l Ist I ]  �: om. "OfOIOf (p3): ardhadal)qa V. 1st paribhogiinvayam ] '1: paribhogiinvayaql � V 
(03). 2nd I ]  �: om. or (p3): II (Of (p2): ardhadal)qa V. 3rd I ] �: 1 1 "if(if (p2): ardhadal)qa V. 
I i ] �V: om. "OfOIOf (p3). 
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2 karmanjanaJ:!] � V: karmaIp.janaJ:! Of (02): karmmanjanaJ:! (if" (01). After karmanjanaJ:!] 
� Tib V: I Of (p4): II (if" (p4). 

3 I ] �: I I "ifOI<'f V (p2). 
4 1st I ]  : II (if" V (p2). bahuvidham ] stand V: vahuvidham Q (04). 2nd I ]  �: II Of(if (p2): am. Tib 

V. 
5 Afteravati�!hate] : I "<I" Tib (p4). 1st I ]  � Tib: II Of(if (p2): am. V. 2nd I ]  em. Tib V: am. � 

(p3). 1 1  0 I I ]  em.: am. � (p5): ardhadaI.lCJa V: I Tib.3 
6 karmma] "<I": karma � V (ol). I ]  Oftf V: I I � (p2). 
7 kim] "<1": kixp. � V  (03). 1 ]  �: am. � (p3): II (if" V (p2). 
8 Afteriti] : I "<I" (p4). 
9 I ] � V: II Of(if (p2). 
10 1st I ]  "<I" Tib: am. � V (p3). 2nd I ]  � Tib: II Of(if (p2): am. "<I" (p3): ardhadaI.lqa V. After 

°akasadivat] "<I" Tib V: l or  (p4): II � (p4). 
1 1  I ] or Tib V: am. � (p3): I I  Of(if (p2). 

Parallels 
2-3 ete ca sapta dharmaJ:! karmaiijanaJ:! karmatvenabhivyaktaJ:! karmalak�aI.laJ:! smrtaJ:! I ] chos de 

bdun ni las su mnon par 'dod pa yin no I I  Akutobhaya (HUNTINGTON, 1986:406): �-tfillP� 
:5t53U�f§ Chung lun (T1564.22a3): chos bdun po de dag ni las su mnon pa dan las kyi min can 
dan I las kyi mtshan iiid dag tu 'dod pa yin no I I  Buddhap;jJita (SAITO, 1984.II:223): las su 
mnon par 'dod pa yin zes bya ba ni las kyi mtshan nid dag tu 'dod pa yin no I I  Prajjjapradipa 
(AMES, 1986:5 1 1 ;  T1566.99cI3 f1Sl���D�J;)-tfi����f§). 

4-5 atraike paricodayanti I yad etat karma bahuvidham uktaxp. 1 tat kim avipakakalam avati�tha
te I 'tha na ti�thati I utpattyanantaravinasitvat I yadi tavat] 'dir bsad pa I 'di la las de skyes nas 
smin pa'i dus kyi bar du gnas pa'am I skyes nas 'jig par 'gyur ba zig gran na I de la re zig I 
Prajjjapradipa (AMES, 1986:512; T1566.99clg_Zl ��1!f� 0 �Jlt�1!f 0 �-iillBJJ.¥:5t*B 
*1'§:f1JfG 0 �-*@Giill811P�JfG 0 �T§'::f� 0 ;!t@i�D��1��). 

6-7 ti�thaty a pakakalac cet karmma tan nityatam iyat I niruddhaxp. cen niruddhaxp. sat kim phalaxp. 
janayi�yati I ] gal te smin pa'i dus bar du I I  gnas na las de rtag par 'gyur I I  gal te 'gags na 'gags 
gyur pa I l ji Itar 'bras bu bskyed par 'gyur I I  Akutobhaya (HUNTINGTON, 1986:406),4 
BuddhapaJjta (SAITO, 1984.II :223), Prajjjapradipa (AMES, 1986512-513; T1566.99czz_z3 ;;Sf:!: 
.¥:5t* Jlt�llP�'M �;;s�:t;;1!f �Bmtl=.*): �f:!:.¥:5t¥� ��llP�'M ;;s�llP�� :fr1iiJ 
1:*¥� Chung lun (T1564.22a6_7). 

8-9 yady utpannaxp. sat karmavipakakaJaxp. svariipeI.lavati�!hata iti parikalpyate tad iyantaxp. kalam 
asya nityatapadyate vinasarahitatvat I ]  re zig gal te las smin pa'i dus kyi bar du gnas na I de Ita 
na rtag par 'gyur bas de ni mi 'dod do I I Akutobhaya (HUNTINGTON, 1986:406): �;;sf:!:.¥:5t 
*¥� 0 llP��'M 0 �$::f� 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 I Buddhapalita 
(SAITO, 1984.II:223). 

Notes 
1 The lacuna corresponds to the paradosis of the other mss. 
Z In Of, the anusvara has been transported from the following syllable. 
3 The emendation is based on the standard daI.lqa-usage in "<1". 
4 HUNTINGTON adopts the reading 'gag na 'gag gyur pas of D against the better 

reading 'gags na and gyur pa attested by QN. 
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prasangat I asarpslqtanan ca vipakadarSanat I avipakatvena sadaivava-

sthanan nityatabhyupagama eva karmaI)am apadyate I ity evarp tavan nitya-

tvado�aQ I athotpadanantaravinasitvam eva karmaI)am abhyupeyate I nanv 

evarp sati 

5 niruddhaIi cen niruddhaIp sat kiIpphalaIijanayiwatil (Mmk 17.6cd) 

abhavibhiitarp sat karmmavidyamanasvabhavatvan naiva phalaIpjanayi.sya-

tr1y abhiprayaQ I . V312 

atraike nikaya·ntariyaQ parihararp varwayanti I utpattyanantaravinasi- .,1Q2a 

tvat sarpskaraI)arp nityatvado�as tavad asmakarp napadyate I yac capy uktarp 

10 niruddhaIi cen niruddhaIp sat kiIp phalaIijanayi.syatity(Mmk 17.6cd) 

atrapi parihar am briimaQ I I  0 I I  

yo iikuraprabbrfir bijat saIptano 'bhipravarttate I 

Substantives 
°prasailgat ] orq- Tib: °prasaqlgat � (02): 
°prasaqlgad or (02, vlO): °prasailgad V. 
vipakadarsanat] : vipako darsanat or (s2): 
vipakadarsanad V. 

1-2 sadaivavasthanan ] '1 Tib VI : sadaivastha
nat � (�yb)(s6): sadaivasthanat or (s2, 
s6). 

2 nityatabhyupagama ] 0["0I""q" (ay) Tib V: 
mityatabhyupagama � (s2): nityatatyupa
gam a Of (s2). karmal)am apadyate ] � (a) 
Tib: karmal)a nopapadyate � (yb)(v9): 
karmal)am upapadyate V? 

2-3 nityatvado�aJ:t ] em. Tib: nityatve do�aJ:t Q 
V (v6).3 

3 athotpadaO] : athopadao or (s4). karma-

I)am ] � (�yb) Tib V: kamarl)am or 
(s5): karmal)am '1 (s2). After karma
I)am ] '1 Tib: evam � (�yb) V (v9). 
abhyupeyate ] em. Tib: abhyupetaql � 
(�) V (vI ): atyupetaql orOf (b)(s2): abhy
upeyati '1 (S7).4 

4 sati] : sati '1 (s2). 
6 abhavibhiitaql ] :  abhavibhiitaO or (s4). 

°svabhavatvan] : °svabhavatvam or (s6): 
om. Tib. naiva . . .  nityatvado�as (line 8) ]  
om. or (v7). 

8 atraike] '1 Tib: tatraike � V (v8). ut
patty°] � Tib V: utpasty° Of (s2): utpaty° 
'1 (04). °anantaraO ] orq- Tib V: °anantario 
� (s2): °aqlnantarao Of (s3). 

9 saqlskaral)aql] : saqlskaral)am V. nitya-
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tvado�as] : anityatvado�as V.5 napadya
tel em. Tib: nopapadyate Q (v8).6 

10 cen] "'1 rib V: cin � (yb)(s2): ce � (s3). 
0jty] � (a): Ojti � (yb) V (vl0). 

1 1  briimal) ] stand Tib V: vriimal) � 
(04): kramal) "f (v8). 

12 yo ] : ya � (s2). 'ilkuraO ] � (a) Tib 
V: 'kulao � (yb)(s2, s4). °prabhrtir] � 

Tib V: °prabhrtivjja na prabhrti <ref (yb) 
(s3, s4): °prabhrtijanaprabhrti ""I" (s3, s4): 
°prabhrtiO "'1 (s4). saqltano 'bhipravartta
te ] stand Tib: saIptanatipravarttate " 
(s2): sarptano bhipravarttate � (04): sa
tanatipravarttate � (b)(s2, s4): sarpta
no 'bhipravartate V. 

Accidentals 
1 1 st I ]  � Tib: am. ""I" V (p3): II "f (p2). asarpskrtanaii ] "'1: asarpskrtanarp � V (03). 2nd I ]  

� Tib: 1 1 ""1" (p2): am. "f V (p3). 
2 I ]  � V: II � (p2). evarp] : evan ""1" (03). 
3 1 st I ]  ""1""'1: II � V (p2). °vinasitvam ] � V: °vinasitvam � (04). 2nd I ]  em. Tib V: am. Q 

(p3). 
4 Aftersati ] Q: I Tib V. 
5 niruddhaii] "'1: niruddharp � V (03). palaii] "'1: phalarp � V (03). I ] � V: II � 

(p2). 
6 °karmmaO] "'1: okarmaO � V (ol) .  
7 1 ] "'1: II <ref V (p2): am. � (p3). 
8 varwayanti] �: vaqmyanti <ref V (02). I ]  � Tib V: II "f (p2): am. "'1 (p3). 
8-9 °vinasitvat] � Tib V: °vinasitvat "'1 (04). 
9 I ] � V: I I  � (p2). Afteruktarp] Q: ardhadal).qa V. 
10 niruddhaii] "'1: niruddharp � V  (03). phalaii ] "'1: phalarp � V  (03). After"lty] �: I 

<ref V (p4): II ""I" (p4). 
1 1  pariharam] "'1: parihararp � V (03). I I  ° I I ] "'1: I " V (p5): I I  � (p5). 
12 bjjat] stand V: vjjat Q (04). I ]  : II "f (p2). 

Parallels 
5 niruddhaii cen niruddharp sat kirp phalaii janayi�ati I ] Buddhapajjta (SAITO, 1984.II:223) 

also quotes pada cd of the mula-text at thjs pojnt, although he dM not quote pada cd above 
together wjth pada ab as jn Pras. 

12-1 yo 'ilkuraprabhrtir bjjat sarptano 'bhipravartate I tatal) phalam rte bjjat sa ca nabhipravar
tate I ] myu gu la sogs rgyun gail ni I I  sa bon las ni milon par 'byuil I I  de las 'bras bu sa bon 
ni I I  med na de yail 'byung mi 'gyur I I  Akutobhaya (HUNTINGTON, 1986:407), Buddhapajjta 
(SAITO, 1984.II:224), PrajIiapradfpa (AMES, 1986:514; T1564.1 10a16.17 tzDZ:�f§*'f mHitfir 
� El3tf::jffi�* Mfi1!\lif§*'f):  tzDZ:�f§*'f T§'1ftfir� 1fttf::jffi�* Mfi1!\lif§*'f Chung 
1un (T1564.21all.12) .  

Notes 
1 V has the va-aksara in brackets. 
2 DE JONG (1978b:220) also adopts the reading of�. 
3 The emendation is suggested by DE JONG (1978b:221) on the basis of the Tibetan 

translation and the parallel sentence at Pras 3122• 
4 The emendation is based on the reading of ms "'1. 
5 DE JONG (1978b:221)  also adopts the reading of�. 
6 The emendation is suggested by DE JONG (ibid.). 
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tata.{l pha/am {tc bijat sa ca nabhipravarttatc I (Mmk 17.7) 

iha bijarp k�aI).ikam api sat svajatiyabhaviphalavise�ani�pattisamarthya-

{vise�a}yuktasyaiva santanasyailkurakaI).qanalapattradyabhidhanasya hetu-

bhavam abhyupagamya . nirudhyate I yaS cayam aDkuraprabh{tir bijat 

santana.{l pravarttatc tasmat krameI).a sahakarika·raI).avaikalye sati svalpad 

api hetor vipulapha/apracaya upajayate I {tc bijadvina bijat sa cailkuradi-

santano nabhipravarttatc l tad evarp tadbhave bhavitvena tadabhave cabhavi-

tvena bijahetukatvam ailkuradisantanasya phalasyopadaditarp bhavati I I  tad 

evarp I I  0 I I . 

bijac ca yasmat santana.{l santana·c ca pha/odbhava.{l l 

Substantives 
nabhipravarttate ] : nobhipravarttate � 
(s2): nabhipravartate V. 

2 sat] : om. '1 (v7). svajatiyaO] : sajatiyaO '1 
(v4). obhaviO] : OViD 01" (s4). 

3 °kaI).qaO ] : °kaI).uo 01" (s2). °pattradyO ] 
stand. V: °patrady" � Tib (04): 
°patraO '1 (04, v4). 

4 °bhavam] : °bhavim '1 (s3). abhy" ] � (a) 
Tib: apy � (yo) V (v5).! ailkuraO] '1 
Tib V: aQ1kurao � (02): aqllmlaO (if (02, 
s2). °prabhrtir] � (�yo) Tib V: °pra_ 
bhrtiO Of'< (s4). bljat] stand. Tib V: vljan 
� (04, s2): vljat '1 (04). 

6 hetor] " Tib V: he to � (s4). vipu
laO] : vipulal) '1 (v6). rte ] : mrte ,, (v9). 

Accidentals 

6-7 sa cailkuradisantano] '1 Tib: sa caqlkura 
hi santa no " (02, s2): sa caqlkuradisaql
tano � (02): saqlcakurad dhi santano 01" 
(02, s3): sa caqlkura hi saqltaro (if (02, s2): 
sa cankuradisaqltano V. 

7 evaql ] : eva ,, (v4). tadbhave ] em. Tib V: 
tadbhavio � (yo)(v6): tadbhavao � (a) 
(V6).2 tadabhave ] : dabhave 01" (s4). 

8 phalasyopadarsitam ] '1 Tib V: phalasyo
daditaql � (yo)(s4): phalasyapa-dadi
taql � (S2).3 

9 evaql] : eva ,, (v4). 
10 phalodbhaval)] : phalodbhavo " (vlO). 

1 bljat] stand. V: vljat Q (04). 1 ] 'f'l: II � V  (p2). 
2 bljaql] stand. V: vljaql Q (04). 
3 santanasyailkuraO] '1: saqltanasyaqlkurao � (02): santanasyaqlkurao 01" (02): saqltanasyan

kurao V. 

0'I139b 

0I"121a 

V313 

�53b 
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4 I ] ""'" Tib V: II � (p2): om. OR (p3). 

109 

5 santanaJ:!] 11: saqJtanaJ:! � V (02). pravarttate ] Q: pravartate V. After pravarttate] 11 
Tib: I � (p4): II OR (p4): ardhadaI;tqa V. Aftertasmat] : I tif (p4). 

6 I ] 11: II � V (p2). bljad ] stand V: vljad Q (04). bljat ] stand V: vljat Q (04). After 
bljat] l1 Tib V: I � (p4): I I  OR (p4). 

7 °pravarttate] Q: °pravartate V. 
7-8 Aftercabhavitvena] � V: ardhadaI;tqa O[(if (p4). 
8 bljaO] stand V: vljaO Q (04). aiIkuradjO] 11 V: al1lkuradio � (02). °santanasya ] : °sal1lta

nasya or V (02)· I I ]  : l or V (p1). 
9 II ° I I ] 11: om. � (p5): I V. 
10 bljac] stand Tib V: vljac Q (04). santanaJ:!] : sal1ltanaJ:! or V (02). santanac] : sal1ltanac or V 

(02). 1 ]  � V: om. or (p3): II OR (p2). 

Parallels 
2-6 iha bljal1l . . .  santanasyaiIkura kaJ.lqanalapattrady abhidhanasya hetubhavam abhyupagamya 

nirudhyate I yas cayam aiIkuraprabhrtir bljat santanaJ:! pravarttate tasmat krameJ.la 
sahakarikaraJ.lavaikalye sati svalpad api hetor vipulaphalapracaya upajayate I ] 'di la sa bon ni 
myu gu'i rgyun bskyed nas 'gag go I myu gu la sogs pa'i rgyun gan yin pa de ni sa bon las mnon 
par 'byun zin rgyunde las 'bras bu mnon par 'byun no I Akutobhaya (HUNTINGTON, 1986:407), 
Buddhapajjta (SAITO, 1984.II:224): PDf:Ellt1'f3f= 0 � M��t§*ff 0 tE:I'IH§*ffffiJ1'f*j: 
Chung lun (T1564.22a19.20): myu gu dan I 'dab rna dan I sdon bu dan I sbu gu dan I siie rna dan I 
sbun pa dan I gra rna dan I srus dan I 'bras thug po che la sogs pa'i mtshan iiid kyi rgyun gan 
yin pa de ni sa bon 'gags pa las mnon par 'byun zin rgyun de las 'bras bu mnon par 'byun no I I  
Prajiiapradipa (AMES, 1986:514-515 ;  T1566.100alS.19 rtt�m:E3f=j:M 0 7J.¥��7E*� :;;1'f 
;t;t:f§ 0 ;f.!IFfU�E13mt§*ff�".¥* ). 

6-7 rte bljad vina bljat sa caiIkuradisantano nabhipravarttate 1 sa bon med na myu gu la sogs pa'i 
rgyun de yan mnon par 'byun bar mi 'gyur ro I Akutobhaya (HUNTINGTON, 1986:407), Bud
dhapajjta (SAITO, 1984.II:224): 11i1Ui1!\l;t§�,l1: Chung lun (T1564.2121): sa bon med na myu 
gu snon du btan ba'i rgyun de las mnon par 'byun bar mi 'gyur ro I Prajiiapradipa (AMES, 
1986:5 15;  T1566.100a19.2o::S:11i1Ui f-:5.f�ffi�JlJ'lIJ 1!\I;im" ). 

10-1 bljac ca yasmat santanaJ:! santana'c ca phalodbhavaJ:! 1 bljapllrvval1l phalan tasman nocchin
nal1l napi sasvatal1l l ] gan phyir sa bon las rgyun dan I I  rgyun las 'bras bu 'byun 'gyur zin I I  sa 
bon 'bras bu'i snon 'gro ba I I  de phyir chad min rtag rna yin I I  Akutobhaya (HUNTINGTON, 
1986:407), Buddhapajjta (SAITO, 1984.II:224), Prajiiapradipa (AMES, 1986:514; T1566. 100a22. 
23 fiT 1'ft§*ff f:E t§*ff1'f * )'[;fiffiJ f�* /f1WT �/f m ) : tEfi1'ft§*ff f:E t§*ff1'f * ),[;fii� 1'f * 
/f1WT�/fm Chung lun (T1564. 21a13.14) .4 

Notes 
1 DE JONG ( 1978b:221) adopts the reading of�. Mss � 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. 
3 V has the pa-ak�ara in brackets. 
4 Akutobhaya attests the reading rtag pa mln in lieu of rtag ma yin. Further, HUNTINGTON 

adopts the reading 'bras bu snon 'gro ba attested by DCQ, although N attests 'bras bu'i 
snon 'gro ba, which seems more appropriate in comparison with the other texts. 
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bIjapiirwaIp phaJan tasman nocchinnaIp napi sMVataIpl (Mmk 17.8) 

yad {Iha} bijam aprasuyailkuradisanHinarp. jvaHiilgaradivirodhipratyaya-

sannidhyan nirudhyeta tada tatkaryasantanapravrttyadarsanat syad uccheda-

darsanarp. 1 yadi ca bijarp. na nirudhyetailkuradisantanas ca pravarttate tada 

5 bijasyanirodhabhyupagamac chasvatadarsanarp. syat I na caitad evam ity ato 

nasti bijasya sasvatoccheda{darsana}prasail'ga!:l I yatha bije 'yarp. kramo 'nu- or102b 

van:u;tita evarp. 1 1 0 I I  

yas tasmac cittasantanaS cetaso 'bhipravarttate I 

tata.fJ phaJam rte cittat sa ca nabhipravarttatel (Mrnk 17.9) 

Substantives 
phalan ] 'T Tib: phalaf!1 � V (03): pha
lao 7;f" (s4). nocchinnaf!1 ] : nacchinnaf!1 � 
(s2). sasvataf!1 ] � Tib V: sasvataf!1 or 
(04): sasvata 'T (s4). 

2 aprasiiyaO ] the Tlbetan translation 
(DI03b7: rkyen du ma gyur par) is possib
ly somewhat free but might attest a San
skrit reading involving *pratyaya. jvalan
garadjO) 'T V: jvalaf!1garadiO or (02): jva
laf!1garadiO � (02, s2). °virodhjO ) 'T Tib 
V: °virodhal) � (YO)(v6): °virodhao � 
(v8).l opratyayaO] : °pratyaya° 7;f" (s2). 

3 °sannidhyan ] em. Tib: °sannidhya � 
(s4): sannirudhyan 'T (s3): °saf!1.nidhyan 
V.2 nirudhyeta ] : nirudhyata � (vI). 
tate] 'T Tib: tatra � (�yO) V (v8). 
°karyaO] : kayaO � (v4). °santanaO] �: 
°satanao or (s4): °saf!1tanao � V (02). 

Accidentals 

°pravrtty°] � Tib V: °pravrty° or'l" (04): 
°pravrrty° 7;f" (04, s3). syad ] : svad 7;f" (s2). 

4 nirudhyetaO ] 'T Tib V: niruddhetaO � 
(�yO)(s2). °santanaS] � Tib: °saf!1ta
nas or V (02): saf!1ntanas � (s3). pravartta
tel Q: pravarteta V. 

6 sasvatocchedao: sasvatacchedao 'T (s2). 
O{darsana}O ] Q: om. Tib V. °prasan
gal)] 'T V: °prasaf!1go or (02, vlO): °pra_ 
saf!1.gal) � (02). Afteryatha] 'T Tib: ca 
� (�yo) V (v9). 

6-7 'nuvan:lI�ita ] 7;f"'T: 'nuvarl).ita or<"f V 
(01) :  'nuvarttita � (v5). 

8 yas tasmac] � Tib V: mattasya � 
(yO)(S8).3 

9 tatal)] : tata (Of (s4). nabhjO) : nabhio 'T 
(S2).4 

1 bijaO] stand Tib V: vijaO Q (04). °piirvvaf!1 ] 'T: °piirvaf!1 � V  (01). 1 ]  or'l": " �V (p2). 
2 bijam] stand. Tib V: vijam Q (04). °ailkuradjO ) 'T V: °af!1kuradiO � (02). °santanaf!1 ] 7;f"'T: 

°saf!1tanaf!1 � V  (02). AfterOsantanaf!1 ] : ardhadal).<;la (Of (p4). 
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3 Afternirudhyeta] Q: 1 Tib: ardhadal)qa V. 

1 1 1  

4 I ]  � V: II Of(il (p2). bljarp ] stand Tib V: vljarp Q (04). °arikuradjD] -cr Y: °arpkuradio � 
(02). Afterpravarttate ] � V: 1 or Tib (p4): ardhada1Jcja""i'f (p4). 

5 bljasyaO] stand Tib V: vljasyaO Q (04). chasvataO] � Tib V: chasvataO � (04). I ] : II ""i'f 
(p2). 

6 bljasya ] stand Tib V: vljasya Q (04). 1 ] -cr: am. or (p3): II � Tib V (p2). blje]  stand Tib V: 
vlje Q (04). 

7 I I ° II ] -cr: l or Tib (p5): II � (p5): am. V. 
8 °santanas ] �: °sarptanas � V (02). 'bhiO ] : bhio -cr (04). °pravarttate ] Q: °pravartate V. 

I ] � V: 1 1 0f(il (p2). 
9 °pravarttate] Q: °pravartate V. I ] -cr: II � V (p2): ardhada1Jcja ""i'f (p1). 

Parallels 
8-9 yas tasmac cittasantanas cetaso 'bhipravarttate I tataJ:! phalam rte cittat sa ca nabhipravartta

te I ] sems kyi ryun ni gail yin pa I I  sems pa las ni milon par 'byUIl l l de las 'bras bu sems pa 
ni I I  med na de yail 'byuil mi 'gyur l l Akutobhayii (HUNTINGTON, 1986:408), Buddhapiijjta. 
(SAITO, 1984.II:225), Prajiiiipradipa (AMES, 1986:515; T1566. 100a27-28 :tzD�1;HJJ{J' {J,$;f§*I! 
m tE�jffim* �fHAIM§*I!): :tzD�tEfJJ{J' {J'$;;f§*i� tE�jffit:f* �fHA!M§*, Chung lun 
(1564.21aI5.16). 

Notes 
1 The adjectival form virodhin is preferable to the noun vli"odha. DE lONG (1978b:221) 

also prefers to read as V. 
2 The emendation is based on the Tibetan translation and V's emendation, but follows the 

spelling with homorganic nasal attested by Q. 
3 All the earlier Tibetan translations of the verse omit tasmiic, probably metri causa. In Ni 

rna grags' translation, tasmiic seems to have been connected with cittiit in pada c and transla
ted with ita iig, perhaps also metri causa (cf. also note on tasmiicat Pras 313 l l ). 

4 A long vowel stroke has been added by another hand making niibhi� 
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tasmat kusal {akusal} acetanavise�asaqlprayuktac cittad yai cittasanta-

nas taddhetukaQpravarttatel tasmat kusal{akusal}acetanaparibhavitac 

cittasantanat sahakarikaral)asaqlnidhanavaikalye satl�tam {ani�taql} pha/am 

upajayate {sugatidurgati�u} I rte tasmaccittat tac cittam antarel)a sa ca 

nabhiprava -rttate I I  tad evam I I  0 I I  -

cittac ca yasmat santana./l santanac ca pha/odbhava./l l  

orl2lb, V314 

karmapiirvam pha/an tasman nocchinnaIp napi sasvataIpl (Mmk 17.10) 

yady arhaccaramacittam iva tad dhetuphalaparaqlparyavicchinna-

kramavarttino bhavinas cittasaqltanasya hetubhavam anupagamya kusalan 

Substantives 
kusal{akusaI}aO ] Q v: *kusaiaO Tib.1 
yas] � (a) Tib v: yac or (s6): ya or<'f (6) 
(s4). cittasantanas] '1 Tib: cittasa111tanas 
� V (02): cittasantana or<'f (v6). 

2 °paribhavitac] '1 Tib V: °yavibhavita oror 
� (y6)(s2): °yacittavito c:: (s2). 

3 cittaO] : vittaO (Of (s2). °karaI.Ja°] : °kara
l)a111 c:: (v6). °saqrnidhanaO] � (a) Tib V: 
°sa111nidhanad or (v6): °sannidharad or<'f 
(6)(v5, v6). { ani�!a111 } ]  Q V: om. Tib.3 

4 { sugatidurgati�u} ]  � (a�) V: sumati
durgati�u or<'f (6)(s2): om. Tib. tasmac] 
em. (Tib): tu tac Q V.4 °cittat ] '1 Tib: 

Accidentals 

cittaO � (�y6)(v4): cittac V. tac ] em.:  
om. � Tib V (v7): ta '1 (S4).5 sa cal 
Q V: 'sa ca santano Tib.6 

5 evam ] '1: eva111 � V  (vlO). 
6 cittac] : ccittac c:: (s3). 
7 phalan] '1: phala111 � V (03): pha or 

(s4). nocchinna111] : nacchinna111 c:: (s2). 
8 arhacO ] � Tib V: arhao � (s4). 

°phalaO ] : °phala111 c:: (v6). °para111par
yaO] � Tib V: °pala111paryaO OfOri'l' (s2). 

9 bhavinas] � (a) Tib V: bhavinao � 
(y6)(v6). cittaO] : LcittaO J '1. anupagam
ya] : upagamya or (V4).7 

2 pravarttate ] Q: pravartate V. I ]  '1 Tib: om. � (p3): ardhadalJrja V.8 
3 °santanat ] or'l": °sa111tanat � V (02). 
4 I ] "iif'T V: II � (p2). 
5 °pravarttate ] Q: °pravartate V. I I ] : l or V  (pI). II ° I I ]  '1: om. � (p5):  I Tib V. 
6 santanaJ:l] "iif'T: sa111tanaJ:l � V (02). santanac ] �: sa111tanac � V  (02). I ]  '1 V: om. or 

(p3): II � (p2). 
7 °piirvam ] '1: °piirva111 � V (03). I ]  or'l": om. or (p3): II c:: V (p2): ardhadalJrja (Of (pI). 
9 °varttino] Q: °vartino V. °santanasya] : °sa111tanasya or V (02). kusalan ] '1: kusala111 � V 
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(03). 

Parallels 
1-4 tasmiit kusal {iikusal}acetaniivise�asarpprayuktiic cittiid yas cittasantiinas taddhetukal;t 

pravarttate I tasmiit kusal{iikusal}acetaniiparibhiivitiic cittasantiiniit sahakiirikiira�asarpni
dhiiniivaikalye sati�tam {ani�tarp} phalam upajiiyate {sugatidurgati�u} I ]  sems kyi rgyun gail 
yin pa ni sems pa las su brjod pa gail yin pa 'gag biin pa de las milon par 'byuil iiil rgyun de 
las 'bras bu milon par 'byuil ilo I I  Akutobhaya (HUNTINGTON, 1986:408): sems kyi rgyun gail 
yin pa de ni sems pa las su brjod pa gail yin pa 'gag biin pa de las milon par 'byuil iin rgyun de 
las 'bras bu milon par 'byuil ilo I I  BuddhapaJjta (SAITO, 1984.II:225): sems kyi rgyun 'brei 
par 'jug pa'i mtshan fiid gail yin pa de ni byams pa dan I byams pa rna yin pa'i sems pa las su 
brjod pa gail yin pa'i sems pa 'gags pa de las milon par 'byuil iiil rgyun de las 'bras bu 'dod pa 
dail mi 'dod pa fiams su myoil ba'i mtshan fiid milon par 'byuil ilo I I  Prajiiapradipa (AMES, 
1986:5 15-5 16; P orn. "dail mi 'dod pa"; T1566.100a29-1 10b2 Jltm�{J'��{Aj�� 0 Jl:bC,,1Rl 
mxfffil§*ffire 0 l§klire 0 Jltl§*ff*ire� 0 m��F�:f§�;f'J!i&). 

3-4 rte tasmiic cittiit tac cittam antare�a sa ca niibhipravarttate I I  ] sems pa med na sems kyi 
rgyun de yail milon par 'byuil bar mi 'gyur ro I I  Buddhapalita (SAITO, 1984.11:225), Prajnapra
dipa (AMES, 1986:516; with mi 'gyur te instead of mi 'gyur ro; T1566.100b2;;fiMIC,'�*flU� 
ire). 

5-6 cittiic ca yasmiit santiinal;t santiiniic ca phalodbhaval;t I karmapiirvam phalan tasmiin nocchin
narp niipi siisvatarp I ] gail phyir sems pa las rgyun dail l l rgyun las 'bras bu 'byuil 'gyur 
iiil i l ias ni 'bras bu silon 'gro ba I I  de phyir chad min rtag rna yin I I  Akutobhaya (HUN
TINGTON, 1986:408), BuddhapaJjta (SAITO, 1984.II :225), Prajnapradipa (AMES, 1986:515; 
T1566. 100b4•s fjE,C,':f§l§*ff fjEl§*ff:f§ * i&�::(£*jfC �1WTm-;� 1ft ), fjElC,':f§l§*ff fjEl§*ff:f§ * 
jfC�1�:f§* �1Wim-;�1ft Chung lun (T1564.21a17•1S). 

Notes 
1 Throughout the given example, the Tibetan translation only attests *kusalao 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. 

2 "f adds ardhada�qa after ya. 
3 In accordance with its omission of °akusala o above, the Tibetan translation also omits 

*anistam here . 
.j The reading of the mss makes no sense. The Tibetan translation (D104a3: lta iig) seems 

to indicate tasmac, because the same translation for tasmacseems to have been used in Ni rna 
grags' translation of the mula-verse (cf. Pras 3137). 

S Although omitted in the majority of the mss and the Tibetan translation, the emen
dation is proposed to account for the reading of ms "<1". 

6 The Tibetan translation attests *santano, which is similar to the parallel sentence at Pras 
31210•1 1 . 

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

8 The da�qa is adopted as syntactically preferable. 
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cittaql nirudhyeta tadocchinnan tat karma syat I athapy a�agatasantanasya 

hetubhavam upagamya svanlpad apracyutaql syat syat tadanlql karmma 

sasvataql l na caitad evam iti I tasmat k�a'l)ikakarmabhyupagame 'pi nasty i'!90a 

ucchedasasvatadarsana {dvaya}prasailga {iti} I 

5 tad atra yathoditakarmaprabhedavyakhyane dasa kusalal;1 karmapatha 

vyakhyatal;1 l l te ca l l  a I I  

dharmasya sadhanopaya.{l sukla.{l karmmapatha daia / 

phaJarp kiimagupa.{l panca dharmmasya pretya reha ca / (Mmk 17. 1 1) 

ta ete daia kusalal;1 karmapatha dharmasya sadhanopaya ni�pattihetu-

10 bhiita ity arthal;1 l kal;1 punar as au kusalakarmapathavyatirikto dharmo nama 

yasyaite sadhanopaya·tvena vyavasthapyante I ucyate I cittavise�a eva kas cid or103a 

dharmasabdenoktal;1 l 

Substantives 
I nirudhyeta] : nirudhyata � (vI). tadoc

chinnan] 11: tadocchinna'11 � V (03): 
tadacchinna'11 � (s2, 03). 

2 tadanI'11 ] : tad edanI'11 or (s3). I 
3 tasmat] : tasma o:r (s4). °karmaO] � 

Tib V: °kamao or (s4): °kalrmao J 11 
( wormhole). 

3-4 nasty ucchedaO] : nasticchedao � (s4). 
4 °prasaIiga] or Tib V: °prasa'11ga � (02): 

°prasaga 11 (s4). 
5 °prabhedavyakhyane ] : l  °prabhe J[2)khya

ne 11 (lacuna). 
6 vyakhyataJ:!] : vyavyatal,l o:r (s2). 
7 sadhanopayal,l ] or11 (a) Tib V: sadhano-

payII,l � (s2): sadhano sadhanopayal,l oro:r 
(1\)(s3). suklal,l] : sukal,l or (S4).2 

8 pretya] oro:rtr Tib V: pratya � (s2). ce
hal : caha o:r (s2). 

9 ta] : te or (s6). sadhanopaya] : sad han a
paya � (s2). 

10 ity] : i � (s4). kal,l] : om. o:r (v7). °vyati
rikto ] : °vyatiriktaO � (v6). dharmo ] � 
(a) Tib V: dharma � (yl\)(V6).3 

1 1  yasyaite ] � (a) Tib V: yasyaiha � 
(yl\)(v8). sadhanopayatvena ]  : sadha[5) 
11 (lacuna). vyavasthapyante ] � Tib V: 
vyavasthapyate � (yl\)(vl) :  [2)sthap
yante 11 (lacuna). eva] : eva � (s2). cid ] : 
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ci � (s4). (sl) .  
12 °oktal)] � (a) Tib V: °oktiil) � (y6) 

Accidentals 

1 15 

1 Alter nirudhyeta] Q: 1 Tib: ardhadal)qa V. karma] : karmma or (01). 1 ] � V: II � (p2). 
°santiinasya] : °sal11tiinasya or V (02). 

2 Alter lst syiit] �: 1 or Tib (p4): II Of<'r (p4): ardhadal)qa V. karmma ] 'l: karma � V  (01). 
3 . siisvatal11 ] : siisvatal11 'l (04). 1st I ] or Tib V: am. Of'l (p3): II � (p2).4 2nd I l Of'l V: I I  � 

(p2). 'pi] stand Tib V: pi Q (04). 
4 °siisvataO] : osiisvata° 'l (04). 1 l  0f'l: I I � V (p2). 
6 I I ]  : l or V (p1) . I I o l l ]  'l: om. � V (p5). 
7 dharmasya] � V: dharmmasya or (01). karmmapathii] 'l: karmapathii � V (01). 1 ]  

'l V: am. � (p3). 
8 Alterphalal11 ] : II or (p4). Alterkiimagul)al)] 'l Tib V: 1 or (p4): II � (p4). palka] �: pal11ca 

� V (02): paLficaJ 'l (lacuna). dharmmasya] 'l: dharmasya � V (01). 1 ]  �: II Of<'r V 
(p2). 

10 I ] Of'l: I I  �V (p2). 
11 1 st I l  � V: II Of<'r (p2). 2nd I ]  : I I  or (p2). 
12 dharmaO] : dharmmao or (01). 1 ]  or Tib V: I I �: am. 'l.5 

Parallels 
7-8 dharmasya siidhanopayal) sukliil) karmmapathii dasa I phalal11 kiimagul)iil) pafica dharmmasya 

pretya ceha ca I ] chos bsgrub pa yi thabs mams ni I I  dkar po'i las kyi lam bcu ste I I  chos 
kyi 'bras bu 'di gian du I I  'dod pa'i yon tan mam hia'o I I  Akutobhaya (HUNTINGTON, 1986: 
409), BuddhapaJjta (SAlTO, 1984.II:225-226), Prajiiapradipa (AMES, 1986:517; T1566.100bI2• 13 
*$:1J1J!% �+ B �� MJtlX�Iifi fJt*=t!tf�): fjglTlGmii.t\% �+ B �� =tf;f:IitlX� 
IlP� B� ¥� Chung lun (T1564.22a27-28). 

Notes 
I The phrase syat tadaniIp karma is written propia manu in smaller script in 'l indicating a 

correction. 
2 In ms or, the word gUlJa is written above sukal;. 
3 Judging also from the variants for the words yasyaite and vyavasthapyante below, there is 

confusion as to the logical subject in mss �. 
4 Although not attested by 'l, the dal)Qa is adopted as syntactically preferable. 
5 Although not attested by 'l, the dal)Qa is adopted as syntactically preferable. 
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atmas8lJ1yamakaIi cetal;1 paranugrahakaIi ca yat I 

maitr8lJ1 sa dharmma (Mmk 17. 1ac) · 

ity anena I atha va parini�!hitarupa ete dasa kusaial;l karmapatha dharmasab-

davacya bhavanti I kriyamaI).aru·pas tu kusaiakarmmapathasabdavacya 

5 bhavanti I {tad} asyoktaiak�aI).asya ete dasa kusaial;l karmapatha ni�pattau 

10 

hetutvena vyavasthapyante I kathaIp. punar atra prakrante karmmavibhage 

dasa kusaial;l karmapatha iti I ucyate I 

vag vi�pando 'viratayo yas cavijiiaptiS8lJ1jiiita (Mmk 17.4ab) 

ity adina kayikas trayal;l {karmapatha} vacikas catvaro vyakhyatal;l l eetana 

eety anenanabhidhyavya·padasaIp.yagdr�!yakhyas trayo manasa vyakhyatal;l l 

Substantives 
3 ity anena I atha va ] i[6] "'1 (lacuna). ' pari

ni�thitaO ] �("'1) (yo) Tib V: parini
�thate � (v8): parinil�thJitaO "'1 (lacuna). 
°nlpa ] : eva o:r (s8). kusalai:l karma
patM] : ku[6] "'1 (lacuna). 

3-4 dharmasabdaO] �("'1) Tib V: dharma
sabdai:l or (v6): dharmasabldao J "'1. 

4 bhavanti ] : bhrvanti o:r (s3). kriyaO] � 
(a) Tib V: kiyaO � (yo)(s4). °sabdava
cya]  �("'1) Tib V: °sabde vacya � (yo) 
(s4): sab[l]al vacyaJ "'1. 

5 bhavanti ] : lbhavantiJ "'1 (lacuna). 
{tad} . . .  karmapatha (line 7) ] [I5]tha "'1? 
asyoktalak�aQasya] � (�) Tib V: asyok
talak�aQa tad asyolak�aQasya 0f0'f (0)(s3). 
dasa] � (yo) Tib V: sadasa � (s3). 

6 punar atra] � (a) Tib V: punas catui:l or 
(y)(v8): punas catu or (s8): puna catu o:r 
(s8). prakrante ] or"'1 (a) Tib V: prakante 
� (�0)(s4). 

7 iti] 0'f"'1 Tib V: ity oror (vIO): itiJ:! � (s3). lSI 

I ] "'1 Tib V: om. oror Tib (p3): I I  � (p2).3 
ucyate] : ucyante or (vI ). 

8 vag . . .  vyakhyatai:l (line 9) ] [37] vya
lkhyataJ:!J "'1 (lacuna).4 'viratayo ] em. Tib 
V: viratayor � (�yo)(S3).5 cavijiiap
tie] � V: ca 'vijiiaptiO or (s3). 

9 kayikas] � Tib V: kayakas � (s4). tra
yaJ:!] em. Tib V: tuyai:l � (s2): triyai:l � 
(s3). vacikas] � Tib V: carikas or (s2): ca
rika or (s2): varikas o:r (s2). vyakhyatai:l ] 
�("'1) Tib V: vyakhyata or (s4): vya
lkhyataJ:!J "'1 (lacuna). cetana] � V: 
lcetanaJ "'1 (lacuna). 

10 cety anenanabhidyaO] em. Tib: cetane
na 'bhidhyaO or (s4, 04): certy ane
na 'bhidhyaO � (s3, 04): cetanenabhidhyaO 
or (s4): cety anena 'bhidhyaO o:r (s2, 04): 
lcety aneJnabhidhyaO "'1 (v2): cety an en a
bhidhyaO V.6 °vyapadao .. .ity evalJ1 ] vya
[20]lty evalJ1J "'1 (lacuna).7 °vyapadaO] 
� V: "vyavyapadao � (S3).8 °salJ1yag
dr�ty°] stand Tib V: °salJ1yakdr�ty° � 
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(if (s6). °akhyas ] em. v: °avyakhyas � (s3): °avyakhyam -;;r (s2, s3). 

Accidentals 
°sarpyamakafi ] '1: °sarpyamakarp � V (03). °grahakafi ] '1: °grahlkarp � V (03).9 
'1 V: I I � (p2). 
dharmma] orq-: dharma � V (01). 
I ] em. V: I I � (p2). 
I ] orq-: I I  � (p2): ardhadal)<;\a V. kusalakarmmapathaO ] '1: kusalakarmapathaO � 
(01 ). \0 
I ] orq- V: 1 I � (p2). 
vyavasthapyante ] � V: vyavasthapyarpte """" (02). I ]  orq-: I I  � V (p2). karmmavibl 
ge] '1: karmavibhage � V  (01). 
karmapatha ] : karmmapatha 01" (01) .  2nd I] '1 V: I I � (p2). 
vi�pando ] stand. V: vispando � (04; Cf. Pras 3076). 
Aftertraya�] � Tib V: I I  � (p4). I ]  orq- V: I I  � (p2). 
I ] � V: II � (p2). 

Parallels 
13-14 atmasarpyamakafi ceta� paranugrahakafi ca yat I maitrarp sa dharmma] AflgI\1f:1t{J' 

1iit�%(1=.�;g;�;m� 1�= t!t*¥� Prajliapradipa (T1566. 100b22.23). 11 

Notes 
I In ms '1, the folio is badly damaged on the lower edge causing several lacunae in 1 

following piece. 
2 The end of the line in '1 is completely damaged and the new line begins with ' 

fl1$pattau. 
3 Ucyate indicates the answer to the question and is thus translated in Tib with Mad pa 

should not be read together with jtj as in the phrase ''ity ucyate" like it is done in mss .. 
'Therefore, the dal)<;\a is adopted. 

4 The size of the lacuna corresponds approximately to the 35 ak�aras attested by the otl 
mss. 

5 The reading 'vkatayo is attested at Pras 3076. 
6 The emendation is based on the Tibetan translation, which attests the form *anabhkl 

(brnab sems med pa) that is also clearly supported by the context, since this is a list of I 
standard three wholesome mental states (trayo manasa�). 

7 The lacuna in ms '1, which covers the rest of the last line of the folio, correspor 
approximately to the 16 ak�aras attested by the other mss. 

8 Dittography caused by change of folio. 
9 A space between "grahaka and Ii in ms '1 indicates a scribal deletion. 
\0 This phrase is written in smaller script in '1 indicating a correction propia manu. 
I I  The Chinese translation of PrajfiapradIpa varies substantially in this passage from I 

Tibetan translation. The latter does not include the quotation of Mmk 17.1, whereas I 
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 I 
shih's own translation of Mmk 17.1 .  Only pada c has been slightly altered in Pang jo teng I 
shih when compared to the translation found in Chung lun. 
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ity evaql . dasapi kusalaQ karmapatha atra vyakhyataQ I 

te ca yathoditasya dharmasya ni�pattihetavo bhavanti I asya ca dharma-
,. 

sya nlpasabdagandharasaspra�tavyalak�aI)aQ PaIpca kamagu{1aJ; pretya 

cadr�!e paraloka ity artha iha cetIhaloka ity arthaQ phaJam upabhujyata iti I 

5 evaql tavad eklyair ak�epaparihare varI)l).ite sati tan praty apare do�am 

udbhavyanyathak�epapariharaql vanp)ayanta ahuQ I I  0 I I  . 

bahavai ca mahiintai ca , do� syur yadi kaJpanal 

syad e� tena naivai� ka-lpanatropapadyatel (Mmk 17. 12) 

Substantives 
1 evarp ] or("tf) Tib V: avarp � (s2): avan � 

(s2): avarp <'I" (s2): LevarpJ "tf. dasapi ] : da
sa api or (s3). 

2 yathoditasya dharmasya ] : yathoditadha 
syarmmasya or (S5). 1 °hetavo ] "tf Tib V: 
°hetava � (s1). asya ca dharmasya . . .  
cetIhaloka ity (line 4) ]  asya LcaJ dhaLrJ
ma[40Jty "tf (lacuna).2 

3 °gandhaO ] � Tib V: °garpdhao or (02): 
°vandhao <'I" (s2). °spra�!aO ] � (�) Tib V: 
°spa�!aO � (0)(s4). 

4 cadr�!e]  � (yo) Tib V: cadr�!aO � (v6). 
After 2nd artha� ] em.: I O["tf (p4): II � 
(p4): ardhadaQQa V.3 upabhujyata ] : 
uprabhujyata � (s3). 

5 evarp tavad . . .  praty] evarp tavad e[18)ty 
"tf (lacuna).4 ekIyair] em. Tib: ekInikayair 
or (s3): ekInikaryain � (s2, s3): ekInikayor 
� (s2, s3): e[-J "tf (lacuna): aikanikayikair 
V (erratum ekanikiiyJJ<:aJj).5 ak�epapari-

Accidentals 
1 1 1 'fOf11 v: II � (p2). 

hare ] em. Tib V: ak�epepayavihare or<'f 
(y)(s2, s3): ak�eyaparihare � (s2): ak�epa
payavihare � (s2, S3).6 tan] � Tib V: 
tat � (s2). praty] � Tib V: prety � (s2): 
[-Jty "tf (lacuna). apare ] : apara � (v6). 
do�am] : do�em <'I" (s2). 

6 udbhavyanyathaO] � Tib: udbhavyanya
yaO or<'f (yb)(s2): udbhavyayaO � (s4): ud
bhavyanyaO V. ak�epaO] : ak�eyaO � (s2). 

7 syur] � V: syud � (0)(s2). yadi] � 
(a) Tib (DE lONG, 1978b:221) :  api � 
(yo) V (v8). kalpana ] � (a) V: kalpano 
� (yb)(vlO). 

8 syad e�a ] "tf Tib: °otpade�a � (s8): 
°atpade�a � (s8): yady e�a V.7 tena] : te
LnaJ "tf (lacuna). naivai�a ] em. Tib V: 
naive�a � (yb)(s2): naivaql�a � (s2): 
n[2Ja "tf (lacuna). kalpanatropapadyate ] : 
kLaJlpL1 JatrL 0 JpLapadyaJtL e J "tf (lacunae). 

2 bhavanti 1 : bhavaqlti or (02). 1 1 'fOf11: II � V (p2). 
3 parpcal �: pafica V. 
4 After 1st artha l or<'f: I � (p4): II � (p4): ardhadaQQa V. I 1 'fOf11: II � V (p2): om. <'I" (p3). 

"tf57b 

V316 

<'I90b 
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5 van.lf,lite l �: varf,lite """ v (01). 
6 varf,lf,layanta 1 �: varf,layanta """ V (01). II ° I I I "1: I " V (p5): II � (p5) . 
7 bahavaS ] stand Tib V: vahavas Q (04). 1 1 "1 V: am. � (p3). 
8 I ] or"l': II � V (p2). 

Parallels 

1 19 

5-6 tan praty apare do�am udbhavyanyathak�epa-pariharaqJ varf,1f,1ayanta ahul,J] gian dag gis 
smras pa I Akutobhayii (HUNTINGTON, 1986:410), Buddhapiilita (SAITO, 1 984.II:226), 
Prajniipradipa (AMES, 1986:517; translated quite differently in T1566.100bzs_z6 llAli1!f § 0 &� 
�J!:fft§*,i& 0 ffiJt)'fj-T�otu1!f 0 J'!lJff:7;:.i�): �E1 Chung lun (T1564.21bs). 

7-8 bahavas ca mahantas ca do�aJ:l syur yadi kalpana I syad e�a tena naivai�a kalpanatropapadya
te I ] gal te brtag pa der gyur na I I  iies pa chen po mail por 'gyur I I  de Ita bas na brtag pa 
de I I  'dir ni 'thad pa rna yin no I I  Akutobhayii (HUNTINGTON, 1986:410), Buddhapiilita (SAlTO, 
1984.II:226), Prajiiiipradipa (AMES, 1986:517; T1566. 100b27-28 fF1Jt:B-53IJ1!f 1�*'&�i@1 �tzo 
&PfT� ��J'!IJ/f'�): 'B'tzo&:B-531J ;!ti@1J'!IJ:;I� �i&&PfT� ��J'!IJ/f'� Chung lun 
(T1564.22b6_7) . 

Notes 
1 A correction of the transposition in " is indicated by the digits 2 and 1 above the line. 
Z The lacuna corresponds to the 41 ak�aras attested by the other mss. 
3 The daf,lqas are not adopted, since they tend to disturb the syntax. 
4 The lacuna is two ak�aras shorter than the 20 ak�aras attested by the other mss. 
S The Tibetan translation (kha cig gis) attests *ekJyair, which is supported by the size of 

the lacuna in ms "1, since it is two ak�aras shorter than the paradosis of the other mss. The 
readings of the extant mss are all corrupt. DE lONG (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 lONG'S ekanaikayikair to ms or's 
ekinikiiyair, 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--+I (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 O[('f is further corrupted to 0 (not 
very likely, loss of i-charactersign and insertion of ai/o-vowel-strokes); (5) loss of the kair
ak�ara (very likely). Since these changes are too massive to be explained as simple ak�ara
corruptions, the change from DE lONG'S ekanaikayikair to ms or'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 
*eklyair is adopted, as suggested here, the readings of the extant mss must be explained as an 
interpolation of the two syllables °nikao, perhaps indicating a failed attempt in the later 
Nepalese ms-tradition to improve the reading of the text from *ekIyair to *eklyanikayair or 
DE lONG'S *ekanaikayikair. • 

6 The emendation is a combination of the readings of � and �. The emendation is also 
proposed by DE lONG (1978b:221), who, however, attributes it to �. 

7 "1  confirms the emendation of DE lONG (1978b:221). 
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yadibljailkurasadharmyel}a cittasantane sasvatoccheda {do�advaya}do�a-

prasailgapa'rihara!:t �attada bahavai ca do� sarpkhyabahutvena mahantai 

ca dr�tadr�tavirodhena parapak�e prapnuvanti I ka·tharp krtva I yadi hi blja-

sarptanadr�tante salibljac chalyailkuradisantana eva pravarttate na vijatIya!:t 

5 salyailkuradisantanac ca saliphalam evopajayate na nimbaphalarp bhinna-

jatlyatvad evam ihapi kusalacittat kusalasantana eva syat samanajatlyatvan 

nakusalavyakrtasantano vijatIyatvat I evam akusalavyakrtacittad akusalavya-

krtacittasantana eva syan nanyo bhinnajatIyatvat I kamanlpanlpyavacarana-

sravacittebhya!:t sadfsanam eva cittanarp kamanlparflpyavacaranasraval}am 

Substantives 
1 yadi] : yLaJdi 11 (lacuna). bijfui.kuraO] 

stand. Tib V: vijaqIkulao � (yo)(02, 04, 
s2): vijaqIkurao � (02, 04): °vijailkuraO 11 
(04). °sadharmyeQa]  � Tib V: °sadhar
meQa � (yo)(s4): sa[3] 11 (lacuna). cit
taO] : cLiJttLaJo 11 (lacuna). °santane] � 
Tib: °saqItane � V (02): °saqItanao Of (02, 
v6): °santan[l ]  11. (lacuna). O{do�adva
ya}O] Q: om. Tib: °darsanadvayaO V. 

2 tada] : tadac � (s3). bahavaS] stand. Tib 
V: vahavas � (04): cahavas � (s2). 
°bahutvena] stand. Tib V: °vahutvena .. 
� (04): °vahusvana � (04, s2). mahan
taS] : mahan[l]  11 (lacuna). 

3 ca dr�!adr�!avirodhena ] : [6]rodhena 11 
(lacuna). katharp ] : katha Of (s4). 

4 drstante ] 11: drstantena � Tib V 
(�6). 1 °ailkuradi�j' 

� Tib V: °ailkuladio .. 
(s2): °aqIkuladio � (02, s2). vijatiyal)] 
� Tib V: vijaniyal). � (yo) (s2). 

5 °ailkuradiO] 11 Tib V: °ailkuladio .. (s2): 

°aqIkuradiO � (02): °arpkuladio � (02, s2). 
saliphalam ] : saliphalem � (s2). nimba
phalaqI] stand. Tib: vimvaphalarp � (04, 
v5): vilvaphalarp -:;r (04, s2): vimvan
phalarp Of (v5, s3): nimvaphalarp 11 (04): 
bilvaphalaqI v.2 bhinnaO] : bhinnarp -:;r 
(sl). 

6 eva ] � (aB) V: evarp � (o)(v9). 
°jatiyatvan] -:;r V: °jatiyatvat � (s6). 

7 1st °avyakrtaO] � Tib V: °avyakrtarp � 
Of (yo) (v6). vijatiyatvat ] : vijatiyatvat -:;r 
(s2). 2nd akusalaO] : akusasalao � (S3).3 
°cittad ] � Tib V: °citta � (s4). 3rd 
akusalaO] � Tib V: dasakusalao � 
(v9). 

8 eva] : evarp .. (v9). bhinnaO ] : bhio -:;r 
(S4).4 kamanlpaO ] 'f"'T Tib V: kamariipyaO 
� (s3). °avacaraO] : °avacanao Of (s2). 

9 °ariipyavacaraO] : °ariipyavararao Of (s2): 
°ariivy[ava]cara V. 

.. l03b 

-:;r122b 
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Accidentals 
2 °prasangaO ] 11 V: °prasarpgaO � (02). AfterOparihi'traJ:! ] -:;rtf Tib V: I or (p4): II � (p4). After 

syat] Q Tib: ardhadaQqa V. 
3 prapnuvanti ] : prapnuvarpti (Of (02). 1 st I ] 'i['1f V: om. � (p3): I I  0f<'I' (p2). 2nd I ] 'i['1f V: I I  � (p2). 

bijaO] stand Tib V: vijaO Q (04). 
4 saliO] : salio 11 (04). °bijac ] stand Tib V: °vijac Q (04). 2nd °santana ] : °sarptana or V (02). 

pravarttate] Q: pravartate V. 
5 °santanac] 11: °sarptanac � V (02). After evopajayate ] 11: I or Tib (p4): II � (p4): ar

dhadaQqa V. 
6 °jatiyatvad ] Q: °jatiyatvat V. After OJ atiyatvad ] Q Tib: I V. °santana ] �: °sarptana � V (02). 

Aftersyat ] 11 V: l or  (p4): I I  � (p4). 
7 °santano] -:;rtf: °sarptano � V (02). I ]  'i['1f V: II � (p2). 
8 °santana ] 11: °sarptana � V (02). I ]  'i['1f V: II � (p2). 
8-9 °anasravaO] Q: °anasravao V. 
9 °anasravaQarn] Q: °anasravaQarn V. 

Parallels 
3-4 yadi hi bijasarptanadr�!ante salibijac chalyaIikuradi-santana eva pravarttate] 'di la sa bon las sa 

bon dan rigs rnthun pa'i rnyu gu rgyun 'byun bar 'gyur bas i Buddhapalita (SAITO, 1984.11: 226-
227). 

4-6 na vijatiyaJ:! salyankuradi-santanac ca saliphalarn evopajayate na nirnbaphalarp bhinnajatiya
tvad ] arnra'i 'bras bu ftid skye :lin sin nirn pa'i 'bras bu rni skye la I sin nirn pa las kyan nirn 
pa'i 'bras bu ftid skye :lin I :lin arnra'i 'bras bu rni skye bas de Ita na sa bon dan 'dra ba'i rgyun 'byun 
gi rni 'dra ba rni 'byun no I I  Buddhapajita (SAITO, 1984.II:226-227). 

6-8 evarn ihapi kusalacittat kusalasantana eva syat sarnanajatiyatvan nakusalavyakrtasantano vija
tiyatvat I evarn akusalavyakrtacittad akusalavyakrtacittasantana eva syan nanyo bhinnajatiya
tvat I ]  de b:lin du dge ba'i serns las rni dge ba dan I lun du rna bstan pa'i serns dan I rni dge ba'i 
serns las dge ba dan I lun du rna bstan pa'i serns dan I lun du rna bstan pa'i sems las dge ba dan I mi 
dge ba'i serns dan I Prajjjapradfpa (AMES, 1986:517-518; T1566.100c) )·)4 B!i!HJ\*m�gJrn�l'� 
M,�MJ\ ° M,�DL\*m�gJrn�l'�{;, ° l'�IL\*m�gJrn�M,�cIL\:tt 0 �t§'l'�). 

8-10 karnariipariipyavacaranasravacittebhyaJ:! sadrsanarn eva cittanarp karnariipariipyavacarana
sravaQam utpadal) syan na bhinnajatiyanarn I ]  'dod pa na spyod pa'i sems las gzugs dan I gzugs 
med pa na spyod pa dan I 'jig rten las 'das pa'i sems dan I gzugs na spyod pa'i serns las 'dod pa 
dan I gzugs med pa na spyod pa dan I 'jig rten las 'das pa'i serns dan I gzugs med pa na spyod pa'i 
serns las 'dod pa dan I gzugs na spyod pa dan I 'jig rten las 'das pa'i sems skye bar mi 'gyur te I 
Prajjjapradfpa (AMES, 1 986:518; T1566-100c14_16 7J .¥�W�'L\*m�gJrn-ESWM,-ESW�IL\ 0 :&. 
JrnM,¥fflIL\ 0 M,imIL\1��,'Jrn�W-ESWM,@,W�IL\ ° vttlD...tm3fJrn:tt ° 4�1'�). 

Notes 
1 The reading of 11 renders better sense. 
2 DE JONG (1978b:221) also adopts the reading of the Tib, which is here confirmed by ms 11. 

Nimba, being a bitter fruit from the tree Azadirachta Indica, is more suitable as a corn pari-son to 
the fruit of akusala than is bilva, which is a refreshing citrus-fruit from the tree Aegle Marmelos. 

3 Dittography due to change of line. 
4 Ms 11 originally has bhinnaObut the long vowel stroke has been partly erased. 
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utpadaQ syan na bhinnajaHyanam I manu�yacittan manu�yacittam eva syan 

na devanarakapretatiryagadyanyacittam I tatas ca yo devaQ sa deva eva syad 

yo manu�yaQ sa manu�ya eva syad ityadiQ I tatas cakusalam api kurvataq1 

devamanu�yaI)aq1 gatiyonivarI)I)abuddhlndriyabalanlpabhogadivaicitryaq1 

5 na syad apayapatanafi. ca I ne�yate caitat sarvam iti I evam bahavai ca 

mahantai ca do� yasmad bljasantanasadharmyakalpanayaq1 prasajyante 

tasman nai.sa kaJpanatropapadyatc I I  0 I I  . 

im8Jp puna.{l prava.Jqyami kaJpan8Jp yatra yojyatc I 

buddhaigpratyckabuddhaisca sravakaiscanuva.rp.1Jit8Jp1 1  (Mmk 17. 13) 

10 ka casau kalpanety aha I I  0 I I  

Substantives 
1 manu�acittan] : om. "tf (v7). 
2 °narakao ] em. V: °narakao 

Q. l °pretaO] � (a) Tib: om. OfOIOf (yb) 
V (v7). Can-yael Of<'f (6) Tib V: °annao 
., (s2): °anyac � (a)(s3). yo] : ye "tf 
(s2). 

3 manu�yaJ:! ] : manu�yas Of (s6). 
ityadiJ:! ] ., Tib: ityadi � V (s4). 
kurvatarp ] "tf Tib V: kurvata � 
(y6)(v6): kurvarptarp � (s3). 

4 gatiyoni ] "tf Tib V: ragavidhanio ., (s2, 
s3): ragaviyoniO � (s2, v8): ragaviO Of<'f 
(6)(s2, s3, s4)? °vaicitryarp ] em. Tib 
V: °vaici-trarp � (v4): °vecitrarp � 

Accidentals 

(s2). 
5 ca] : om. Of (v7). ne�ate] em. Tib: i�ya-te Q 

V.3 caitat] : naitat "tf (v8). 
6 °sadharmyaO ] � Tib V: °sadharmaO GfOf � 

(s4) . 
7 kalpanatroO] : kalpana 'tro° ., (04). 
8 imarp ] � (a) Tib V: idanirp ., (v8): imi Of<'f 

(6)(s2).4 pravak�ami ] � (a) Tib V: 
pravak�ami 0f0I0f (y6)(s4). kalpanarp ] Tib V: 
kalpana � (sl). yatra] � (a) Tib V: yotra 
0f0I0f (y6)(s2). 

9 buddhaiJ:! ] stand. Tib V: vuddhaiJ:! �: 
vuddhai � (s4). 

10 disau] : vasau � (s2). 

1 °jatiyanam ] "tf: °jatiyanarp � V  (03). 1 ]  Gf"tf V: II � (p2): om. Of (p3) . 
2 °cittam ] "tf: °cittarp � V (03). I ]  0f0f'f V: II � (p2). 
4 °var1)1)aO] �: "var1)ao � (01). °buddhr ] stand. Tib V: °vuddhr Q (04). °balao ] stand. Tib 

V: °valao Q (04). 

, 

V317 
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5 apayapatanan ] "tf: apayapatanaIp � V (03). I ] "tf Tib V: om. � (p3): I I  � (p2). 2nd I ] 
ortr V: II � (p2). evam ] "tf: evaIp � V  (03). bahavas ] stand Tib V: vahavas Q (04). 

6 bljaO ] stand Tib V: vljaO Q (04). °santanao ] �: °saIptanao � V  (02). 
7 1 1 0 1 1 ] "tf: I I � V (p2). 
8 I ] ortr V: II � (p2). 
9 °buddhais ] stand V: °vuddhais Q. canuvarI:lQ.itaIp ] �: canuvar�itaIp ort'r V  (01). 1 1 ] � 

V: l or (pl). 
10 I I  ° I I ]  "tf: I I  � (p5): I V. 

Parallels 
1-2 manu�yacittan manu�acittam eva syan na devanarakapretatiryagadyanyacittam I ]  mi'i sems 

las kyan mi'i rgyun kho na 'byun la I lha'i sems las kyan lha'i rgyun kho na 'byun I dud 'gro'i 
sems las kyan dud 'gro'i rgyun kho na 'byun bar 'gyur ro I I  Buddhapafita (SAITO, 1984.II:227): 
mi'i rgyud las lha la sogs pa'i rgyud du skye bar mi 'gyur te I Prajiiapradipa (AMES, 1 986:517; 
T1566.100c9_LO 1:f Af§*"fJ�m:X�f§*,,�% 0 ��/f�). 

4 gatiyonivar��abuddhlndriyabalariipabhogadivaicitryaIp ] 'gro ba dan rigs dan rus dan yul dan 
Ius dan dban po dan kha dog dan dbyibs dan stobs dan blo la sogs pa tha dad par Buddhapafi
ta (SAITO, 1984.11: 227). 

5 ne�ate caitat sarvam iti I ]  de ni mi 'dod do I Buddhapalita (SAITO, 1984.II:227). 
5-7 evam bahavas ca mahantas ca do�a yasmad bljasantanasadharmyakalpanayaIp prasjyante tas

man nai�a kalpanatropapadyate I I  ] de'i phyir skyon chen po man po du mar thai bar 'gyur 
bas brtag pa de ni 'dir 'thad pa rna yin no I I  Buddhapalita (SAITO, 1984.II:227): de'i phyir 
brtag pa de ni 'dir 'thad pa rna yin no I I  Prajiiapradipa (AMES, 1986:5 18; om. T1566). 

8-9 imaIp punaJ:i pravak�ami kalpanaIp yatra yojyate I buddhaiJ:i pratyekabuddhais ca sravakais 
canuvarI:l�itaIp I I  ] sans rgyas mams dan ran rgyal dan I I  nan thos mams kyis gsuns pa 
yi I I  brtag pa gan zig 'dir 'thad pa I I  de ni rab tu brjod par bya I I  Akutobhaya (HUNTINGTON, 
1986:410), Buddhapafita (SAITO, 1984.II:227), Prajiiapradipa (AMES, 1986:518; T1566. 100c2o. 
21 �f?t2?d'�:'1 0 iflM�pJT� 0 -W��iX 0 pJT:tt5t53U%): 4-�1iJl:� II���¥�� �f?t 
.§$Jtf?t N�pJTm� Chung fung (T1564.22b19_20). 

10 ka cas au kalpanety aha I I ] de yan gan ze na I smras pa I Akutobhaya (HUNTINGTON, 1986: 
411) : de yan gan ze na l Buddhapalita (SAITO, 1984.II:227), Prajiiapradlpa (AMES, 1986:518; 
T1566.100CzI_22 5t53UfiiJ� 0 i!&ffifBf-l£ i3): pJTffill Chung fun (T1564.22b21) .  

Notes 
1 v's emendation naraka, signifying a hell-[dwelling] being, rather than the paradosis 

naraka, signifying the hell-realm, is adopted. 
2 The tj.ak�ara in gatihas been corrupted to a viin � yielding vljoniand further corrupted 

in or. The ra-ak�ara has been interpolated to yield raga. In both ;;r and (if, a blank space occurs 
after the vj.ak�ara indicating the loss of this ak�ara in b. 

3 The emendation is a conjecture based on the Tibetan translation. A negation is also 
attested in "tf after l�yate. 

4 The variant in or conflicts with the metre. 

, 



5 

124 Prasannapada, Sanskrit edition, V31 7-318 

patrarp yatha 'vipraIJasas tathaI7JlJam iva karma ca I 

catu'rvidho dhatutal;1 sa pra.Iqtya 'vyaJqtai ca sal;1 1 (Mmk 17 .14) or122b 

iha kusalarp karma krtarp sad utpadanantaram eva nirudhyate na ca 

tasmin niruddhe phalabhavaprasangaQ I yasmad yadaiva tat karmotpadyate 

tadaiva tasya karmal)o 'vipral)a·sakhyo . viprayukto dharmaQ kartuQ or104a, O!9Ja 

santane samupajayate p:).apatrasthaniyaQ I tad evarp patrarpyatha 'vipraIJasas 

tathaveditavyaQ I yasya casav avipral)asakhyo dharma utpadyate PJam iva tat 

karma veditavyarp l . yatha ca rl)apatravasthanad upayukte 'pi dhane �4b 

dhanino na dhananaso bhavati sambadhyata . eva sa kala·ntare sopacayena ""Cf58a, V318 

Substantives 
1 tatharQ-Qam ] '8"'f: tathavarQam or (v9): 

tatharQam or V  (01). 
2 dhatuta!.J sa] em. Tib V: dhatutas ca Q 

(V8). l 

3 sad] or V: sat � (s6). utpadananta
ram] � (a) Tib V: padanantaram or (s4): 
upadanantaram 0f0f (0)(s4). 

4 karmotpadyate ]  � (a) Tib V: karmepi 
vidyate or (s8): kametpidyate 0f0f (0)(s8). 

5 tadaiva tasya] � (a) Tib: tadaitasya oro!" 
or (yo) V (v4). 'vipraQasakhyo ] stand 
Tib: 'vipraQasak�o � (yO)(s2): 'vipra
Qasakhya � (04, sl) :  'vipraQasakhyo ""Cf 
(04): 'vipraQaso V. After °akhyo ] em. 
(DE JONG, 1978b:221): nama Q (v9). 

6 santane] ""Cf Tib: sarrtanai!.J or (02, v9): 
santana � (s4): santanai 0f0f (0)(s3): sarr
tane V. mapatraO] � (a�) Tib: ma
yatraO 0f0f (0)(s2): [QapattraO V. °sthanI-

Accidentals 

ya!.J] : °sthanlya � (s4). evarr ] : eyarr � 
(s2). 

7 veditavya!.J] � (a�) Tib V: veditavya or 
or (0)(s4). yasya] : yasyai � (s3). avipra
Qasakhyo] stand Tib V: avipraQasakhyo 
� (04): avipra-QaQasakhyo 0f0f (0) 
(04,s3). 

8 upayukte ] ""Cf Tib: aprayukte � (�yO) 
(v2): prayukte V. 

9 dhanino] : dhanlno � (s2). sambadhya
tal stand Tib: sarrvandhata � (yO) 
(02,04,s3): savadhyata � (04,s4): sam
vadhyata ""Cf (04): sarrbadhyata V. eva ] : 
evarr ""Cf (v9). kaiantare ] ""Cf Tib: kararrta
re or (s2, 02): kaiantarao � (v6): karantare 
0f0f (0)(s2): kaiantareQa V.2 sopacaye
na] � (a) Tib: soparrcayena oro!" (y)(s3): 
soparrcamena or (s3): pal11camena V. 

1 patrarr ] Q: pattral11 V.3 yatha 'vipra-Qasas] stand: yathavipraQasas or (04): yatha 'vipraQasas 
� (04): yathavipraQasas V. I ]  oror<r V: " � (p2). 
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2 I ]  'f11: II � V (p2): am. or (p3). 
4 °prasangaJ:!] 11 V: °prasaJl1gaJ:! � (02). I ] 'f11 V: II � (p2): am. Of<'r (p3). 
5 kartuJ:!] � V: karttuJ:! � (01). 

125 

6 Aftersamupajayate ]  � Tib V: I or (p4): II Of<'r (o)(p4). I ]  'f11 V: II � (p2): am. or (p3). patral11 ] 
Q: pattral11 V. 'vipraf,1asas ] stand. Tib V: 'vipraf,1asas Q (04). 

7 I ] 0f1l V: am. or (p3): II � (p2). dharma] : dharmma (Of (01). After utpadyate ] : II or (p2): 
ardhadaf,1qa V. 

8 I] 'f11 V: I I  � (p2). ff,1apatraO ] Q: ff,1apattraO V. °avasthanad ] Q Tib: °avasthanat V. 'pi] stand. 
V: pi Q (04). 

9 dhananaso ] : dhananaso 11 (04). 

Parallels 
1-2 patral11 yatha 'vipraf,1asas tatharf,1f,1am iva karma ca I catu'rvidho dhatutas sa prakrtya 'vyakrtas ca 

saJ:! I ] ji Itar bu Ion dpan rgya Itar I I  de Itar las dan chud mi za I I  de ni khams las mam pa bii I I  de 
yan ran biin lun rna bstan I I  Akutobhaya (HUNTINGTON, 1986:411 -412), Buddha-palita (SAITO, 
1984.II:228), Prajiiapradipa (AMES, 1986:518-519; T1566.100c23.24 /f�$;SlD3* �SlD�M1o/.J fffi 
jj''j!��ct!: *iJJ'f.1'rI2.9:fi, not marked as a verse inT): /f�$;SlD3* �SlD��:t1o/.J Jl:tt!JliJM,�c :5t53U 
1'r12.9:fi Chung lun (T1564.22bz2-23).4 

. 

3-7 iha kusalal11 karma kftal11 sad utpadanantaram eva nirudhyate na ca tasmin niruddhe ph ala
bhavaprasangaJ:! I yasmad yadaiva tat karmotpadyate tadaiva tasya karmaf,1o 'vipraf,1asakhyo 
viprayukto dharmaJ:! kartuJ:! santane samupajayate ff,iapatrasthaniyaJ:! I ]  'di la las ni skad cig rna 
ste I las skad cig rna de'i chud mi za ba ies bya ba skad cig rna rna yin pa'i chos skye ste I 
Buddhapalita (SAITO, 1984.II:228). 

7-8 tad eval11 patral11 yathii 'vipraf,1asas tatha veditavyaJ:! I yasya casav avipraf,1asakhyo dharma ut
padyate ff,1am iva tat karma veditavyal11 I ] bu Ion ji Ita ba de Itar ni las blta bar bya la I dpan rgya 
ji Ita ba de Itar ni chud mi za ba blta bar bya ste l Akutobhaya (HUNTINGTON, 1986:41 1), 
Buddhapalita (SAITO, 1984.II:228)5 : /f � $; % 0 &" io SID 3* 0 � % M Jf)l �i1J 0 Chung lun 
(T1564.22c5)· 

8-9 yatha ca ff,1apatravasthanad upayukte 'pi dhane dhanino na dhananaso bhavati ] dper na bu Ion 
gyi nor de spyad kyan dpan rgya yod pas nor bdag gi nor chud mi za iin Akutobhaya 
(HUNTINGTON, 1986:41 1),  Buddhapalita (SAITO, 1984.II:228),6 Prajiiapradipa (AMES, 1986: 519; 
T1566. 100cz6_z7 9!lEW�;ffffi/frut�). 

Pras 3176-3185 is quoted by Jayananda in *Madhyamakavatarafika (D3870.1.163a5- 163bz) with 
only minor variants. 

Notes 
1 Pras 3186 supports LVP's emendation. 
Z DE JONG ( 1978b:221) adopts the reading of�. 
3 The mss consistently use the spelling patra, which is also attested by APTE (1890:957). 
4 It should be noted that the first two lines of the Tibetan translation of Pras differs from the 

translation found in the other commentaries: dpan rgya ji Ita de biin chud / / mi za las ni bu Ion 
biin / f. This translation maintains the Sanskrit wording. 

5 SAITO, however, reads blta bar bya 'o instead of blta bar bya ste at the end. 
6 SAITO, however, begins the sentence with de la and reads nor bdag de'iinstead of nor bdag gi. 
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dhanaskandhena tatha vina�!e 'pi karmaQY avipraQasakhyadharmantarava-

sthanat tannimittakena phalenabhisambadhyata eva kartta I yatha ca fQa-

patrarp datur ddhanabhyagamarp krtva nirbhuktarp sat punar api vidya-

manarp va 'vidyamanarp va na dhanabhyagame samartham evam avipraQaso 

5 'pi dattavipakal:l san vidyamano va 'vidyamano va na saknoti nirbhukta-

patravat kartul:l punar api vipakasambandharp karturp I 

yas cayam avipraQaso 'smabhir uktal:l sutrantaroktas caturvidho 

Substantives 
1 vina�te] : vina�ta 'l" (sl). 'pi] stand V: vi 

'fO[(if (yo)(s2): pi � (a)(04). karmaI;ly] : 
karma na vina�ta 'l" (s3). avipraI;lasa
khyaO] � Tib V: apipraI;lasakhyaO or (s2): 
apipraI;lasakhyaO or (s2, 04): apipraJ).asa
dhavya° (if (s2, s3): avipraI;lasakhya° 'l" (04). 

2 tannimittakena]  � (a) Tib V: taqmimit
taken a or (02): tanimittakena Of(if (O)(s4). 
°abhisambadhyata ]  stand: °abhisaqlVa
dhyata Of(if (y)(04): °abhisavadhyata � 
(om. anusvara) (04, s4): °abhisamvadhya
ta Of'l" (04): °abhisaIpbadhyata V. 

3 ddhanabhyagamaIp] 0f0f'l": abhyagamaIp 

Accidentals 

� (s4): ddhanatyagamaIp (if (s2): dhana
bhyagamaIp V. 

3-4 vidyamanaIp va 'vidyamanaIp va] : vidya
manaIp avidyamanaIp va 'l" (v7).' 

4 dhanabhyagame ] : dhanatyagame (if (s2). 
evam ] 'l" Tib V: evas � (s2). 

5 'vidyamano va] � (a) Tib V: om. 'fO[(if 
(yo )(v7)? 

6 punar api vipakaO] : om. or (v7). °sam
bandhaIp] stand: om. or (v7): °saIpvan
dhaIp � (02,04): °samvandhaIp Of'l" (04): 
°saIpbandhaIp V. kartuIp ] � (a�) Tib 
V: om. or (v7): karttuIp (if (01) .  

1 °skandhena ] O[(ift[ V: °skaIpdhena � (02). After skandhena ] Q Tib: ardhadaI;lqa V. 
°dharmantaraO] : °dharmaIptarao or (02). 

2 kartta] Q: karta V. I ]  0f0f'l" V: II � (p2). 
2-3 mapatraIp] Q: mapattraIp V. 
3 AfternirbhuktaIp ] � V: ardhadaI;lqa Of(if (y)(p4). 
4 avipraI;laso] : avipraI;laso 'l" (04). 
5 'pi] stand Tib V: pi Q (04). 
6 °patravat] Q: °pattravat V. kartuJ:!] � V: karttuJ:! Of(if (01). After kartuJ:!] : I � (p4). I ] Of'l": I I  

� V (p2). 
7 avipral).aso ] : avipral).aso 'l" (04). siitrantaroO] : siitraIptaroo or (02). 
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Parallels 
1-2 sopacayena dhanaskandhena tatha vina�te 'pi karmaI:\y avipraI:\asakhyadharmantaravasthanat 

tannimittakena phalenabhisambadhyata eva kartta I ] nor gyi phun po bskyed dan bcas par 'on ba 
de biin du las skad cig rna 'gags su zin kyan de'i rgyu las byun ba chud mi za ba ies bya ba'i chos 
yod pas byed pa po'i las kyi 'bras bu chud mi za iin 'bras bu khyad par dan bcas pa 'on bar 'gyur 
ro I I  Akutobhaya (HUNTINGTON, 1986:41 1), Prajnapradipa (AMES, 1986: 519/ T1566. 100c27.28 ¥ 
tni&If.fT*1$l1� 0 �3t�D� 0 �gl�i&* 0 �!lll8f!E!:rfr."f�r.tro: nor skyed dan bcas te 'on 
bar 'gyur ba de biin du I las skad cig rna 'gags su zin kyan l 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 iiil 'on bar 'gyur ro I I  Buddhapajita 
(SAITO, 1984.11 :228). 

2-6 yatha ca rI:\apatral11 datur ddhanabhyagamal11 krtva nirbhuktal11 sat punar api vidyamanal11 
va 'vidyamanal11 va na dhanabhyagame samartham evam avipraI:\aso 'pi dattavipakal) san 
vidyamano va 'vidyamano va na saknoti nirbhuktapatravat kartul) punar api vipakasal11ban-dhal11 
kartul11 I ] ji ltar nor bdag gi nor phyir iugs na bu Ion gyi dpan rgya ror 'gyur ba de !tar I byed pa 
pos 'bras bu myon na chud mi za ba yan de biin du 'gyur ro I Akutobhaya (HUNTING-TON, 
1986:41 1)7: ji ltar nor bdag gis nor phyir bkug ste I 'bras bu spyad zin na dpan rgya yod kyan yan 
dan yan du nor 'dal) bar mi nus pa de ltar I byed pa pos 'bras bu myon zin na chud mi za bas kyan 
yan dan yan 'bras bu bskyed par mi nus te I Buddhapalita (SAITO, 1984.11:228): ji ltar nor bdag gi 
nor phyir khugs na bu Ion gyi dpan rgya ror 'gyur ba de ltar byed pa pos 'bras bu myon na chud mi 
za ba yan de biin du 'gyur ro l l  Prajnapradipa (AMES, 1986:519;8 T1566. 100c28-101a2 �g%1'J Al� 
Jm*¥� 0 3t�D1jtj:retl�M8 0 tn]lt1JtAiW�;!t*3'f 0 �D��D� 0 /f�r.t�gWJ§�:J!f*8 0 
;!t1m3tf!). 

7-1 yas cayam avipraI:\aso 'smabhir uktal) sutrantaroktas caturvidho dhatutal) sa kamaruparupya
vacaranasravabhedat I I ] chud mi za ba de ni 'dod pa dan gzugs dan gzugs med par gtogs pa 
dan I zag pa med pa'i khams kyi bye brag las mam pa biir 'gyur ro I I  Akutobhaya (HUNTING-TON, 
1986:41 1 -412), Prajnapradipa (AMES, 1986:519; T1566. 101a2.3 ¥JJ'f.ff[9 0 �1ilJ�[9 0 � W\J'f.13 
J'f.M-13J'f.Ed!'lliim)'j!.): W\J'f.�13J'f.�M-13J'f.�3t/f� Chung lun (T1564.22c6) :  chud mi za ba'i 
chos de ni khams las mam pa biir 'gyur te I 'dod par gtogs pa dan I gzugs su gtogs pa dan I gzugs 
med par gtogs par dan I zag pa med pa'o I I  Buddhapalita (SAITO, 1984.11: 228). 

Notes 
I This phrase is written in smaller script in 11 indicating a correction propria manu. In the 

margin above is written "vavidyamanaI11 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-ak�ara after vidyamanal11 as also attested by the other mss, but this va 
has been omitted the scribe. 

2 V emends this phrase. 
6 Prajiiapradipa reads skyed dan bcas pa 'on bar 'gyur ba and inserts sad after zin kyan and yod 

pas. 
7 Nor bdag gihas been emended from nor bdag gis; ror has been emended from rod 
8 Nor bdag gihas been emended from nor bdag gis. 
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dhatuta/;1 sa karnariipariipyavacaranasravabhedat I lpraJqtya 'vyaJqtai ca 

sa/;11 kusalakusalatvenavyakaraQad avyalqta evavipraQasaQ I yady asav 

akusala·nan karrnrnaQarn akusalaQ syat tada karnavitaragaQaql na syat I or123b 

yadi ca kusalanaql kusalaQ syat sarnucchinnakusalamiilanaql sa na syat I 

5 tasrnat prakrtya 'vyakrta evasau I kin ca I I  0 I I  . V319  

prahBlJato na praheyo bhavanaheya eva val (Mrnk 17. 15ab) 

sa cayarn avipraQasaQ prahBlJatona praheya/;11 parthagjanikani karrnaQi 

darsanarnargeQaiva prahlyante rna bhiid aryaQ prthagjanakarrnasarnanvagata 

iti I avipraQa·sas tu tatka·rrnaprahaQe 'pi darsanarnargeQa na prahlyate I kin or104b, V320 

10 tu bhavanarnargeQa vatasya prahaQarn bhavati I dhatusarnatikrarnaQa-

Substantives 
1 kamaruparupyaO ] 'I" Tib V: kamarupa

rupyaO � (s2). °avacaranasravaO ] � 
(a) Tib: °avacara�asravao 0f0f(if (y6)(s6): 
°avacaranasravaO v. I I ] em. Tib V: om. Q 
(p3). 

2 1st I ]  em. Tib V: om. Q (p3). 1 

3 kamavItaraga�aq1] � (a) Tib: kamavi
taraganaq1 0f0f(if (y6)(s6): kamaq1 vItara
ga�aq1 V? 

4 kusalaQ] : kusala <l: (s4 ) .  
5 pralqtya 'vyalqta] 'I" Tib: pralqtyaq1 vya

krta 0f0f(if (y6)(s3): pralqtyavyalqta <l: (04): 
prakrtyavyakrta V.3 kiii ] '1": kiq1 � V 
(03): ki or (s4). 

6 praha�ato] � (a) V: prahanato 0f0f(if 

Accidentals 

(y6)(s6). praheyo ] � (a) V: praheya oror 
(if (y6)(s2). 

7 parthagjanikani ] :  prarthagjanikani <l: 
(s3). 

8 °marge�aiva] � (a): °margenaiva 0f0f(if 
(y6) V (s6). prthagjanaO] : prgjanaO <l: 
(S4).4 °samanvagata] � (�y) Tib V: 
°samatvagata (if (s2): °samvanvagata 'I" 
(s3). 

9 avipra�asas] 0f0f(if (y6) Tib V: avipra�a
sas <l: (sl): avipra�asas 'I" (04). tatkar
maO] : datkarmao <l: (s2). darsanamarge
�a] : darsanamargena <l: (S6).5 

10 praha�am ] '1": praha�aq1 � V (03): 
praha�a or (s4). 

2 °avipra�asaQ ] stand V: °avipra�asaQ Q (04). 2nd I ]  Of'!" Tib V: II Of(if (p2): om. <l: (p3). 
3 akusalanail] '1": akusalanaq1 � V (03). karmma�am ] '1": karma�am � V (01). After 1st 

syM] Q: ardhada�Qa V. I ]  Of"tf" V: I I � (p2). 
4 After I'! syat] : II <l: (p4): ardhada�Qa V. I ] Of"tf" V: II � (p2). 
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5 I ] '1 Tib: am. � (p3): II V. I I  ° I I ]  '1: I � V  (p5): II Of<'f (p5). 
6 I ]  �V: II Of<'f (p2). 
7 avipra�aSaJ:!] � (a.) V: avipra�asaJ:! � (y6)(04). I ]  '1 Tib: am. � V  (p3). 
8 prahlyante] : prahlyarpte or (02). Afterprahlyante] '1 Tib V: 1 or (p4): II � (p4). 

129 

9 1st I ]  ....., V: II � (p2). 'pi ] stand V: pi Q (04). 2nd I ]  '1 Tib: am. � (p3): ardhada�qa V. 
kin] '1: kirp �V (03). 

10 I ]  '1 Tib V: am. � (p3): ardhada�qa <'f (pl) .  

Parallels 
1-2 pralqtya 'vyalqtas ca saJ:! I kusalakusalatvenavyakara�ad avyakrta evavipra�asaJ:! I ] de yail rail 

biin luil rna bstan I I  chud mi za ba de yail rail biin gyis dge ba dail mi dge ba iiid du brda' mi sprod 
pa'i phyir luil du rna bstan pa yin te I Akutobhaya (HUNTINGTON, 1986:412)6: de yail rail biin luil 
rna bstan I I  de yail rail biin gyis dge ba dail mi dge bar luil du rna bstan pa yin no I I  Buddhapalita 
(SAITO, 1984.11:228): de yail rail biin luil rna bstan I I  dge ba dail mi dge ba iiid du brda mi sprod 
pa'i phyir ro I I  Prajfiapradipa (AMES, 1986:519; passage heavily para-phrased in the Chinese 
translation, T1566.101a3_6). 

6 praha�ato na praheyo bhavanaheya eva va I ] spoil bas spail ba rna yin te I I  bsgom pas spail ba iiid 
kyail yin I I  Akutobhaya (HUNTINGTON, 1986:412), Buddhapalita (SAITO, 1984.11 :228), 
PrajfiapradJpa (AMES, 1986:519-520; T1566.101a7 /fff.ib5W!� ffij�1���): JiI.�pJT/f�1g,rGI, 
,ItPJT� Chung lun (T1564.22b24). 

7 sa cayam avipra�asaJ:! praha�ato na praheyaJ:! I ] chud mi za ba de ni sdug bsilal la sogs pa mthoil 
bas spail bar bya ba spoil bas spail ba rna yin te I Akutobhaya (HUNTINGTON, 1986:412)7: JiI.�PJT 
/f� Chung lun (T1564.22cs): de ni sdug bsilal dail kun 'byuil dail 'gog pa dail lam mthoil bas 
spail bar bya ba spoil bas spail ba rna yin te I Buddhapalita (SAITO, 1984.11: 228), Prajfiapradipa 
(AMES, 1986:520;S T1566.101a9 JlUIliJil. '1S'���PJT/f�). 

8-9 rna bhud aryaJ:! prthagjanakarmasamanvagata iti I ]  'phags pa yail so so'i skye bo'i las dail ldan par 
gyur na ni mi ruil ba'i phyir ro I I  Prajfiapradipa (AMEs, 1986:521;9 T1566. 101a22 �AJnlt�)E1'f J'L 
��). 

10 kin tu bhavanamarge�a va tasya praha�am bhavati I ]  'bras bu 'pho ba na bsgom pa'i lam gyis 
spail ba dail I 'bras bu bskyed pas kyail spail ba iiid yin no I I  Akutobhaya (HUNTINGTON, 
1986:412): �-5l'!:�-5l'!: 0 �$,'GI,mpJT� Chung lun (T1564.22cs_9): de ni 'bras bu gian du 'pho 
ba na bsgom pas spail bar bya ba yin no I I  Buddhapalita (SAITO, 1984.11:229): 'bras bu 'pho ba na 
bsgom pa'i lam gyis spail ba yin pa'i phyir ro I I  Prajfiapradipa (AMES, 1986:520; T1566. 101a9_1O � 
1��)1g1oJ1&5l'!:��). 

Notes 
I The emended dal).qas have been adopted for the sake of comprehension. 
2 DE JONG (1978b:221) adopts the reading of�. 
3 DE JONG (1978b:221) adopts the reading of�. 
4 Corrected to p[thagjanaOwith a tha-ak�ara written above the line. 
5 In �, the n-ak�ara is corrected to .(1 with .(1written above the line. 
6 Huntington has brta ' instead of brda � although the reading brda ' is attested in the criti-cal 

apparatus for DC. 
7 HUNTINGTON writes na instead of ni and omits bas span. 
S AMES writes ma yin pa 'i phyir ro instead of ma yin teo 
9 In Prajfiapradipa, this sentence is, however, placed in the commentary to Mmk 17.16. 
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praheya eva Yeti vasabdo vikalparthal). 1 yatas caivam avipraI).asal). . karma- <'I91b 

vinase 'pi na nasyati karmaprahaI).e 'pi na prahiyate I 

tasmad avipraqascna jayatckarmaqliIpphalaml (Mmk 17. 15cd) 

yadipunar asyavipraI).asasya karmaI).al). prahaI).ena prahaI).at prahlil;1ataJ; 

5 prahaI).arp �atl karmaqaica saIpkramcpa karmaI).o vinasena karmantara-

10 

sarpmukhibhavena vinasal). syat ko do� syad iti I ucyate I I  0 I I  

prahlil;1ataJ; prahcyaJ; �at karmaqaJ; saIpkramcpa val 

yadido�prasajycraIpS tatra karmavadhadayaJ;1 (Mmk 17. 16) 

yadi darsanamargeI).a parthagjanikakarmavad avipraI).asal). prahiyeta 

tad a karmaI).o nasa eva syat I karmavinasac caryaI).a·m i�tani�takarmaphala- or124a 

vipakal). purvvakarmahetuko na syat I . akrtasyaiva karmaI).al). phalodayal). V321 

syat I karmaphalabhavadarsanac ca mithyadarSanarp syad {iti} I evarp 

karmavadhadayo do�al). prasajyante prahaI).atal). praheyatvabhyupagame saty 

avipraI).asasya I evarp karmaI).al). sarpkrame 'pi yojyarp I I  0 I I  

Substantives 
1 eva veti l em. Tib: eveti Q V (s4). 
3 avipral)asena] � (a) Tib V: api pral)a

sena -.ror (y)(s2): api pral)al)ena Of (s2). 
karmal)arp ] : karmal)a or (s2, s4). 

4 After punar] Q Tib (DE lONG, 1978b: 
221 ) : apy V. 

5 sarpkramel)a ] : sakramel)a � (s4). 
6 °bhavena] : °bhave '1 (v4). 
7 praheyal).] : prahetal). or (s2). 
8 yadi do�al).] : [2]Ldo�al).J '1 (lacuna). 

9 °margel)a] � (ay) Tib V: °margel)ar � 
Of (�)(s3). °karmavad ] : °karnavad � (s2). 
avipral)asal).] : avil)asal). or (s4). praruye
tal : prahiyate � (vI). 

10 nasa] Q: [vi]nasa V. syat] : [2] '1 (lacu
na). 

10- 1 1  karmavinasac . . .  ovipakal). ] : LkarJ[2]i[4] 
Ll)amJ iL�taniJ�takarmaphalavi[I ]Lkal).J '1 
Jacuna. 

1 1  piirvvakarmaO ] '1 Tib: piirvakarmaphalao 
� V (ol , s3). 
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12 karmaphalabhavadarsanac ] : karmapha
laLbhavadarsaJnac 11 (lacuna). mithyadar
sanal]1 ] � (By) Tib v: mithyadarsana 
or (s4): [ 1]i[4] 11 (lacunae). syad iti ] : [3] 11 
(lacuna). 

13 prahal)ataJ:! ] � Tib V: pradanataJ:! or 
(s2, s6): pradal)ataJ:! Of (s2). °abhyupaga
me ] : °atyupagame Of (s2). 

12-13 eval]1 karmaO ] : [3]rmaO 11 (lacuna). 

Accidentals 

14 avipral)asasya] � Tib V: aripral)asasya or 
Of<'f (yo)(s2): avipral)asasya 11 (04). yoj
yal]1 . . .  tu saJ:! (ljne 2) ]  [32] saJ:! 11 (lacuna). 

vasabdo ] stand Tib V: vasavdo Q (04). 1 ]  01"11: II � V (p2). 
2 1st 'pi ] stand V: pi Q (04). After nasyati] : 1 Tib or (p4): ardhadal)qa V. 2nd 'pi ] stand V: pi Q 

(04). 1 ] 11 Tib V: am. � (p3). 
3 phalam ] "tf: phalal]1 � V  (03). 1 ] 0["0f11: II � V (p2). 
4 °avipral)asasya ] : °avipral)asasya � (04). 1 ]  01"11: II � (p2): ardhadal)qa V. 
6 I ]  � Tib V: II or<'f (p2): am. or (p3). II ° I I ] 11: II � (p5): 1 � V (p5). 
7 I ]  01"11 V: 1 I � (p2). 
8 I ]  01"11: II � V (p2): am. Of(if (p3). 
9 Afterprahiyeta ] Q: ardhadal)qa V. 
10 I ]  orTib V: II � (p2). 
11 I ]  � V: 1 I � (p2). 
12 1" 1 ] OI"11 V: I I � (p2). 2nd l ]  or V: I I � (p2): [1 ] 11. 
13 prasajyante ] : prasajyal]1te or (02). 
14 I ]  OI"11 V: I I � (p2). 'pi ] stand V: pi Q (04). II ° I l ] em.: om. �: ardhadaI)Qa Of: I I V.3 

Parallels 
10-1 dhatusamatikramal)apraheya eveti vasabdo vikalparthaJ:! l ] kyan zes bya ba'i sgra ni 'bras bu 

bskyed pas kyan span ba iiid yin no zes mam par brtag pa'i don to I I Prajniipradipa (AMES, 
1986:520; om. T1566). 

3 tasmad avipral)asena jayate karmal)al]1 phalam I ] de phyir chud mi za ba yis I l las kyi 'bras bu 
bskyed par 'gyur l l  Akutobhayii (HUNTINGTON, 1986:412), Buddhapiiljta (SAlTO, 1984.II :229), 
Prajniipradipa (AMES, 1986:520; T1566. 101as t)diFf�$; �UHfti�): t)�7f'�$; Hf�1'f* 
¥� Chung lun (T1564.22b25). 

7-8 prahal)ataJ:! praheyaJ:! syat karmal)aJ:! sarpkramel)a va I yadi do�aJ:! prasajyeral]1s tatra karmava
dhadayaJ:! I ] gal te spon bas span ba dan I l ias 'pho ba dan mthun gyur na I I  de la las 'jig la sogs 
pa'i I I  skyon mams su ni thai bar 'gyur I I  Akutobhayii (HUNTING-TON, 1986:413), Bud-dhapfjjjta 
(SAl TO, 1984.II:229), Prajniipradipa (AMES, 1986:520-521 ; 1 T1566.101aI6.17 ;fiJl!3HPJTIIT 1Bi�¥ 
fl31t) JlU1���� tzD�2.i&l�): ;fi�§WpJTIIT ffij�¥fru� JlU1���� tzD�2.i&l� Chung lun 
(T1564.22b2 

6.27).2 

12-13 karmaphalabhavadarsanac ca mithyadarsan-al]1 syad iti I eval]1 karmavadhadayo do�aJ:! pra
sajyante] de la las kyi 'bras bu med pas las 'jig pa la sogs pa'i skyon mams su thai bar 'gyur bas de 
ni mi 'dod do l Akutobhayii (HUNTINGTON, 1986:413), Prajniipradipa (AMES, 1986:521 (AMES 
inserts sad after med pas); T1566.101a2o J:lP��*): de la las 'jig pa la sogs pa'i skyon mams su 
thai bar 'gyur ro I I  BuddhapiiJjta (SAITO, 1984.II:229). 

Notes 
1 AMES, however, reads mthon bas instead of span 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. 
3 The emendation is based on the standard dal)qa-use before mula-verse in 11. 
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sarve� visabhaganllIp sabhaganllIp ca karmapllIp / 

pratisandhau sadhatiinam eka utpadyate tu sa./;l (Mmk 17. 17) 

bhinnajatlyani karmaI)i visabhagani I sadrsani sabhagani I te�aI11 sarve-

� eva sabha-ganllIp visabha-ganan ca karmapllIp kamanlpanlpyadhatu-

pratisandhi� sarvvakarmopamardana eka evavipraI)asa utpa·dyatel sa capi 

sadhatiinllIp samanadhatukanam evotpadyate na visabhaga {dhatuka}narp I I  0 I I  

karmapa./;l karmapo dnfe 

dviprakarasya sarvasya 

Substantives 
2 pratisandhau ] or: pratisaIpdhau Of<'!" V 

(02): pratisadhau � (s4). utpadyate] � 
Tib V: utpadyata or (s2). 

3 bhinnaO] � Tib V: Iinnao O[('f (s2): bhi
nao -q- (04). sadrsani . . .  visabhaganaii (line 
4) ]  [23]ganaii -q- (lacuna). 1 

4 ca] : am. or (s4). karmaJ.laIp.] : karmaJ.la 
� (s4). 

5 °karmopamardana] -.rorq- (ay) Tib: °kar
mopadena � (s4): °karmapamardana '" V 
(v3) .2 utpadyate ] em. V: upapadyate oro!" 
'" (yb)(v8) : utpadyante � (s7): LutJ[3] -q
(lacuna). sa capi. . .  °dhatukanaIp. (line 

Accidentals 

dharma utpadyate tu sa./;ll 

vipakve pi ca ti�thatil (Mmk 17. 18) 

6)] [37] -q- (lacuna).3 

6 sadhatiinaIp.] em. Tib V: dhatiinaIp. � 
'" (V4).4 evotpadyate] � (yb) Tib V: 
avotpadyate � (s2). 

7 karmaJ.la!). karmaJ.lo dr�te dharma utpad
yate tu sa!).] : LkarmaJ.la!). karmaJ.lo dr�te 
dharma utpadyate tu sa!).J -q- (lacuna).5 

8 dviprakarasya . . .  avipraJ.lasakhyo (line 
9) ]  [22]praJ.lasakhyo -q- (lacuna).6 vipak
vel em. Tib V: vipak�e � (�yb)(v5).7 

9 avipraJ.lasakhyo] : avipraJ.lasokhyo or (s2). 
karmaJ.las] : karmaJ.la!). V: karmaJ.la!).s or 
(s3). 

1 visabhaganaIp. ] �: visabhaganaIp. � (04): vi�abhaganaIp. V.8 1 ] � V: am. or (p3): II '" (p2). 
2 Aftersa!). ] : II � Tib V (p4). 
3 visabhagani ] Q: vi�abhagani V. 1st I ] -q- Tib: am. � (p3): ardhadaJ.lc)a V. 2nd 

I ] em. Tib: am. 
� (p3): ardhadaJ.lc)a v.9 

4 After sabhaganaIp.] � (�yb): ardhadaJ.lc)a '" (p4): ca V. visabhaganaii ] em.: visabhaganaIp. 
�: [-]ganaii -q- (lacuna): vi�abhaganaIp. V.lO 

5 °pratisandhi�u ] : °pratisaIp.dhi�u '" V (02). sarvvaO ] -q-: sarvao � V (01). After 
evavipraJ.lasa ] or-q- V Tib: 1 1 � (p4): I or (p4). I ] or V: 1 I � (p2). 

6 visabhagaO ] : vi�abhagaO V. I I  ° I I ] -q-: I � (pI): OIll. or (p3): II ", V (p2). 

7 I ] oro!" V: om. � (p3): I I "' (p2): [-] -q- (lacuna). 

8 'pi ] stand. V: pi � (04). I ] or: I I � V (p2). 

�55a, "tf58b 

or105a 
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Parallels 
1-2 sarve�arp. visabhaganarp. sabhaganarp. ca karmaQarp. 1 pratisandhau sadhatunam eka utpadyate tu 

saJ:!] khams mtshuns las ni cha mtshuns dan I I cha mi mtshuns pa thams cad kyi I I  de ni iiin 
mtshams sbyor ba'i tshe I I  gcig pu kho na skye bar 'gyur I I  Akutobhayii (HUNTINGTON, 1986: 413-
414), Buddhapiilita (SAITO, 1984.II230), Prajiiiipradipa (AMES, 1986:521; T1566.101a27-28 -t;7]� 
1'J� f§1J;.rff§�) JJ!1£**�� -�-$m): -t;7]�'J� f§�Xff§1Y -mJJ�:!it m�& 
1111: Chung Jun (T1564.22b28_29). 

3 bhinnajatlyani karmaQi visabhagani I sadp;ani sabhagani I ] las cha mtshuns pa ni rig mthun 
pa'o I I  cha mi mtshuns pa ni rigs mi mthun pa'o I I  Prajiiiipradipa (AMES, 1 986:521 ;  T1566. 101a29-
101b, f§1Y1lf 0 ��I"'J!IiJj� 0 . . . =Ff§1Y1lf 0 ��lllt�53rJ). 

3-5 te�arp. sarve�am eva sabhaganarp. visabhaganaii ca karmaQarp. kamaruparupyadhiitupratisan-dhi�u 
sarvvakarmopamardana eka evavipraQasa utpadyate I ] khams mtshmi.s 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 iiin 
mtshams sbyor ba'i tshe de dag thams cad 'gag pa na yan gcig pu kho na skye bar 'gyur ro I I  
Buddhapiilita (SAITO, 1984.II:230): de dag thams cad kyi chud mi za ba de tshe 'di la re re las 
bskyed pa dag ni iiin mtshams sbyor ba'i dus kyi tshe de dag thams cad 'gag pa na yan gcig pu kho 
na skye bar 'gyur ro I I  Prajiiiipradipa (AMES, 1986:521-522; om. T1566). 

7-8 karmaQaJ:! karmaQo dr�te dharma utpadyate tu saJ:! I dviprakarasya sarvasya vipakve 'pi ca ti
�thati I ] tshe 'di la ni las dan las I I  rnam pa giiis po thams cad kyi l l de ni tha dad skye 'gyur 
iin l l rnam par smin kyan gnas pa yin I I  Akutobhayii (HUNTINGTON, 1 986:414), Buddhapiilita 
(SAITO, 1984.II:230), Prajiiiipradipa (AMES, 1986:522; T1566. 101b4_5 tiD� =li� JJ!1£�*¥& E11Z 
§ �¥&8 Jlt�1�i&1£): tiD� =li� JJ!tfl:��¥& E11Z§ �¥&8 rm�1�i&1£ Chung Jun 
(T1564.22cl_2)' 

Notes 
, The size of the lacuna corresponds to the 23 ak�aras attested by the other mss. 
2 The form karmiipamardana is attested by EDGERTON, 1953.II:43. DE lONG (1978b:222), by 

referring to two occurrences of upamardena at Pras 9913 and 103" , suggests an emendation of V's 
reading to karmopamarda. The reading "karmopamardana attested here by mss � is, however, 
equally possible and has been adopted without need of emendation. 

3 The lacuna seems longer than the 26 ak�aras attested by the other mss. 
4 V also emends the sa-ak�ara. Given that this word is quoted from the root-verse, where the 

form is sadhiitiiniim, it seems reasonable to emend it accordingly, which is also supported by the 
Tibetan translation. 

5 Only the lower part of the line is legible in "tf due to damage of the upper edge of folio. 
6 The size of the lacuna corresponds to the 22 ak�aras attested by the other mss. 
7 The emendation is supported by the commentary below (Pras 3222), where ms "tf attests the 

form vipakve. 
8 As indicated by DE lONG ( 1978b:221-222), the upasarga vj- 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 PaQini (cf. A,5{iidhyiiyJ8.3.55ff). 9 The daQqa is added as required by the sense. 

10 The emendation adopts the homorganic nasal of"tf. 
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sa cayam avipraI;tasakhyo dharma}:l sarvvasyaiva karmaQas cetanaceta-

yitvasvabhavasya sasrava'nasravabhedena va dviprakarabhinnasya cin!e V322 

dharma ihaiva janmani karmlllJaiJ karmlllJa ekmko 'vipraQasa utpadyate l sa 

cayam avipraQaso vipakve 'pi vipake navasyatp nirudhyate I nirbhuktapatra-

vac ca vidyamano 'pi san na saknoti punar api vipaktutp ' 1 I 0 I I  

phaJavyatikra-mad va sa marlllJad va nirudhyate I 

anasrava.IJ1 sasravaii ca 

Substantives 
1 -2 cetanacetayitvaO ] � (a) Tib V: 

cetana-cetayitvat � (yo )(s3). 
2 sasravanasrava 0] : sasravanasrava ° <"f 

(04): sasravanasravao V. 
dviprakarao ] � Tib (a) V: 
viprakarao � (yo)(v4). dr�-te ] : 
drL�tJ[-] "'1 (lacuna). 

3 dharma ] em. Tib V: dharme � 
(�yo) (s6): [2] "'1 (lacuna). ihaiva 
janmani ] : LihJ[2]LmaniJ "'1 (lacuna). 
karmal)a!] ] LkarmmaDa!]J "'1 
(lacuna). 2nd karmaDa ] � Tib V: 
karmeDa � (yo)(v5): Lka][-] 
LmaI)J[-] "'1 (lacunae). ekaiko ] : 
LekaJ[-] Lkoj "'1 (lacuna). 

Accidentals 

vibhaga.IJ1 tatra la.1qayetl (Mmk 17 .19) 

4 cayam] � (a�) Tib V: cadyam or<"f (0) (s2). 
vipakve] "'1 Tib V: vipak�e � (�yo)(v5). 
nirudhyate] : Lnirudhyatej "'1  (lacuna). 

4-5 nirbhuktapatravac ] : Lnij[-l lbhuktapaj[2] "'1 
(lacunae): nirbhuktapattravac V. 

5 ca . . .  saknoti ] : [8] saknoti "'1 (lacuna). l vi
paktul11 ] � (a�) Tib V: vipektul11 """ 
(y)(s2). 

6 nirudhyate ] : rirudhyate <"f (s2). 
7 anasraval11 sasravafi ] "'1  Tib: anasraval11 

smasraval11 � (yo)(s2, 03): anasrava
syasraval11 � (s2, 03): anasraval11 sasraval11 V. 
Aftervibhagal11] � Tib V: mss � contain 
a longer dittography (s3) repea-ting Pras 
3221_S? 

1 Afterdharma!]] � V: l or (p4): II or<"f (p4). sarvvasyaiva] "'1: sarvasaiva � V  (01) .  
3 After lSI karmaDa!]] : I � (p4). 'vipraDasa]  stand Tib V: vipraDasa � (04): 'vipraDasa � 

(04): 'LviprajDaSa "'1 (lacuna). I ]  � V: II or<"f (p2). 
4 'pi ] stand V: pi Q (04). I ]  "'1 Tib: om. � V  (p3).3 

5 'pi ] stand V: pi � (04). II ° I I ] "'1: I � V (p5): om. or (p5): II <"f (p5). 
6 I ] �V: l I or<"f (p2). 
7 1 ] "'1: II � V (p2): om. or (p3). 

Parallels 
1 -3 sa cayam avipraDaSakhyo dharma!] sarvvasyaiva karmaDas cetanacetayitvasvabhavasya sasra

vanasravabhedena va dviprakarabhinnasya dr�te dharma ihaiva janmani karmaDa!] karmaDa 

or124b 

�2a 
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ekaiko 'vipraI)asa 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 gftis po thams cad kyi chud mi za ba gan yin pa de 
ni tha dad par skye bar 'gyur ro " Akutobhayti (HUNTINGTON, 1986:414), Buddha-ptilita (SAlTO, 
1984.11:230; om. bye brag gam and bye brag gl), Prajiitipradfpa (AMES, 1986: 522; only partially 
attested in T1566.101b6 =�% 0 �1ll,f�l&�,E[SI,�). 

3-5 sa cayam avipraI)aso vipakve 'pi vipake navasyarp nirudhyate , nirbhuktapatravac ca vidyama
no 'pi san na saknoti punar api vipakturp] rnam par smin na yan gnas pa yin te ' de ni las rnam 
par smin pa'i rgyus 'gag pa Itar nes pa ftid rna yin no " de gnas su zin kyan 'bras bu bskyed par ni 
mi nus te ' 'bras bu bskyed zin pa'i phyir nes par spyad zin pa'i dpan rgya biin no " Akutobhayti 
(HUNTINGTON, 1986:414-415), Buddhaptilita (SAlTO, 1984.II:230-231 ),4 Prajiitipradfpa (AMES, 
1986:522).5 

6-7 phalavyatikramad va sa maraI)ad va nirudhyate , anasravarp sasravaft ca vibhagarp tatra lak�a
yet ' ] de ni 'bras bu 'phos pa dan " si bar gyur na 'gag par 'gyur ' , de yi rnam dbye zag med 
dan " zag dan bcas par ses par bya ' , Akutobhayti (HUNTINGTON, 1986:415), Buddhaptilita (SAlTO, 
1984.11:231), Prajiitipradfpa (AMES, 1986:522; T1566. 101bI4.15 mJI'1)?Cffrr� �Jlt�jfflmt: 

:f:f
i.m� i.m� �53U%!!!�D):  ;g:�*Emt: ;g:9EEjfflmt: ��r:p:5t53U :f:fi.m&�i.m Chung lun (T1564.22C3_ 

4). 

Notes 
I The size of the lacuna corresponds to the paradosis of the other mss. 
2 The dittography reads: [tatraikaJjko 'vipral}tisa utpa(dya)tej(j)sa ctidyam avipral}aso 

vipak$e pi viptike ntivasyaIp nirudhyate nirbhukta-patravac ca vidyamtino pi san na saknoti punar 
api vipektuIp phalavyatik£amti[d](t) vti sa maral}tid vti nirudhyatej /. The syllables marked with 
brackets in this variant are omitted in ms �. The syllables marked with paren-theses are omitted 
in ms or. Ms Of inserts dvidaI)qa after ntiwasyaIp nirudhyate and after "vyatikramtit. Ms l'f reads 
avipral}asa for 'vipral}tisa and nirudhya for the 2nd nirudhyate. After vipektuIp, ms or inserts a 
daI)qa and ms l'f a dvidaI)qa. In mss oror, the dittography has been marked, probably by another 
hand; thus, in ms or it is marked with double caption before and- after the repeated lines, whereas 
in ms Of it is marked with a single caption. In ms l'f, the ditto-graphy is left unmarked. 

3 The daI)qa in "tf is partly damaged by lacuna. 
4 Buddhaptilita omits 'bras bu bskyed zin pa 'i phyir and inserts las rnam par smin kyan brgya 

la ji srid du 'khrugs par ma gyur pa de srid kyi bar du gnas te j 'khrugs par gyur na ni 'gag go j after 
the phrase nes pa jjid ma yin no//. 

5 The Chinese translation has a slightly expanded explanation, of which only the phrase tiDE 
7Z� (T1566. 101blO) is parallel to Pras. 
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tatra phalavyatikramiin nirudhyate yathoktal1l bhavanaheya eveti (Mmk 

17. 15b) I marElfliin nirudhyateyathoktal1l 

pratisandhau sadhlitiinAm eka utpadyate tu sa itil (Mmk 17. 17cd) 

sa cayal1l sasravanarp sasravo 'nasraval).am anairava ity evam vibhligan tatTa 

5 Ja.qayetl l  tad evam I I  0 I I  

siinyatli ca na cocched� SaIpSliraS ca na saivat� I 

dharmo buddhena desit�I ' (Mmk 17.20) 

yasmat karma krtarp san nirudhyate na svabhavenavati�thate tasmat 

karmal).al) svabhavenanavasthana'c chiinyatli copapadyate I na caivarp 

10 karmal).o 'navasthanad ucchedadarSanaprasal1lgo 'vipral).asaparigrahel).a 

karmavipakasadbhavat I vipakabhave hi karmal).a ucchedadarSanal1l syat I 

Substantives 
1 °kraman] : °kramat or (s6). 
2 maraI)an] : maraI)an '1 (s2). 
4 cayarp ] : caya[-] '1 (lacuna). sasrava

narp] � (y6): sasravasarp � (s2): 
sa -L sravana j[  -] '1 (lacuna): 
sasravanarp V. 

5 tatra] � (a) Tib: om. � (y6) V 
(V7).1 

6 1st ca ] � Tib V; va or (s2). 
cocche-dah] � Tib V: vacchedah 
� (s2): vo�-chedal) Of (s2). 2nd na] ': 

Accidentals 

om. or (s4). sas-vatal)] Q: sasvatarp V. 
7 deSital)] � (a6) Tib V: deSito or (vlO): 

des ita � (s4). 
9 °anavasthanac] � Tib V: the 1 st n is added 

supra lineam in or: atavasthana Of (s2, s4). 
copapadyate ] : vopapadyate Of (s2). 
caivarp] orOl (y) Tib V: caiva � (a�)(v4).2 

10 'navasthanad ] : 'navasthanad or (s2). 
°prasarpgo ] : °prasarpga or (s2): °prasarp-gal) 
V. °parigraheI)a . . .  oparikalpanao (line 1) ] om. 
or.3 

1 Afternirudhyate ] or Tib V: II � (p4): 1 '1 (p4). 
2 I ]  '1 Tib V: om. � (�y6)(p3). After nirudhyate] � Tib V: II � (p4): 1 '1 (p4). Afterya

thoktarp ] 0l'1: I � Tib (p4): II or (p4): ardhadaI)Qa V.4 
3 pratisandhau] 0f'1: pratisarpdhau � V (02). sadhatiinam ] or'1 V: sadhatiinarp � (03). 

sa] Q: sal) V. Aftersa] Q: ardhadaI)Qa V. I ]  '1 V: 1 I � (p2). 

V323 

or105b 
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4 sasravo 'nasravaI,lam anasrava] Q: sasravo 'nasravaI,larp. anasrava V. evam ] '1: evarp. � V  
(03). vibhagan] '1: vibhagarp. � V  (03). 

5 I I ]  � V: I .. (p1) . evam ] '1: evarp. � V (03) . l l o l I ] '1: om. � (yo)(p5): I � V (p5). 
6 I ]  � V: om . .. (p3): 1 I 0f<'f (p2). 
7 'vipraI,lasas ] � V: 'vipraI,lasas or (04): vipraI,lasas (if (04). buddhena ] stand Tib V: vuddhe-

na Q (04). 1 ]  '1: om. � (p3): II � V  (p2). 
8 AfterOavati��hate] : I '1 Tib (p4): ardhadaI,lQa V. 
9 I ]  ...., V: 1 I � (p2). 
10 AfterOprasarp.go] Q: ardhadaI,lQa V. 'vipraI,lasaO ] Q: avipraI,lasao V. 
11 1" I ] � Tib: I I  Of<'f (p2): ardhadaI,lQa V. 2nd I] ...., V: I I  � (p2). 

Parallels 
1-3 tatra phalavyatikraman nirudhyate yathoktarp. bhavanaheya eveti I maraI,lan nirudhyate ya

thoktarp. pratisandhau sadhatiinam eka utpadyate tu sa iti I ] chud mi za ba de ni 'bras 
bu 'phos par gyur dan I si bar gyur na 'gag par 'gyur te I de la 'bras bu 'phos par gyur pa ni 
bsgom pas span ba iiid dan I 'bras bu bskyed pas span ba iiid yin no I si bar gyur pa ni iiin 
msthams sbyor ba'i tshe I gcig pu skye bar 'gyur ba kho na yin no I Akutobhaya (HUNTINGTON, 

1986:415): 'bras bu 'phos par gyur dan l si bar gyur pa'o l de la 'bras bu 'phos par gyur pa ni 
bsgom pas span ba ies bstan pa yin no I I  si bar gyur pa ni 'gag pa dag na iiin mtshams sbyor 
ba'i tshe gcig pu kho na skye bar 'gyur ro I I  ies bstan pa yin no I I  Buddhapajita (SAITO, 1984. 
11:231 ), Prajiiapradipa (AMES, 1986:523;5 only partially attested by the Chinese translation, 
T1566.101bI6.17 J1;t�1��iF.f�1f 0 tlDlW1fP*tiF.f 0 ;f§1J:):f;f§1�� 0 :tt1'f-:f�$M'1f�t.!�,). 

4-5 sa cayarp. sasravanarp. sasravo 'nasravaI,lam anasrava ity evam vibhagan tatra lak�ayet l l ] chud 
mi za ba'i mam par dbye ba ni mam pa giiis su ses par bya ste I zag pa med pa dan zag dan 
bcas pa'i las kyi bye brag gis so I I  Akutobhaya (HUNTINGTON, 1986:415): de'i de yan mam par 
dbye na mam pa giiis su ses par bya ste I zag pa med pa dan zag pa dan bcas pa'i las kyi bye 
brag gis so I I  Buddhapalita (SAITO, 1984.11:231),  Prajiiapradipa (AMES, 1986:523; T1566. 
101bls.zo Jlt:f�$m1'f�53U 0 :fr1ilJ�53U 0 E!31ffi#\lil:ffi�53Ut& 0 :f�$2Jt1'f1ffi#\lil:ffi). 

6-7 siinyata ca na cocchedaQ. sarp.saras ca na sasvataQ. 1 karmaI,lo 'vipraI,lasas ca dharmo buddhena 
desitaQ. l ] ston pa iiid dan chad min dan I I  'khor ba dan ni rtag pa min I l Ias mams chud mi za 
ba'i chos I I  sans rgyas kyis ni bstan pa yin I I  Akutobhaya (HUNTINGTON, 1986:416), Buddha
palita (SAITO, 1984.11:231), Prajiiapradipa (AMES, 1986:523; T1566. 101bz4.z5 !ill�ffff:f� !ill 
1'fffff:f1¥t ��:f�$ Jlt$1�pJT�): !ill�2Jt:f� !ill1'f2Jt:f1¥t �*¥&:f� �;g1�PJT� 
Chung lun (T1564.22CzI.zz) .  

Notes 
1 DE JONG (1978b:222) also adopts this reading. 
Z Ms '1 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 caivaIp or na caivam is attested 23 times in 
Candrakirti's own prose (inc!. the present occurrence). 

3 Telehaplography due to saut du meme au meme. 
4 In ms (if, a dvidaI,lQa is added above the line. 
5 Prajiiapradipa adds bya iiid kyan yin after bsgom pas span ba, and replaces 'gag pa dag 

na with khams mtshun las ni cha mtshuns dan / / cha mi mtshuns pa thams cad kyi / / de m: 
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avipral).asadharmasadbhavad bljasantanasadharmyaparikalpanabhavac ca 

nanagatijatiyonidhatubhedabhinnas ca parpcagatikal) sa1J1SMavicitral) 

siddho bhavati I na ea sM'vatavadaprasailgal) karmal).al) svanlpel).anava-

sthanabhyupagamat I karmaJ}aD cAvipraJ}asa 'vipral).asasadbhavad iti I evarp 

5 niravase�a 'vidyanidrapagamad vibuddhena buddhena bhagavata yasmad 

ayan dharma desitas tasmad yat pfIrvvam uktarp parel).a I 

ti�fhaty a pakakiilae eet karma tan nityatam .{ratl 

niruddhmp een niruddhmp sat kim phalaJijana}i.syatiti (Mmk 17.6) 

tad asmatpak�e nopapadyata iti I tasmad asmabhir upavarl).l).itakalpanaiva 

10 nyayyeti I 

Substantives 
°sadbhavad ] � Tib v: °sadbhavata!).d 
<'f (s3). °sadharmyaO ] " v: °sadharmaO or 
<'f (y)(s4) : °sadharmmaO � (v4). 

2 °yonjO ) : "yoptiO � (s2). parpcaO ] � (a) 
Tib V: yarpcao � (yo)(S2). 1 vicitra!). ] : 
vicitraO � (v4). 

3-4 °anavasthanabhyO ] � (a) Tib: °avastha
nabht "!Of (y) V (v2) : °anavasthanaty° <'f 
(s2)? 

4 After cavipra'.laso ] � (a) Tib 
V: 'vipra'.laso � (yo) (v9; dittogra
phy). 'vipra'.lasaO ] � (yo) Tib V: 
chavipra'.lasao � (s2) : 'vipra'.lasao " (04). 

Accidentals 

5 niravase�aO ] : niravase�oo <'f (s2) . °avid
yae l : °anidyaO " (s2). °nidrapagamad] : 
°nidrapagamat � (s6). buddhena ] stand 
Tib: am. � V  (v7) : vuddhena " (04).3 

6 desitas ] � (ap) Tib V: ddita � (0) 
(s4). tasmad ] : tasyac <'f (s2). yat ] � 
(ap) Tib V: ya � (s4) : cat <'f (s2). 

7 tan] : tarpn or (s3). 
8 janayi�yatI° ] : j anayi�yati or Tib V (s6). 

°Hi ] : iti or Tib V (s6). 
9 nopapadyata ] : nopavadyata <'f (s2). 
10 nyayyeti ] : nyayeti � V  (v4). 

bijaO ] stand V: vljaO � (04). °santanaO ] .,-q-: °sarptanao �V (02). 
3 I ] " Tib: am. � (p3) :  ardhada'.l9a V. °prasanga!). ] �: °prasarpga!). � V  (02). 
4 1st I ] .,-q- V: I I  � (p2). karma'.laii ] �: karma'.larp � V (03). cavipra'.laso ] : cavipra'.laso "tf 

(04). 2nd I ] ": I I � V (p2). 
5 vibuddhena] stand Tib V: vivuddhena Q (04). 
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6 ayan ] 11: ayarp � V (03) . piirvvam ] 11: piirvam � V  (01) . 1 ] � Tib V: I I  0[0f('f (p2) : om. 11 
(p3). 

7 I ] em. V: II Q (p2).4 

8 kim] 11: kirp � V (03) . phalafi ] 11: phalarp � V (03) . After janayi�yatI° ] Q: I Tib V. 
After°iti ] 11 Tib: I or V (p4) : I I  � (p4). 

9 I ] or V: II � Tib (p2): om. 11 (p3) . upavarJ.lJ.litaO ] �: upavarJ.litaO oro=r V  (01) .  
10 I ] �: I I  oror V (p2) . 

Notes 
1 In ms 11, the ak�aras °sca p/if!1ca o are written in smaller writing indicating a correction 

propria manu. The ga-ak�ara in �atjkaJ; is not legible. 
2 The negated form is also adopted by DE lONG ( 1978b:222) . 
3 This word, attested by 11 and Tib, is the word from the root-text, which is being com-men ted 

upon, and is, therefore, not a dittography. 
4 The emendation is based on the occurrence of this verse at Pras 3 1 18• 





Chapter Two: Critical Tibetan Edition 
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XVII. 
(las dan 'bras bu brtag pa zes bya ba 

rab tu byed pa beu bdun pa'i 'grel pa'o) 

(DlOOb6) 'dir smras pa I 'khor ba ni yod pa fiid de l Ias dan (Q48-2-

8) 'bras bu 'breI pa'i rten yin pa'i phyir ro I I  'di Itar gal te rg)-un mam par 

chad pa med pa'i rim pas skye ba dan 'chi ba gcig nas gcig tu brgyud pa fiid · 

kyis rgyu dan 'bras bu'i (D100b7) dnos po 'jug pas 'du byed (Q48-3-1) mams 

sam bdag 'khor bar gyur na ni I de'i tshe las dan 'bras bu 'breI par 'gyur na I ji 

skad smras pa'i 'khor ba med na ni I sems ni skyes rna thag tu 'j ig pa'i phyir 

10 dan l Ias 'phen pa'i dus na mam (Q48-3-2) par smin pa med pa'i phyir las 

dan 'bras bu'i (D101al) 'breI pa med pa kho nar 'gyur ro I I  'khor ba yod na DlO1a 
ni 'dir byas pa'i las tshe rabs gian du yan mam par smin pa'i 'bras bu ' V303 . 
dan 'breI pa'i phyir las mams 'bras (Q48-3-3) bu dan 'breI pa mi 'gal 

bar 'gyur ro I I  de'i phyir las dan 'bras bu 'breI pa'i rten yin pa'i phyir 'khor 

Substantives 
1-2 The title has been inserted by the editor 

on the basis on how it appears at the end 
of the chapter (D3860. 1 10b) .  

5 'di ltar ] : 'dir ltar Q (s1) . 1 

Accidentals 
8 'brei par ] Q: 'brei bar DGN (04) .4 

1 1  'brei pa ] Q: 'brei ba DGN (04) . 

Notes 

8 gyur] : 'gyur Q (V1) .2 

9 smras pa'i ] : smras pha'i N (s2) . 
14 'gyur ro ] D Pras: mi 'gyur ro GNQ (bad 

V2) . 3 

13 'brel pa ] Q: 'brel ba DGN (04) . 

1 The double terminative particle in Q is grammatically unlikely. 
2 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 . . . &it syat 
tadanim . . .  ). The Tibetan perfect stem would thus indicate that "if the condition has taken place, 
then . . .  " 

3 A double negation mi 'gai bar mi 'gyur ro as attested by GNQ would contradict the meaning 
of the sentence and is to be rejected. 

4 In chapter 17 of Pras, DG attest both the forms 'brei ba and 'brei pa, whereas Q only attests 
the form 'brei pa. The Dunhuang ms Pelliot Tibetain 551 attests the form 'breid pa (cf. text in 
SCHOENING, 1995 :408, 422) , which in classical orthography gives the form 'brei pa as adopted 
here. KHARTO (p. 190) , however, gives 'breid as the perfect stem and 'brei as the present stem to 
be expected here. 
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(D101a2) ba yod pa fiid do I I  

143 

las de dag kyail gail {yin} ziil l de'i 'bras bu yail gail zig {yin} ze na I de dag 

gi rab tu (048-3-4) dbye ba brjod par 'dod pas 'di skad du brjod de I 
bdagiiidJegspar ' sdompa daIil IgZan Japhan 'dogs byamssemsgaIi l I N1 12b 

5 de chos deni 'digZan dul l 'bras bU (DlO1a3) daggisa bonyin l l (Mmk 17.2ab) 

de la bdag tu ila (048-3-5) rgyal ba 'di la bZag ciil bskyed pas bdag iiid 
de l phuil po la brten nas gdags pa'i gail zag la bdag ces bya'o I I  bdag fiid yail 

dag par sdom ziil l l yul dag la rail dbail med par byed . ciil 'dod chags la 

(048-3-6) sogs pa'i db ail gis 'jug pa (D101a4) zlog par byed pas na bdag iiid 

10 Jegspar sdom pa 'o l l  sog ciil fie bar sogs la dge ba dail mi dge ba'i las mam 

Substantives 
2 yail] : yad 0 (s2V 
5 gzan du] 2 
6 bzag] GO Pras: gzag DN (vl) .3 

Accidentals 
7 1 1 ] : I N (pl) .  

6-7 iiid de ] GNO: iUd do D (V3).4 

9 'jug pa l : 'jug pha G (s2) . zlog ] D Pras: 
bzlog GNO (vl) .5 

10 sog] D: gsog GNO (o4).6 sogS ] D: gsog GNO (o4).7 

Notes 
1 The Li-letter has been carved too long in O. 
2 HUNTINGTON's edition (1986:403) of the this verse in Akutabhaya gives bijn du instead 

ofgzhan du. 
3 As the translation of the past participle ahjta1; (Pras 3036) , the perfect stem biag (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. 
S The futurum stem bzlog is rejected. 
6 The verbal stem gsagmust be a secondary derivation from present stem sag or sags. The 

root of this verb must be *tshags or *tshag "to gather," as it also occurs in the noun tshags 
"assemblage, gathering." The intransitive stems are 'tshags, P tshags, F 'tshag, and I tshags 
(JASCHI<E, 1881 :460; KHARTO, p. 210). The transitive stems of stsag "to gather, collect" are 
stsag, P bstsags, F bstsag, I stsags (KHARTo, p. 206). The stem sagor sags (see below) is thus a 
simplification of the transitive present stem stsag (or *stsags when compared with the in
transitive present stem 'tshags) ; its forms would be sag(s), P bsags, F bsag, I sags. This stem is 
also known from the verbal-noun sags, e.g., in the idiom la sags pa (archaic form la stsags pa) . 
The stem gsagseems to be an orthographical variant derived from the original stem sag(s) by 
adding the neutral verbal prefix g for the present and imperative stems. It forms are gsag, P 
bsags, F bsag, I gsags (KHARTO, p. 256). Hence, the reading sag of ms D is adopted as the mo
re basic form of the verb, with gsagmarked as an orthographical variant. 

7 Sags is an orthographical variant of sag (see above) .  Since both forms are possible, it has 
not been emended to sagin spite of the slight inconsistency in the sentence. 

V304 
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par smin pa 'byin par nus pa la nes par byed pas na semste I (048-3-7) sems 

{daIi.} yid {daIi.} mam par ses pa ies bya ba ni de iiid kyi mam . grans dag G143b 
go I I  de'i phyir bdag iiid legs (DI01as) par sdom pa srog geod pa la sogs pa 

la 'jug pa las bzlog pa dge ba'i sems de ni nan 'gror 'gro ba las (048-3-

5 8) 'dzin par byed pas chosies bya'o I I  

ehos kyi sgra 'di ni gsun rab las gsum du mam par bZag ste I ran gi 

mtshan iiid 'dzin pa'i don {daIi.} I 'gro ba nan par 'gro ba las (D101a6) 'dzin 

pa'i don {dan} I 'gro ba Ina'i (048-4- 1) 'khor bar 'gro ba las 'dzin pa'i don 048-4 
gyis so I I  de la zag pa dan beas pa dan zag pa med pa thams cad ni ran gi 

10 mtshan iiid 'dzin pa'i don gyis na ehos ies bya'o I I  dge ba beu la sogs (048-4-

2) pa'i ehos mams ni I 

'j ig rten 'di dan pha rol tu I I ehos spyod pa ni bde bar (D101a7) iial l l 

{ies bya ba der} 'gro ba nan par ' gro ba las ' dzin pa'i don gyis na ehos ies 

bsiiad do I I  ehos la skyabs su mehi'o ies bya ba der (048-4-3) ni 'gro ba 

15 Ina'i 'khor bar 'gro ba las 'dzin pa'i don gyis na my a nan las 'das pa la {ehos 

ies} brjod do I I  'dir ni 'gro ba nan par 'gro ba las 'dzin pa'i don (D101b1) iiid DlOlb 
kyis ehos kyi sgrar bied do I I  yan ci bdag iiid (048-4-4) legs par sdom pa'i 

sems iig . gcig pu ehos yin nam ie na I smras pa rna yin te I '0 na ei fie na I }  N1 l3a 

Substantives 
1 la ] : las 0 (v3) . 
5 Afferbyed pas ] : na D (v9). 1 
6 Mag] : gzag D (vI) .  

Accidentals 
3 I I ] D: I I  with first I omitted NO (p3)? 
6 I ] NO: I I  D (p2) . 

9 med paJ : men pa 0 (s2) . 
12 chos spyod ] : chos spyad N (vI ) .  
18 Affer smras pa ] NO Pras: sad D (p4) . 

12 pha rol tu ] : pha rol du D (04) .3 1s1 I I ] D: om. GNO (p3) . 2nd I I ] D Pras : om. in NO (p3). 
-------.. --------------. .  _------_. _- _  .. --------------------------------

Notes 
1 Being a translation of ifi, the locative-I-particle is not commonly added after the 

instrumental particle (e.g., D3860 .101a3 : bskyed pas) . The particle was probably interpolated 
in D due to reminiscence with the three gyis-na-constructions at D3860. 101a6 and D3860. 
101a7' 

2 It is costumary to admit a sad after the letter ga affixed with a vowel-sign, as is the case 
here, but not after ga without a vowel-sign. 

3 The spelling pha ral fu, which presupposes the archaic form rald, is well-known, e.g., 
from the term pha ral fu phyin pa. The spelling pha ral du, which presupposes the archaic 
form raJ, is, however, also attested in early sources, e.g., in Dunhuang ms no. IOL Tib J 784, 
British Library. 
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gian Japhan 'dogs pa dan byamspa'i ' semsgaJi yin pa de yan chos yin no I I  V305 

5 

{gzan la ph an (Q48-4-5) 'dogs} byams sems zes bya ba (D101bz) 'dir dan gi 

sgra zig mi mnon par byas sin bstan par rig par bya'o I I  de la gzan rjes su 'dzin 

par byed pas na gian la phan 'dogs pa'i sems te I bsdu ba'i dnos po (Q48-4-6) bzi 

la zugs pa . dan I 'j igs pa las skyob pa { la sogs pa} la zugs pa'i sems gan yin pa 

de yan chos yin no I I  (D101b3) mdza' bses la 'byun {zin} sems can mams 

dan 'gal ba med pa'i sems gan yin pa (Q48-4-7) de ni byams pa'i sems so I I  yan 

na byams pa ni gfien bses fiid yin te I {bdag la ph an 'dogs pa'i} sems gan yin 

pa de {fiid} byams pa'i sems yin no I I  gan zig sems mam pa gsum (D101b4) 

10 bstan pa de ni chos (Q48-4-8) zes bya ste I bzlog pa ni chos rna yin par sbyar 

bar bya'o l l  

15 

de ltar rab tu dbye ba bstan pa'i sems gan yin pa de ni 'bras bu {dag} gi 
sa bon yin no I I  rgyu gan zig 'bras bu 'grub pa la thun mon rna yin pa de la 

(Q48-5-1)  sa bon zes bya ste I dper na sa lu'i sa bon ni sa lu'i myu gu'i 

(D101bs) {rgyu} yin pa Ita bu'o I I sa la sogs pa thun mon pa gan yin pa de ni 

Substantives 
2-3 dan gi sgra ] em. Pras: ran gi sgra n 

(v5). 
6 la 'byun] em.: las 'byun n. ! 

Accidentals 
I I ] DQ: I N (pI) .  

6 I I ] NQ: I D (pI) .  
13 thun mon] : thun mons Q (04) .3 
14 1st sa lu'i ] DN Pras: sa lu'i NQ (04). 

Notes 

13 sa bon ] : sa phon N (s2). After de la ] GQ: 
ni DN (v9),z 

15 {rgyu } ]  : rgyu'i G (sl) .  

2nd sa lu'i ] DN Pras: sa lu'i NQ (04). 
15 thun mon pa ] : thun mons pa Q (04, cf. line 

13). 

! The emendation is based on A�tadhyay1 4.3.53. 
z The particle ni is eliminated as an interpolated refinement. 
3 Q consistently writes thun mons, which seems to be a secondary form. The Dunhuang ms 

India Office LibraI)' 189 at least twice attests the form thun man (cf. text in SCHOENING, 
1995:489), which has been adopted here. Thun man seems to be a compound consisting of thun 
'period, shift' and man perhaps originally meaning 'inside' (?); cf. the archaic words man du chud 
pa or man du chub glossed with khan du chud pa 'to put inside, to understand' (ZHANG, 
1984:2122; BTSAN LHA, 1996:648-649) and man rtul or man brtul (lit. 'inside-dull') glossed with 
blun po 'fool' (ZHANG, 1984:2122; BTSAN LHA, 1996:649). The verbal stem rmon 'to be dull, 
obscured' may be related but seems to carry a meaning not agreeing with the expression man du 
chud pa. Likewise, the stem mons 'to obscure, defile' in the well-known compound non mons 
(trans!. for Sanskrit klesa) may be related but again has a sense not agreeing with man du chud pa 
or thun man. 

G24a 

Q48-5 
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sa bon rna yin gyi I de ni rgyu nid {yin par zad do} I I de ji ltar yin pa de bZin 

du (048-5-2) 'dir yan mam par smin pa yid du 'on ba mnon par 'grub pa la 

sems mam pa gsum sa bon yin te I skyes bu'i byed pa la sogs pa mams ni 

(D101b6) rgyu tsam du {zad do} I I  
5 yan dus gan gi tshe sa bon 'bras bu'i sgrub (048-5-3) par byed pa yin ze 

na I 'di gZan du { 'bras bu dag gi zes bya ba gsuns te} I 'di zes bya ba ni mthon 

ba'i skye ba la yin la I gZan du zes bya ba ni rna mthon ba'i skye ba la'o zes 

bya ba'i tha tshig go I 'di yan lun las rgyas (048-5-4) par khon du (Dl01b7) 

chud par bya'o I I 
10 de ltar re zig sems kyi . bdag nid can gyi chos gcig . nid mam par bzag N1 13b, G144b 

nas slar yan bcom ldan 'das I 
drali sron mchog gis las {roams niJ I I sems pa dali ni bsams par (Mmk 17.2ab) 

(048-5-5) te mam pa gnis su gsuIis · so I I V306 
don dam pa thugs su chud pas na drali sron no I I  dran (D102al) sron m02a 

15 yan yin la mchog kyan yin pas na drali sron mchog go I I don dam pa mam pa 

thams cad du thugs su chud pa'i phyir la I (048-5-6) nan thos dan ran sans 

rgyas dag las kyan mchog tu byun ba yin pa'i phyir na dran sron mchog ste 

sans rgyas bcom ldan 'das so I I dran sron (D102a2) mchog des mdo las I sems 
pa'i las dali bsams pa' i las so zes gsuIis so I I (048-5-7) gan zig las mam pa 

20 gnis gsuns pa'i I I  
Substantives 

6 'di ies bya ba . . .  tha tshig go (line 
8) ]  reversed sentence order. I 

7 skye ba la ] : skye ba 0 (v7). 
10 mam par biag ] : mam par giag D 

Accidentals 
6 1st I ] DO: II N (p2). 
8 I ] D: am. NO (p3). 
13 Aiterte ] D: I NO (p4) . 

Notes 

(v1) .  
12 gis ] : g i  D (v4). 
14 chud pas ] D Pras: chud pa GN (v4). 
19-20 mam pa gnis ] NO: mam gnis DG (v7). 

14 I l l : sad N (p3). 
15 I I ] D: 1st I of I I om. after go in NO. 

I The sentence order of 'di ies bya ba and gian du ies bya ba is reversed when compared 
to Pras, which is possibly due to the different word-order between the Sanskrit kflrikfl (Mmk 
17. 1) and its Tibetan translation. 
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las de dag gi bye brag nil I roam pa du mar YOlis su bsgragsl l (Mmk 17.2cd) 

ji Itar ze na I 
de la lasgan semspa zesl IgsUIispa de niyidkyir(Q48-5-8) 'dodl l 
bsams (D102a3) pa zesnigangsUIispa l I de nilus dan Jiaggir 'dodl l (Mmk17.3) 

5 yid Ia yod pa ni yid kyi ste I yid kyi sgo nas de mthar thug par 'gro ba'i phyir 

dan I Ius dan nag 'jug pa Ia ltos pa med pa'i (Q49- 1 - 1 )  phyir yid kyi roam par Q49- 1 
ses pa dan tshuns par Idan pa'i sems pa kho na la yid kyi las zes brjod do I I  
(D102a4) de la zes bya ba'i sgra ni dmigs kyis dgar ba'o I I  . las giiis pa bsams V307 
pa zesgangsUIis (Q49- 1 -2)pa de ni Ius dan Jiaggiyin par rig par bya ste I Ius 

10 dan nag dag gis de Ita de Itar 'jug par bya'o zes de ltar sems kyis bsams nas 

gan zig byed pa de ni bsams pa'i las zes bya'o I I  yan (D102as) de ni . roam pa G145a 

giiis (Q49- 1 -3) te I Ius dan nag Ia yod pa'i phyir dan I de dag gi mthar sgo nas 

thug par 'gro ba'i phyir na Ius kyi dan nag gi'o I I  de Itar na Ius kyi dan nag gi 

dan yid kyi ste I roam pa gsum du 'gyur ro I l Ias roam pa gsum (Q49- 1 -4) po 

15 'di dag kyan slar phye na roam pa bdun du 'gyur ro I I  de (D102a6) Itar beom 

Idan 'das kyis las de'i bye brag roam pa man por . gsuns te I ei ltar ze na I N1 14a 

Jiag dan bskyod dan mi spoJi ba 11 I roam rig byed min zes bya (Q49- 1 -5) gan I I  
spoJipa1roam rig byedminpa i  19ian dagkyan ni de bim 'dodl l (Mmk 17.4) 
100is spyod las byuIi bsod nams dan I I bsod nams (D 102a7) ma yin tshul de bim I I  

20 sems pa dan ni chos de bdunl l Ias su mIion (Q49- 1-6) par 'dod payinl l (Mmk 17.5) 
de la Jiagni yi ge gsal par brjod pa'o I I  bskyod pa ni Ius kyi g-yo ba'o I I  de la nag 

ees bya bas ni dge ba dan mi dge ba'i . nag roam par rig byed rna yin pa 

Substantives 
1 bsgrags ] : sgrags DG (v4). 
4 nag gir ] : nag gi Nk (sl) . 
6 ltos pa l D Pras: bltos pa GNQ (vI ) .  
8 dgar ba'o ] GN Pras: bkar ba'o DQ 

(vI) .  
15 phye na ] D: phyi nas GNQ (v5). 

Accidentals 
l I st I I ] DQ: 1 N (p3) . 
2 I ] Q: I I  DN (p2). 

Notes 

16 gsuns te ] GNQ: gsuns so D (v3) .  
21 yi ge ] DQ: yi ger GN (s l) .  
22 ces bya bas ] DNQ: ces bya ba G (s l) .  dge 

ba'i nag ] GN Pras: dge ba'i dag DQ (s2) . 
mam par rig byed rna yin pa ] em. Pras: mam 
par rig byed rna yin pa'i Q (Sl) . 1 

16 1 st I ] NQ: I I  D (p2). 

1 The genitive particle is eliminated based on the syntax and the parallel sentence de bijn 
du . . .  beginning in line two below. 

V308 
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span ba dan I rni span ba'i (Q49- 1-7) rntshan fiid (Dl02b1) can kun nas sIan bar Dl02b 

5 

byed pa tharns cad spyir gzun ste I de biin du dge ba dan rni dge ba'i bskyod 

pa marn par rig byed rna yin pa span ba dan rni span ba'i rntshan fiid can kun 

nas sIan bar byed pa yan (Q49- 1-8) spyir gzun no I I  

j i  ltar marn par rig byed 'di'i dbye ba marn pa gfiis su 'gyur ba de biin 

du I marn par (D102b2) rig byed rna yin pa'i yan yin te I rni span ba'i rntshan . G145b 
fiid can gyi marn par rig byed rna yin pa dag dan I span ba'i (Q49-2- 1 )  rntshan Q49-2 
fiid can gyi marn par rig byed rna yin pa dag ces bya bar byas pa'i phyir ro I I  

de Ia mi spon ba'irntshan fiid can gyi mam par rig byed mayin pa dagni 'di 

10 Ita ste I den nas (D102b3) bzun nas bdag gis serns can (Q49-2-2) bsad cin cham 

rkun byas Ia 'tsho bar bya'o ies sdig pa'i las khas blans pa'i dus nas bzun ste I 

de rni byed pa dag Ia yan rtag par rgyun rni 'chad par rni dge ba'i las khas 

blans pa'i rgyu can gyi mam par rig (Q49-2-3) byed mayin pa dagfie bar skye 

bar 'gyur ba dan I rgya'i (D102b4) las byed pa nas bzun ste fia pa Ia sags pa 

15 marns de rni byed pa Ia yan marn par rig byed rna yin pa dag fie bar skye ba 

gaIiyin pa ste I 'di dag ni mi spon ba'irntshan (Q49-2-4) fiid can ies bya'o I I  'di 

dag j i  ltar yin pa de bim du span ba 'i rntshan fiid can gyi mam par rig byed 
mayinpa dge ba'i ran (D102bs) biin can ' gian dagkyan yin no l l  'di Ita ste l N1 l4b 
den nas bzun ste srog gcod pa Ia sags (Q49-2-5) pa dag span no ies Ius dan nag 

20 gi marn par rig byed yons su rdzogs pa'i dus nas bzun ste I dus phyis rnyos pa 

Ia sags pa'i gnas skabs su yan dge ba bsags pa'i ran bZin gyi marn (Dl02b6) par 

rig byed (Q49-2-6) rna yin pa dag fie bar skye ba gan yin pa 'di dag ni span ba'i 

Substantives 
2 gzun] GN: bzun DQ (vI) . !  
4 gzun no ] GN Pras: bzun no DQ (vI) .  
6 mi spon ba'i ] Q: mi spon pa'i DGN 

Accidentals 

(s6). 
7 spon ba'i ] Q: spon pa'i DGN (s6) . 
1 1  bzun ste: gzun ste N (s7). 

1 I ] DN: om. Q (p3) .  14 Afterma yin pal DG: I NQ (p4). 
----------------------

Notes 
! Pras attests the indicative present passive verb grhyate and thus Tib 'dzjn par 'gyur 

would be expected. The futurum stem gZUli has been adopted instead in the sense of prescrip
tion, i.e. , 'should be included'; the variant perfectum stem bZUli is also possible in the perfect 
sense 'have been included'. 
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rntshan fiid can gyi rnarn par rig byed rna yin pa ies bya'o I . I gzugs dan bya V309 
ba'i ran biin yin du zin kyan l rnarn par rig byed biin du gian la (049-2-7) 
rnarn par rig par rni byed pas na rnam par rig byed rna yin pa (D102b7) dag 

go l l  

5 de bZin du Ions spyod las byuIi ba bsod nams te I dge ba ies bya ba'i don 

to I l Ions spyod las byun ba 'di la yod pas na Ions (049-2-8) spyod las byun 

ba'o I ·  ' I lons spyod ni yons su btan ba'i dnos po dge 'dun la sogs pa rnarns kyis G146a 
fie bar Ions spyod pa' 0 I I  byun ba ni rjes su (Ol03a1) byun ba ste I sbyin pa D103a 
po'i rgyud la skyes pa'i dge ba 'phel bar 'gyur (049-3-1) ro ies bya ba'i don 049-3 

10 to I I  bsod nams ma yin tshuJ de bim te I Ions spyod las byun ies bya ba'i don 

to I j j i ltar gan du srog chags dag gsod pa'i lha khan la sogs pa rtsig pa Ita bu 

ste I (049-3-2) ji Ita (DI03a2) ji ltar lha khan der srog chags dag gsod pa de Ita 

15 

de Itar lha khan la sogs pa der Ions spyod pa las byed pa po rnarns kyi rgyud 

la Ions spyod pa las byun ba'i bsod narns rna yin pa skye bar 'gyur ro I I  (049-3-
3) de ltar na bsod namsmayinpayan tshuJ de bim du 'gyur ro I . I 

yid kyi las kyi rntshan fiid can (Ol03a3) serns rnnon par 'du byed pa sems 
pa zes bya ba dan ste I rndor bsdu na las rnarn pa bdun po 'di dag tu 'gyur 
ro I I  (049-3-4) dge ba dan rni dge ba'i nag dan bskyod pa gfiis dan I dge ba 

rnarn par rig byed rna yin pa'i rntshan fiid can dan I rni dge ba rnarn par rig 

V31 1  

20 byed rna yin pa'i rntshan . fiid can dan I (Ol03a4) Ions spyod las byun ba'i bsod N1 15a 
narns (049-3-5) dan I Ions spyod las byun ba'i bsod narns rna yin pa dan I serns 

pa ies bya ba ste I 

Substantives 
5 byuil ba ] 0: byuil DGN (s4). 
6 1st loils spyod ] D: loils spyad pa 

GNO (vI) .  las ] GO: bas D (s2) : ras 
N (s2) . 

1 1  rtsig pal GNO Pras: brtsigs pa D 
(vl) . 1 

Accidentals 
4 I I ] D: I NO (p3) . 

Notes 

13 loils spyod pa ] 0 Pras: loils spyad pa DGN 
(vI) .  

14 loils spyod pa l em. : loils spyad pa Q (vI) .  
19 rna yin pa'i ] GNO Pras : rna yin pa D (sl) .  
22 ste ] GNO: te D (s6). 

22 I ] NO: om. D (p3). 

1 The present stem rtsJg pa is syntactically preferably over the perfectum stem brtslgs pa. The 
Sanskrit text attests the nominalised form pra[jsthiipanam. 
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chos de bdun las su 1Il1ion par te las fiid du gsal zin las kyi mtshan iiid can 
du 'dod pa yin no I I  

'di la kha cig (Q49-3-6) rgol bar byed de l Ias rnarn pa man po zig (Dl03as) 

bsad pa gan yin pa de ci rnarn par srnin pa'i dus kyi bar du gnas pa zig gam I 

'on te skyes rna thag tu . 'j ig pa'i phyir I rni gnas pa zig yin gran I re zig I G146b 
5 gal te (Q49-3-7) smin pa 'i dus bar du I I gnas na las de rtag par yurl l 

10 

15 

20 

gal te 'gags na 'gags gyur pa I Ijiltar 'bras bu (D103a6) bskyed par yurl l (Mmk 17.6) 

gal te las ' di skyes nas roam par smin pa 'i dus kyi bar du ran gi no bos (Q49-3-8) 
gnas so zes bya bar rtog na ni I de'i phyir de Itar na de dus 'di tsarn gyi bar du 

rtagpa iiid du 'gym te I 'j ig pa dan bral ba'i phyir ro I I  phyis 'j ig par 'gym ba'i 

phyir rtag pa rna yin no ze na I de ni (D103a7) de ltar rna yin te I (Q49-4-1 ) snar 

'j ig pa dan bral ba ni narn rnkha' la sogs pa Itar phyis kyan 'j ig pa dan 'breI ba 

rned pa'i phyir dan I 'j ig pa dan bral ba yan 'dus rna byas fiid du thaI bar 'gym 

ba'i phyir dan I 'dus rna (Q49-4-2) byas rnarns la ni rnarn par srnin pa rna rnthon 

ba'i phyir dan I rnarn par srnin (Dl03b1) pa rned pa fiid kyis rtag tu gnas par 

'gym ba'i phyir l Ias rnarns rtag pa fiid du khas blans pa kho nar 'gym ro I I  de 

ltar na re zig (Q49-4-3) rtag pa fiid kyi skyon du 'gym ro I I  ci ste las rnarns 

skyes rna thag tu 'j ig pa fiid du khas len no {ze na} I de Ita yin na ni I 

gal te 'gags na 'gags grur pa I Iji (D103b2) ltar 'bras bu bskyed par yurl l 

las rned (Q49-4-4) par gym pa ni yod pa rna yin pa'i ran bzin yin pa'i phyir 

'bras bu bskyed parmi yurro zes bya bar bsarns pa' 0 I I ' 

Substantives 
6 'gags na 'gags gyur pal : see footnote 

1 .  
1 1  1st 'j ig pa]  : 'jigs pa  Q (v9). 2nd 'jig 

pal : 'jigs pa N (v9). 

Accidentals 
4 3rd I ] DN: am. Q (p3) .  
5 1 st I I ] DN: I Q (pl) .  

Notes 

12 'jig pal DG: 'jigs pa NQ (v9) . 
15 Afterphyir ] : dan N (v9). rtag pa] DG Pras: 

rtag pa pa NQ (v9). 
18 bskyed par ] NO Pras: skyed par DG (vI) . 

6 2nd I I ] DQ: I N (p I) .  

1 In Huntington's edition of Akutobhaya ( 1986:406) the reading 'gag 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. 

049-4 

DI03b 

V312 
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'd i  la sde pa gzan dag kha cig . Ian 'debs par byed pa ni I re zig kho bo cag N1 15b 

la 'du (Q49-4-5) byed marns rtag pa fiid kyi fies par ni (D103b3) rni 'gyur te I 
skyes rna thag tu 'j ig pa'i phyir ro I I gan yan 

gal te . 'gags na 'gags gyur pa I IF ltar 'bras bu bskyed par &rurl l (Mmk 17cd) G 14 7a 

5 zes srnras pa de la yan lan (Q49-4-6) brjod par bya ste I 
myu gu la sogs rgyun gan nil I sa bon las ni onion par 'bywil l 
de las 'bras bu sa bon nil I (D103b4) med na de yan 'bywi mi &rurl l 
'dir sa bon ni skad cig rna yin du zin kyan l rgyun rnyu gu dan (Q49-4-7) 

sdon bu dan sbubs 'chas pa dan I 10 rna la sogs pa'i min can 'byun bar 'gyur 

10 ba'i 'bras bu'i khyad par ran dan rigs rnthun pa bskyed pa'i nus pa dan ldan 

pa kho na'i rgyu'i dnos por gyur (D103b5) nas 'gag pa yin (Q49-4-8) la I gan yan 

myu gu la sogs pa'i rgyun sa bon las bywi ba de las ni rgyu chun nu yin du zin 

kyan rim gyis lhan cig byed pa'i rgyu rna tshan ba rned pas 'bras bu'itshogs 

rgya chen po skye bar ' gyur ro I I sa bon ni med na ste I (Q49-5-1 )  sa bon rni Q49-5 
15 bdog par ' gyur na ni rnyu gu la sogs (Dl03b6) pa'i rgyun de yan 'bywi bar mi 

&rurro I I de'i phyir de ltar de yod na yod pa fiid dan I de rned na rned pa fiid 

kyis na rnyu gu la sogs pa'i rgyun gyi (Q49-5-2) 'bras bu ni sa bon gyi rgyu can fiid 

yin par bstan par 'gyur ro I I de'i phyir de ltar I . V313 
gan phyir sa bon las rgyun dan I I  rgyun las 'bras bu 'bywi (D103b7) &rur (ziJij I 

20 sa bon 'bras bu'i sIion 'gIo ba l l  de phyir chad(Q49-5-3) min rtag mayin l l (Mmk 17.8) 

Substantives 
2 lies par ] NQ: lies bar DG (s6). 
5 de la] : de D (s4) . 
7 mi 'gyur ] DG: min 'gyur NQ (s3) . 
8 Aflerskad cig rna ] G Pras: liid DNQ 

(v9).! 
11 'gag pa ] : 'gags pa D (v1) .  

Accidentals 
1 I ] NQ: I I  D (p2). 

Notes 

1 1  chun nu] : chun du D (v5) . 
15 'gyur na ] DG: gyur na NQ (v1 ) .  
16 de yod na ] : yod na Q (v7). 
20 chad min ] Q Pras: chad mi DGN (v4). rtag 

rna yin ] see footnote 2. 

3 Aflergan yan ] : 1 D (p4). 

! The ilidmust have been added as a refinement to avoid taking the nominative particle 
ma as a negation for the following verb yin. 

2 HUNTINGTON's Akulabhaya edition ( 1986:407) attests the reading rlag pa min in lieu of 
rlag ma yin. Further, in pada c, HUNTINGTON adopts the reading 'bras bu snan 'gro ba atte
sted by DCQ, although N attests 'bras bu 'isnan 'gro ba. 
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gal te sa bon myu gu la sogs pa'i rgyun gyi rkyen du rna gyur par me lee dan 

me mdag la sogs pa 'gal ba'i rkyen fie bas 'gags par gyur na ni I de'i tshe de'i 

'bras bu'i rgyun 'byun bar (Q49-5-4) rna mthon bas chad par Ita (Dl04al) D104a 

bar 'gyur la I yan gal te sa bon mi 'gag cin myu gu la sogs pa'i . rgyun 'byun G147b 

bar 'gyur na ni I de'i tshe sa bon mi 'gag par khas blans pas rtag par ' Ita bar 

'gyur na I 'di ni de Itar (Q49-5-5) yan rna yin no I I  de'i phyir sa bon chad pa dan 

rtag par thaI bar 'gyur ba yod pa (Dl04a2) rna yin no I l j i  Itar sa bon la tshul 'di 

smras pa de bzin du I 

sems kyi rgyun ni gaJi yin pa I I  sems las mIion par (Q49-5-6) 'bywi bar Ww"1 1 

N116a 

10 de las 'bras bu sems lta Zig I med na de yaJi 'bywi mi Ww"1 1 (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 (Dl04a3) gan yin pa 'byun (Q49-5-7) la I sems pa dge bas 

yons su bsgos pa'i sems kyi rgyun de las ni lhan cig byed pa'i rgyu fie ba rna 

tshan ba med pa na 'bras bu yid du 'on ba skye bar 'gyur ro I I  sems Ita zig 

15 . med na ste I sems mi bdog (Q49-5-8) na {rgyun} de yan 'byun bar mi 'gyur 

ro I I  de'i phyir de Itar na I . V314 

Substantives 
rgyun gyi ] D Pras: rgyun gyis GNQ (v3). 

2 rgyun] : rgyu ni D (v9) . 
5 Ita bar ] D Pras: am. GNQ (v7). 

Accidentals 
2 I ] NQ: II D (p2). 
5 I ] DN: I I  Q (p2). 

Notes 

7 'gyur ba ] : 'gyur pa N (s6). 
10 Ita iig ] : see footnote 1. 
14 rna tshmi. ba ] : rna chod pa N (v8). 

9 Ist l l ]  DQ: I N (pl) .  

--_ .. _. -----------

1 The Tibetan translations of the earlier commentaries, viz. Akutobhaya (HUNTINGTON, 

1986:408), BuddhapaJjta (SAITO, 1984.II:225) and PrajiiapradJpa (AMES, 1986:5 15), do not 
translate tasmac in pada a of the Sanskrit text. Ni rna grags, however, inserted Ita fig in pacta c of 
the Tibetan verse in his Pras-translation, possibly as a translation of tasmac from pada a of the 
Sanskrit verse. Ni rna grags thus preserves the translation of pacta a attested by the earlier 
commentaries and can insert Ita iIg by removing the insignificant words pa ni in pada c of the 
earlier translation of the verse. 
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gan (DI04a 4) phyir sems las rgyun dan nil I rgyun las 'bras bu 'bywi 'gyur ZiJi I I  
las ni 'bras bu'i sIion po ba I I  de phyir chad min rtag ma yin I I  (Mmk 17.10) 

gal (050- 1-1)  te serns dge ba de dgra bcorn pa'i serns tha rna ltar I serns kyi 050-1 

rgyun rgyu dan 'bras bu gcig nas gcig tu brgyud pa'i rim pa rgyun rna chad 

5 (D104as) pa 'bymi. bar 'gyur ba'i rgyu'i dnos por rna gyur par 'gag na ni I de'i 

(050- 1-2) phyir las de rgyun chad par 'gyur la I ci ste yan rna 'ons pa'i rgyun gyi 

rgyu'i dnos por gyur nas ran gi no bo las rni fiarns par 'gyur na ni I de'i tshe 

10 

las rtag par ' gyur ba zig na I de ni de ltar yan rna yin no I I (Dl04a6) de'i (050- 1-3) 

phyir las skad cig mar khas blans su zin kyan chad pa dan rtag par Ita bar thaI 

ba . yod pa rna yin no I I  
de'i phyir j i  skad bstan pa'i las kyi rab tu dbye ba marn par bsad pa 'dir 

dge ba bcu'i las kyi lam {yail} (050-1 -4) bsad pa yin la I 

G148a 

dkar po'i las kyi lam bcu pol l de dag kyan l (D 104a7) chos sgrub payi thabs yin te l l 
choskyi 'bras bu 'digian dul l 'dodpa'iyon tan mam ma'o l l (Mmk 17. 1 1 )  

15 dge . ba'i Jaskyi lam bcu po de dag ni (050-1-5) chos sgrub pa'ithabsyin 
te 'grub pa'i rgyur gyur pa yin no zes bya ba'i tha tshig go I 'di dag gan gi 

Substantives 
1 2nd rgyun ] : rgyu DNk (v4). 
2 de phyir ] Nk: de'i phyir DGNO (v6). 
3 dge ba de ] D: dge ba ste GNO (v5) . 

dgra bcom pa'i ] : dgra bcom pali N 
(s3) . 

5 pa 'byUli. bar ] : dati. 'byuti. bar 0 
(v8). 'gag na ] : 'gags na D (vI) .  

Accidentals 
13 2nd I I ] NO : I D (pI ) .  
14  1st I I ] 0: om. DN (p3) . 2nd I I I NO: I 

Notes 

7 'gyur na ] : gyur na D (vI ). 
1 1-12 dkar po'i las kyi lam bcu po I I chos sgrub pa 

yi thabs yin te I I ] See footnote 1 .  
13 dkar po'i ] Nk: dkar po DGNO (V3) .2 bcu 

po ] : bcu po' 0 D (s3). sgrub pa yi ] Nk: sgrub 
pa'i DGNO (o4)? 

16 gati. gi l em. Pras: gati. gis Q (v3). 

D (pI ) .  
16 Afteryin no ] DG: I I  NO (p4). 

1 In comparison with the translation of the verse found in the earlier commentaries, Ni rna 
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 'j las kyj lam beu po is the subject and ehos sgrub 
pa yj thabs yjn is the predicate. In the translations of the earlier commentaries, viz. Akutobha
yii (HUNTINGTON, 1986:409), BuddhapiiHta (SAITO, 1984.II:225-226) and Prajffiipradipa 
(AMES, 1986:5 17), these two padas read ehos bsgrub pa yj thabs rnams nj/ /dkar po 'i las kyj 
lam beu ste / f. 

2 The genitive particle seems syntactically superior for Skt. sukliiJ; karmapathii dasa. 
3 The separate genitive particle yjjs metrically superior. 

N1 16b 
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bdag Did legs par sdom pa dalil lg.ian la phan 'dogs byams sems galil l  
de chos · zes (Q50-1-7) {brjod pa'i phyir ro} I I (Mmk 17 .1ac) V315 

sgrub pa'i thabs tEd du 'jog par 'gyur ba'i chos (Dl04b1) zes bya ba dge ba'i las D104b 

kyi lam las tha dad pa 'di gan (Q50-1-6) zig yin ze na I brjod par bya ste I 
5 chos kyi sgras ni sems kyi khyad par 'ga' zig kho na brjod pa yin te I 

mam (Dl04bz) pa gcig tu na dge ba bcu'i las kyi lam 'di dag yons su mthar 

gtugs pa'i no bo ni chos kyi sgra'i brjod bya yin la I byed biin pa'i no bo ni 

dge ba'i las kyi lam gyi sgra'i brjod byar 'gyur ro I I  (Q50- 1-8) dge ba bcu'i las 

kyi lam 'di dag ni bsad zin pa'i mtshan fiid can de 'grub par bya ba (Dl04b3) la 

10 rgyu fiid du mam par biag go I I yan las kyi mam par dbye ba'i skabs thaI zin 

pa der dge ba bcu'i las kyi lam du ji  ltar 'gyur (Q50-2-1)  ze na I brjod par bya Q50-2 

ste I Ius kyi gsum dan I nag gi bii ni I 
nag dali bskyod dali mi spon pa'il l roam rig byed min zes bya gali I I  (Mmk 17.4ab) 

zes bya ba la (Dl04b4) sogs pas bSad pa yin la I yid kyi gsum po bmab sems 

15 (Q50-2-2) med pa dan I . gnod sems med pa dan I yan dag par Ita ba zes bya 

ba ni I sems pa dan ni zes bya ba des mam par bSad pa yin no I I de ltar na der 

dge ba'i las kyi lam {de dag} bcu car yan mam par bSad pa yin la I (Dl04b5) 

de (Q50-2-3) dag kyan ji skad bSad pa'i chos 'grub pa'i rgyur 'gyur ro I I 
chos de'i 'bras bu ni gzugs dan sgra dan dri dan ro dan reg bya'i mtshan fiid 

20 can 'dod pa'i yon tan Ina fie bar Ions spyod pa'o I I  'di zes bya ba ni 'j ig rten 

(Q50-2-4) 'di zes bya ba'i don to I I gzan du zes bya ba ni rna mthon bar te 'j ig 

(D104b6) rten pha rol tu zes bya ba'i tha tshig go I I 
de ltar re zig kha cig gis brtsad pa'i Ian btab pa yin dan I gzan dag gis de 

Substantives 
1 legs par ] : logs par N (v5) . 
7 byed hZin pa'i ] : de hZin pa'i Q (v8). 
10 biag go ] : giag go D (v1) . 1 

16 der ] DN Pras: dan GQ (v8) . 

Accidentals 
1 l't l l ]  DN: I Q (p1) .  
10 I I ] D: om. 1't I of I I  NQ (pI ) .  
13 2nd I I ] DN: I Q (pI ) . 

Notes 
1 Pras attests a present stem verb. 

17 yan rnam par ] : yan dag par G (v8) . 
21 gian du ies bya ba ] D Pras: giaq du 

GNQ (v7). 

22 pha wI tu ] : pha wI du D (04) . 1 1 ] D: om. 1't 
I of II NQ (pI) .  

G148b 
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la skyon . brjod nas I brtsad (050-2-5) pa'i  Ian gian gdab pa'i  phyir srnras pa I . N1 17a, V316 

gal te brtag pa de 'gyur na I I  lies pa chen po . mali por 'gyurl l Nk11a  

delta basna brtagpa de l l (D104b7) 'dirni 'thadpa mayin nol l (Mmk 17. 12) 

gal te sa bon dan rnyu gu dan chos rnthun (050-2-6) pa'i sgo nas serns kyi 

5 rgyun la chad pa dan rtag pa'i skyon du thaI ba spon par 'gyur na ni de'i tshe 

gian gyi phyogs la lies pa chen po ste rnthon ba dan rna rnthon ba dan ' gal ba 

dan I grans man ba iiid kyis malipor 'gyur (050-2-7) ro I I  (D105al) j i ltar ie D105a 

na I gal te sa bon gyi rgyun gyi dpes yin na ni sa lu'i sa bon las ni sa lu'i rnyu 

gu la sogs pa'i rgyun kho na 'byun bar 'gyur gyi I rigs rni rnthun pa rna yin la 

10 sa lu'i rnyu gu la sogs pa'i rgyun las kyan (050-2-8) sa lu'i 'bras bu kho na 

skye'i I rigs tha dad pa'i (D105az) phyir nirn pa'i 'bras bu rna yin pa de biin du I 

'dir yan . rigs rntshuns pa'i phyir dge ba'i serns las dge ba'i serns kyi rgyun kho G149a 

nar 'gyur gyi I rigs rni (050-3- 1)  rnthun pa'i phyir rni dge ba dan lun du rna 050-3 

bstan pa'i rgyun ni rna yin no I I  de biin du rni dge ba dan lun du rna bstan pa'i 

15 serns (D105a3) las {kyan} rni dge ba dan lun du rna bstan pa'i serns kyi rgyun 

kho nar 'gyur te I rigs (050-3-2) tha dad pa'i phyir gian rna yin no I I  'dod pa 

dan gzugs dan gzugs rned pa na spyod pa dan I zag pa rned pa'i serns marns 

las {kyail} 'dra ba'i serns 'dod pa dan I gzugs dan I gzugs rned pa (D105a4) pa 

na spyod pa dan I (050-3-3) zag pa rned pa'i serns marns kho na 'byun bar 

20 'gyur gyi I rigs rni rnthun pa marns ni rna yin no I I  rni'i serns las {kyan} rni'i 

serns kho nar 'gyur gyi I gian lha dan drnyal ba dan yi dwags dan dud 'gro la 

sogs (050-3-4) pa'i serns ni rna yin no I I  de'i phyir gan iig (D105as) lha yin pa de 

Substantives 
2 de ] em. Pras: der Q (sl) . 'gyur na ] : 

gyur na Nk (s7) . 
3 2nd de ] Nk Pras : ste DGNO (v8). 
5 chad pal : 'chad pa N (s3) .  

Accidentals 
7 I I ] NO: I D (pI) .  
8 1st sa !u'i ] D Pras: sa !u'i GNO (04). 

2nd sa !u'i ] D Pras: sa !u'i GNO (04) . 
9 I ] D Pras: om. NO (p3) .  
10 1st ssa !u' i ]  D Pras : sa !u'i GNO (04) . 

12 rigs ] : rigs pa D (v9). 
16 gian ] DG: gian ni NO (v9). 
19 spyod pa dan] D Pras : spyod pa na GNO 

(v3) . 

2nd sa !u'i ] D Pras: sa !u' i GNO (04) . 
1 1  1st sad ] 0: iiis sad DN (p2) . 
13 I ] DO: iiis sad N (p2) . 
21 yi dwags ] GN: yi dags DO (04). After 3rd 

dan] DG Pras : I NO (p4) . 
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n i  lha kho nar 'gyur la  I gan zig mi  yin pa de  n i  mi  kho nar 'gyur ro  zes bya 

ba la sogs ' pa { 'gyur ro} I I  de'i phyir lha dan mi mi dge ba byed pa rnams kyi N1 17b 

(Q50-3-5) 'gro ba dan skye gnas dan rigs dan blo dan db an po dan stobs dan 

gzugs dan Ions spyod la sogs pa tha dad pa dan I nan (D105a6) 'gror ltun ba yan 

5 yod par mi 'gyur ba zig na I 'di dag thams cad ni 'dod pa yan (Q50-3-6) ma yin 

no I I  gan gi phyir de ltar sa bon gyi rgyun dan chos mthun par rtog na iies pa 

chen po dan man por thaI bar 'gyur ba de'i phyir brtagpa de 'c/ir 'thad pa ma 
yin nol l ' G149b & V311 

salis rgyas roams dali (Dl05a7) rali rgyaJ dalil l  nan thOS (Q50-3-7) roams kyis 
10 gali gsUJis pa 'il l 

15 

brtagpagali iig 'c/ir 'thadpa l l de nirab tu brjodpar bya I I (Mmk 17.13) 

brtag pa de yan gan zig yin ze na I I  smras pa I I  
dpali rgya ji lta de biin chudl l mi za las ni bu lon biin I I  
de ni khamS(Q50-3-8) las roam pa biil l de yali (D105b!) rali biin lUJi ma 
bstan l l (Mmk 17. 14) 

'dir dge ba'i las byas par gyur pa ni skyes ma thag tu 'gag pa yin la I de 

'gags pas 'bras bu med par thaI ba yan ma yin te I gan gi phyir las de gan gi 

D105b 

(Q50-4- 1)  tshe skye ba de iiid kyi tshe byed pa po'i rgyud la las de'i chud .mi Q50-4 

za ba zes bya ba ldan pa ma (Dl05bz) yin pa'i chos bu Ion gyi dpan rgya 'dra ba 

20 zig skye bar 'gyur ro I I  de'i phyir de ltar na dpan rgya ji lta ba de bzin du chud 

(Q50-4-2) mi za bar rig par bya la I gan gi chud mi za ba zes bya ba'i chos de 

Substantives 
2 la sogs pal D: la sogs par GNQ (s3). 

{ 'gyur ro} ]  GNQ: {gsUIis so} D (v8). ! 
7 After 'dir] GNQ Pras: yan D (v9). 
11 brjod par bya] : brjod par byed D (v1) .  
13 See footnote 2. chud ] D: chu GNQ (s4). 

Accidentals 
3 Aftergnas dan] DG Pras: I NQ (p4). 

Afterstobs dan] DG Pras: I NQ (p4) . 

Notes 

16 'gag pal : 'gags pa D (v1) .  
17 thai ba] Q Pras: thai bar 'gyur ba D (v9): 

thai ba'gyur ba GN (v9). 
21 gan gi ] em. Pras: gan la Q (v3) . 

12 1st I I ] DN: I Q (p1) .  2nd I I ] DN: I Q (p1) .  

! Pras implies 'gyur ro rather than gSUlis so. 
z In the earlier commentaries padas ab are translated ji ltar bu lon dpan rgya ltar / / de ltar 

las dan chud mi za/ / (HUNTINGTON, 1986:41 1 -412; SAITO, 1984.II :228; AMES, 1986:5 18-519) .  
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skye ba'i las de ni bu Ion bzin rig par bya'o I l j i  ltar bu Ion gyi dpan rgya biag 

nas nor spyad kyan nor (Dl05b3) 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 'breI pa fiid du 

'gyur ba . de biin du las zig tu zin kyan chud mi za ba zes bya ba'i chos gzan V318 

5 gnas pas byed pa po de'i rgyu can gyi 'bras bu dan mnon par 'breI ba fiid 

du 'gyur ro I l yan ji ltar (D105b4) bu (Q50-4-4) Ion 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 N118a 

10 

nus pa de bzin du chud mi za ba yan mam par smin pa phyun nas yod dam 

med kyan run ste dpan rgya ror (Q50-4-5) gyur pa ltar yan byed pa po mam 

par smin pa dan ' 'breI par byed mi nus so I I  (Dl05bs) 

yan mdo gzan las gsuns { sin} kho bo cag gis smras pa'i chud mi za ba gan 

yin pa I de ni khams las roam pa bZi ste I 'dod pa (Q50-4-6) dan gzugs dan 

gzugs med pa na spyod pa dan I zag pa med pa'i dbye ba las so I I de yan ran 
bim lUJi ma bstan I I  chud mi za ba ni dge ba dan mi (Dl05b6) dge ba fiid du 

15 brda' mi sprod pa'i phyir lun du rna bstan pa kho na yin no I I  (Q50-4-7) gal te 

mi dge ba'i las mams kyi de mi dge ba zig yin na ni de'i tshe 'dod pa'i 'dod 

chags dan bral ba mams la med par 'gyur ro I I  gal te dge ba mams kyi dge ba 

zig yin na ni dge ba'i rtsa ba chad pa mams la de med (Q50-4-8) par (Dl05b7) 

'gyur ro I I  de'i phyir de ni ran bzin gyis lun du rna bstan pa fiid yin no I I  gzan 

G150a 

20 yan l ' V319 

spon bas span ba ma yin te I I  sgom pas span ba iiid kyan yin I I  (Mmk 17 .15ab) 

Substantives 
1 skye ba'i ] : bskyed ba'i D (vI ) .  rig par ] : 

rigs par Q (s3). 
2 nor bdag gi ] D Pras: om. GNQ (v7) . 
3 skyed ] D Pras: bskyed GNQ (s3) . 
4 gian ] D Pras: om. GNQ (v7) . 
6 gtoil ba po ] : gtoil pa po N (s6). 
13 dbye ba] : dbye ba'i G (s3) . 

Accidentals 
10 'brei par ] DGQ: 'brei bar N (04) . 
15 brda' ] GNQ: brda D (04) . 

Notes 

13-14 rail biin ] : rail biin du Q (v6). 
14 fiid du] : fiid tu D (s2) . 
18 la] DN Pras: om. GQ (s4) . 
21 spoil bas ] : spoil ba D (sl) .  sgom pas ] 

GNQ Pras: bsgoms pas D (vI ) :  bgom pas 
Nk (s4). yin ] : min D (V2). 1 

16 Aftertshe ] DG Pras: I NQ (p4) . 
21 1st I I ] DGN: I Q (pl) .  

j The reading yin is confirmed below in the commentary to the verse; cf. DI06aj . 
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chud mi za ba de span bas span ba ni rna yin no I I  'phags pa yan (Q50-5-1) so so Q50-5 

skye bo'i las dan ldan par 'gyur du 'on bas mthon ba'i (Dl06al) lam gyis so so D106a 

skye bo'i las dag kho na span gi I chud mi za ba ni . de'i las spans kyan mthon V320 

ba'i lam gyis span ba rna yin te I 'on kyan de ni sgom pa'i lam (Q50-5-2) gyis 

5 kyan span bar ' gyur ro I I  kyan gi sgra ni khams las yan dag par ' das pas kyan 

span bar bya ba yin (Dl06a2) no ies mam par rtog pa'i don to I I  gan gi phyir de 

ltar las 'j ig kyan chud mi za ba mi 'j ig la l Ias spans (Q50-5-3) kyan span bar bya 

ba rna yin pa l 

de phyirchud mi za bayisi l laskyi 'bras bu bslcyed par gyurl ' l (Mmk 17. 15cd) G150b 

10 yan gal te chud mi za ba 'di las span bas te 'dar bas span bar 'gyur (D106a3) la I 

las 'pho ba ste las 'j ig cin las (Q50-5-4) gian mnon du phyogs pa'i . no bas 'j ig N118b 

par 'gyur na iies pa ci yod ce na I brjod pa I 

gal te spoJi bas span ba dan I l Ias 'pho ba yis {Jig gyur na} I I  
de la las Jigla sogspa'il l skyon mamssunithal bar gyurl l  (Mmk 17. 16) 

15 (Q50-5-5) gal (Dl06a4) te so so skye bo'i las bZin du mthon pa'i lam gyis chud mi 

za ba span na ni I de'i tshe las 'j ig pa kho nar 'gyur la l Ias 'jig pa'i phyir 'phags 

pa mams kyi las kyi 'bras bu mam par smin pa yid du 'on ba dan mi 'on ba 

snon gyi (Q50-5-6) las kyi rgyu can du yan mi 'gyur ro I . I rna byas pa'i las las V321 

Substantives 
2 skye bo'i ] : skye ba'i D (s8). 'gyur du 'oil 

bas ] : see footnote 1 .  
3 skye bo'i ] : skye ba'i D (s8). 
4 sgom pa'i lam ] : bsgom pa'i lam D (s7) . 
5 sgra: gras D (v6). 
9 de phyir ] DNk: de'i phyir GNQ (v6). 

bskyed par ] : bskyod par D (s2) . 
12 ce na] D Pras: na GNQ (v7). 

Accidentals 
18 I I ] DGN: I Q (pI ) .  

Notes 

13 spang ba ] Q: spang pa DGN (s6) . 
las 'pho ba yis { 'jig 'gyur na} ] : see 
footnote 2. 

14 las 'jig ] D Pras: las 'jigs GNNkQ (s3) . 
15 so so ] DN: so so'i Q (v3) . mthoil ba'i ] Q: 

mthoil pa' i DGN (s6). 
17 las kyi ] D Pras: am. GNQ (v7) .3 rnam 

par ] DG Pras: am. NQ (v7) . 

1 The Tibetan translation for Sanskrit mti bhilt 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.II:229; AMES, 1986:520-521), pada b is translated Jas 'pho ba dan mthun gyur na. 

3 N leaves a small space containing two tsha. 
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(D106a5) 'bras bu 'byun bar yan 'gyur ro I l ias dan 'bras bu med par Ita ba'i 

phyir log par Ita bar yan 'gyur ro I I  de Itar chud mi za bas span bas span bar 

bya ba (Q50-5-7) iiid du khas len na las 'j ig pa la sags pa'i skyon mams su thaI 

bar 'gyur ro I I  de bZin du las 'pho ba la yan sbyar (D106a6) bar bya'o I I  

5 khams mtshUJis las ni cha mtshUJis dan I I  cha mi mtshUJis pa thams cad kyil l  
de ni (Q50-5-8) J1iJi mtshams sbyor ba 'i tshe I I  gc.(g pu kho na skye bar gyurl l  
(Mmk 17. 17) 

10 

cha mtshuns pa ni las rigs 'dra ba mams so I I  cha mi mtshuns pa ni las rigs 

tha dad pa mams (D106a7) so I I  las cha mtshUJis pa dan I cha mi mtshUJis pa de 
mams thams cad kyi chud (Q51-1 -1 )  mi za ba ni 'dod pa dan gzugs dan gzugs Q51-1 

med pa'i  khams dag tu iiin mtshams · sbyorba'itshe las thams cad bsig nas G151a 

gcigkho na skye bar gyurrol l  (D106b1) de yan khamsmtshUJis te khams (Q51- D106b 

1 -2) miiam pa mams kyi de kho na skye bar 'gyur gyi I mi mtshuns pa mams 

kyi ni mi 'gyur ro I I  

15 mthoIi ba 'i chos la mam gDis po I I  thams cad las dan las kyi de I I  
tha dad par ni skye 'gyur.iiIi I I  mam par smin kyan (Q51-1 -3) gnas pa yin I I  
(Mmk 17.18) 

(D106b2) chud mi za ba zes bya ba'i chos de ni mthoIi ba'i chos la ste tshe 'di la 

zag pa dan bcas pa dan zag pa med pa'i dbye bas mam pa gDis te I tshul giiis po 

Substantives 
3 'jig pal : 'jigs pa Q (s3) . 
4 'pho ba la ] D Pras: 'pho G (s4) : 'pho 

ba NQ (v4). 
6 iiin] : nyid G (s2) . 
8 1st las rigs ] D Pras: am. GNQ (v7) . 

2nd eha] D Pras: am. GNQ (v7) . 

Accidentals 
6 geig pu ] : gcig bu Q (04) . 
9 sad ] DGN: am. Q (p3) . 
10 After 1s t  dan ] NQ: sad DG (p4) . 

Notes 

9 eha mi mtshuns pa l : mi mtshuns pa Q (v7). 
11 iiin] DN: nyid G (s2) . 
15 mthon ba'i ehos la mam giiis po I I  thams ead 

las dan las kyi de I I,] See footnote 1 .  
19 tshul giiis po ] D Pras: tshul giiis po kun gyi 

GNQ (v9). 

After2nd dan] NQ: sad DG (p4) . 
12 Afterte] NQ: sad DG (p4) . 

1 Pad a ab of this verse is translated differently in the earlier commentaries (HUNTING
TON, 1986:414; SAITO, 1984.II:230; AMES, 1986:522), viz. tshe 'di la ni las dan lasl Imam pa 
giiis po thams cad kyi If. 
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thams cad kyiste sems pa dan bsams (05 1 - 1 -4) pa'i las ' kyi ran biin can gyi 

las dan las kyi . chud mi za ba re re skye bar 'gyur ro l l  chud mi za 

(Dl06b3) ba de ni roam par smin kyan ste mam par smin pa na gdon mi za 

bar 'gag pa rna yin la I yod du zin kyan dpan rgya ror gyur pa Itar yan 'bras 

5 (05 1 - 1 -5) bu 'byin par ni byed mi nus so I I  

de ni 'bras bu pho ba dan I I  si bar gyur na 'gag par 'gyurl l  

N 1 l 9a, V322 

deyi roam dbye zag med dan I I zag dan bcaspar(D106b4) sespar bya I I (Mmk 17 . 19) 

de la 'bras bu pho ba na 'gagpa ni j i  skad du I sgoms paS (05 I - 1 -6) span ba 

jjidkyanyin (Mmk 17 . 15b) I l ies bsad pa Ita bu'o I I  si bargyurpa na 'gagpa ni ji 

10  skad du I 

de ni iiiIi mtshams sbyor ba 'i tshejjgcig pu kho na skye bar 'gyurjj (Mmk 17 . 1 7cd) 

ies bsfiad pa Ita bu'o I I  

de yan zag (Dl06bs) pa dan bcas pa mams kyi (05 1 - 1 -7) ni zagpa dan bcas 

pa yin la I zag pa med pa mams kyi ni zag pa med pa yin te I de ltar de'i roam 

15 par dbye ba ses par bya 'o l l  de'i . phyir de ltar na I GI51b 

ston pa iiid dan chad med dan I I 1d1or ba dan ni nag pa min I I  

iasroams chud mi(051 - 1 -8) za ba 'i chosl l  sans (Dl 06b6) rgyaskyisni bstanpa 

yin I I (Mmk 1 7.20) 

Substantives 
thams cad kyi ste ] D Pras: thams cad 
te GN (v7, s6): thams cad de 0 (v7) . 
ran biin can gyi ] D: ran biin can 
GNO (v3) .  

4 gyur pa l GO: gym ba DN (s6). 
6 'pho ba ] See footnote 1 .  gym na ] 

DNO: gym pa na G (s3) .  

Accidentals 
8 Aii'er 'pho ba na ] DGO: sad N (p4). 
9 1 st I I ] DG: I NO (pI ) . After gym pa 

Notes 

8 sgom pas ] GNO: bsgoms pas D (vI ) .  
11  iiin ] : iiid G (s2). 
1 4- 1 5  mam par dbye ba ] D Pras: dbye ba GNO 

(v7) .  
15  de Itar na ] : da ltar na D (s2). 
16  chad med ] DGO Pras: tshad med N (v5) . 2 

1 7  sans rgyas kyis ] : sans rgyas gyis N (s6). 

na ] NO: I DG (p4). 
11 1 st I I ] : I N (pI ) .  2nd I I ] DG: I NO (pI ) .  

1 The translation of  this verse found in  the earlier commentaries (HUNTINGTON, 1986: 4 15 ;  
SAITO, 1 984.II:23 1 ;  AMES, 1986:522) reads 'phos pa i n  lieu o f  'pho ba. 

2 The translation of this verse found in the earlier commentaries (HUNTINGTON, 1 986: 416 ;  
SAITO, 1984.II:23 1 ;  AMES, 1 986:523) reads chad min in lieu of chad med. 
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gan gi phyir las ni  byas nas 'gag gi  ran bzin gyis gnas pa rna yin la l ias ran 

bzin gyis gnas pa rna yin pa de'i phyir I stan pa iiid du 'thad pa yin no I I  de 

(Q5 1-2- 1 )  Itar las rni gnas pas chad parlta bar thai bar 'gyur ba yan mayin te I Q51 -2 

chud rni za ba yons (D106b7) su bzun bas las kyi 'bras bu yod pa'i phyir te I 
5 marn par srnin pa rned na ni las chad par Ita bar 'gyur ba zig go I I  chud rni za 

ba'i (Q5 1 -2-2) chos yod pa'i phyir dan I sa bon gyi rgyun dan chos rnthun pa'i 

brtag pa rned pa'i phyir 'gro ba dan rigs dan skye gnas dan I kharns sna tshogs 

pa'i dbye bas (D107al) phye ba I 'gro ba Ina'i 'khor ba bkra ba yan grub pa yin Dl07a 

no I I  gan gi phyir (Q5 1 -2-3) las ran gi no bos rni gnas . par khas blans pas nag N 1 I 9b 

10 parsrnra bar thai ba yali ma yin la I chud rni za ba yod pa'i phyir las roams 

kyali chud mi za ba zes bya ba de Ita bu'i chos 'di rna rig pa'i gnid rna Ius 

(Dl07a2) pa dan (05 1 -2-4) bral bas sad par gyur pa I salis rgyas bcorn Idan 'das 

kyis bstan pa de'i phyir snar gzan gyis I 
gal te smin pa 'j dus bar du l I gnas na las de nag par Warl l 

15 gal te 'gagsna 'gagsgyur pa l Iji(Q5 1 -2-5) 1tar 'bras bu bskyed par Warl l (Mrnk 17.6) 

zes gan srnras pa de kho bo cag gi (D107a3) phyogs la rni 'thad do I I  de'i phyir 

kho bo cag gis brjod pa'i brtag pa kho na rigs so ze '0 I I  
Substantives 

2 'thad pa 1 : thai ba D (v8). 
7 brtag pa ] em. Pras: rtag pa Q (v4) 
8 'gro ba Inga'i 1 : 'gro Inga'i D (v4) . 
10 thai ba l : thai bar N (sl ) .  yah rna 

Accidentals 
5 I I I DG: I NQ (pI ) . 
15 2nd I I I : I Q (p I ) .  

yin ] DG Pras: yah bam yin N (s3) :  yah ba rna 
yin Q (s3). 

11 rna rig pa'i gfiid ] : rna rig pa fiid D (v8) . 
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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. 

(V302z) : [The 1 ih (saptadasamam) Chapter (prakaralJam) 
called (nama) The Analysis of Action and Result (karma
phalaparik�a) ] 

3.1 The Interlocutor's ObjectionZ14 

(Pras 3023) :  Here (atra) [the interlocutor] says (aha) : 
"SaJpsara (saJpsarai) really does exist ( vklyata eva) because 
of its being the basis for the connection between action and 
result (karmaphalasambandhasrayatvat) . Here in this con
text (iha)/15 if (yadl) , through the uninterrupted progres
sion of the series [of the five skandhas] (santanaviccheda-

214 It should be noted that all headings are inserted by the me and are not found in the 
Sanskrit and Tibetan texts. 

215 The word iha, 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. ' 



164 Chapter 3: Translation and Commentary 

kramelJa), [which is] a succession of birth and death (janma
maralJaparamparaya) [and which is] a continuation of enti
ties that are cause and result (hetuphalabhavapravrttya), the 
transmigration (sarpsara-lJam) of conditioned phenome-na 
(sarpskaralJam) or ( va) of a Self (atmanaf;J) would exist 
(syat) , then ( tadaniin) a connection between ac-tion and 
result (karmmaphalasambandaf;J) would exist [as well] (syat) . 

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 .216 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-

10cutor,217 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.218 

The interlocutor's objection links the present chapter with the topic 

of the preceding chapter called "The Analysis of Bondage and Liberation" 

(bandhanamok�aparjk�a) . 219 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 

216 For the expression atriiha, cf. e.g., Pras 398 (STCHERBATSKY, 1927: 129), 549 
(op.cit : 140), 8 16 (op.cit : 179), 833 (op.cit: 129), 874 (op.cit : 186), 885 (op.cit : 188), 8910 
(op.cit: 189), 923 (MAY, 1959:5 1) , 9316 (tatraha; op.cit:55), 973 (op.cit:59), 9710 (op.cit :60), 986 
(op.cit :61) ,  9910 (op.cit:62), 9913 (ibid.), 101 13 (op.cit :66), 1025 (op.cit :67), 1021 1  (ibid.), 103 1 
(ibid.), 10512 (op.cit :71) , 1 133 (op.cit :78), 1 1 71 (op.cit :82), 1 171 1  (op.cit :83), 1 187 (op.cit :84), 
1 197 (op.cit:85), 1233 (op.cit:88), etc. This list is not exhaustive but merely illustrative. 

217 Within chapter 17 of Pras, this is attested at Pras 304 10, 30510, 315 13, 31 h 32315, 32612, 
3276, 3279, 32715, 32710 and 32910. There are, however, also some exceptions to this rule in 
Candrakirti's own prose; cf. Pras 32317 and 3344• The rule does not apply to quotations from 
other texts. 

218 Thus, the verb ucyate is used in this sense in at least nine cases at Pras 3033, 3154, 3207, 
3231 1 , 3243, 32615, 3278, 32810 and 32913. It is also sometimes used when defining terminology: 
Pras 3037, 3042, 3045, 3046, 3048, 3072, 30812• 

219 Pras 280-301, German translation by SCHA YER (193 1 :81 -109) . 



Chapter 3: Translation and Commentary 165 

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 sarpsara exists. In SCHAYER 's ( 193 1 :81 )  translation, the passage 
reads: "Es gibt den svabhava in den bhavas, wei! der sarpsara wirklich ist . 
Hier in der Welt bedeutet das Wort sarpsara das Wand ern, [d.h.] das 
Ubergehen von einer Daseinsform zu einer anderen (gater gaty-antara
gamanarp). Giibe es in den bhavas keinen svabhava, wie konnte dann der 
sarpsara das Ubergehen von einer Daseinsform zu einer anderen sein? Das 
Wand ern der sarpskaras, we1che irreal sind wie der Sohn einer unfruchtba
ren Frau, ist doch iiberhaupt nicht moglich. Deshalb [behaupten wir : ]  wei! 
der sarpsara wirklich ist, gibt es den svabhava in den bhavas. ,,220 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 sarpsara 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 sarpsara exists. Seen from the perspective of 
the interlocutor, the given argument is a property of the proposition 
(pak�adharma), because sarpsara constitutes a basis for the connection be
tween action and result. The argument presupposes the premise ( anvaya
vyaptl) that whatever is the basis for the connection between action and 
result, that exists. The argument also presupposes the counter-premise 

220 English translation: "Svabhava exists in the bhavas, because smpsara is real. Here in 
the world, the word saIpsara means wandering, i .e. , the transition from one form of existence 
to another (gater gaty-antara-gamanmp). If a svabhava did not exist in the bhavas, how could 
saIpsara then be the transition from one form of existence to another? Wandering of the saIp
sktiras that are unreal like the son of a barren woman is indeed not at all possible. Therefore 
[we maintain] : since saIpstira is real, svabhava exists in the bhavas." Pras 2803_6: atriiha l 
vidyata eva bhiiviiniiql svabhiival]. saqlsiirasadbhiiviit I iha saqlsaraI}aql saqlsrtir gater gaty
antaragamanaql saqlsiira ity ucyate I yadi bhiiviiniiql svabhiivo na syiit kasya gater gatyantara
gamanaql saqlsiiral]. syiit, na hy avidyamiiniiniiql vandhyiisunusaqlskiiriiI}iiql saqlsaraI}aql 
dr�taql, tasmiit saqlsiirasadbhiiviid vidyata eva bhiiviiniiql svabhiiva i ti I I . 
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( vyatirekavyaptl) that whatever does not exist, that cannot be the basis for 
the connection between action and result. 221 This argument is not valid for 
Candraklrti. 

The interlocutor then explains how he considers saJpsara to exist as 
the basis for the connection between action and result :  saIpsara is the trans
migration (saIpsaralJa) of conditioned phenomena (saJpskaralJam) or of a 
Self (atmanaJ;) . In the quotation given above from chapter sixteen, the word 
saJpsara was already explained as 'transmigration' or 'wandering' (saJpsara
lJam), in that saIpsara means to pass through (saJpsrtiJ;) a course of rebirth 
(gateJ;) going to another course of rebirth (gatyantaragamanam). Similarly, 
in the present context, saIpsara is glossed with the word 'transmigration' 
(saIpsaralJam). In Candraklrti'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 (saJpskara) constituting a 
sentient being or transmigration of the sentient being itself (sattva) . 222 

As indicated by LVP (V280, fn. 1) ,  transmigration of conditioned 
phenomena (saJpskara) must here logically refer to the passing of some or all 
of the five aggregates (skandha) constituting an individual from one life into 

221 In 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) . 

222 Cf. SCHAYER (1931b:81) :  "Wenn namlich der smpsara wirklich ware, dann miiBte er 
notwendigerweise entweder ein saI[1sara der saI[1skaras, oder ein saI[1sara des sattva ( = des 
ganzen Individuums) sein." English translation: "If indeed saI[1sara were real, then it nece
ssarily would have to be either a saI[1sara of the s8IJ1skaras- or a saI[1sara of the sattva ( = of the 
whole individual) ." Pras 2807: iha yadi salTlsara1;t syat, sa niyatalTl salTlskaraQ.alTl va bhavet 
sattvasya va I .  The same distinction appears in the karikii-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. 223 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 (SeRA YER, 193 1b:84): "Die saJpskaras wandern [im saJpsara], 
obwohl sie nicht beharrlich sind. Durch die paraIppara der Relation Ursache 
und Wirkung bilden sie eine stetige (avicchinna) Reihe und haben [so als 
aktive Krafte] ihren Fortbestand im saIptana. ,,224 The interlocutor thereby 
accepts the general truth of the impermanence (syad anitya eva) of conditio
ned phenomena. The conditioned phenomena thus transmigrate (saIpskara/; 
saIpsarantJ) in that they constitute an uninter-rupted progression ( avicchin
nakrama/;) since the individual instances of a conditioned phenomenon 
involves a succession (paramparaya1 of causal relationships (hetuphala
saIpbandha) . Due to this series (saIptanena) of the instances of each 
conditioned phenomenon, the conditioned phenomena continue (pravarta
mana/;) 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 (santanavicchedakramelJa), i .e . ,  the series of the five 
aggregates (skandhas). This progression (krama) constitutes a succession of 
birth and death (janmamaralJaparampara), which in turn equals a continua
tion of each entity as a chain of causes and results (hetuphalabhava
pravrttI).225 Thus, in brief, the transmigration-theory here set forth by the 

223 In a more narrow sense of saIpskara as 'creative processes' or 'dispositions', saIpskara 
also appears as an intrinsic element of transmigration in its role as the second cause (nidana) 
in the process of dependent arising (pratityasamutpada). Regarding the various meanings of 
saIpskara (Pali saIikhara), see JOHANSSON (1979:41-53) and VETTER (1988:50-53). 

224 English translation: "The saIpskaraswander [in saIpsara], although they are not lasting. 
Through the paraIppara 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 saIptana." Pras 
281T282j : athapi syad anitya eva santo hetuphalasarpbandhaparamparayavicchinnakrama/:t 
sarptanena ca pravartamana/:t sarpskara/:t sarpsarantIti I I . 

225 It should be noted that Ni rna grags' Tibetan translation of the word paramparaya 
(Pras 3024) is gdg nas gdg 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 (saIpsaratJ) 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 (sattva), that is to say a 
Self (atman) or an individual (pudgala)?26 This possibility is also rejected by 
Candraklrti in chapter sixteen of Pras.227 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?28 
Hence, without transmigration the theory of action and result becomes 
impossible as is explained by what the interlocutor says next: 

(V3026) :When, on the one hand ( tu) , sa1psara is non
existent ( °sa1psanibhave) 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 2184 (MAY, 1959:218, 390 (critical Tibetan edition); D3860.75as) 
and Pras 3143 (D3860. 104a4) .  226 For a general discussion of rebirth, action, Self and no-Self in Buddhism, cf. L VP 
(1902:255-256, 287-288; 19 17:57-66), 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) . 

227 Pras 283r2871s (SCHAYER, 1931b: 87-95) . In this discussion, the words sattva, at man 
and pudgala seem to be used interchangeably; for the occurrence of the word at man in this 
context, cf. Pras 2841 (SCHAYER, 193 1b:88) and 2849ff. (SCHAYER, 193 1b:89) . 

228 Cf. the commentary to Mmk 17.1 below (Pras 3059_10) ,  at which point this issue will be 
discussed. 
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ted [by you] (yathopavarlJpita ') ,  the connection between 
action and result (karmaphalasambandha ') would be (syat) 
entirely ( eva) non-existent ( Oabhava) , because of the peri
shability ( Ovinasitvat) 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
k�epakale) . When, on the other hand ( tu) , there is (satl) real 
existence of saIpsara (saIpsarasadbhave) , the connection of 
actions (karmalJam) to [their] results (phalasambandhalJ) is 
not contradicted (na virodhito bhavatJ), because an action 
done here [in this life] (iha krtasya karmalJalJ) has a connec
tion to a result ( phalasambandhat) , which ripens even in 
another life (janmantare pi vipaka ') . Therefore ( tasmat) , 
saIpsara (saIpsaralJ) really does exist ( vidyata eva) because 
of its being the basis for the connection between action and 
result (karmaphalasambandhasrayatvat)" (itJ) . 

The interlocutor then states the counter-premise ( vyatkekavyaptI) of his 
argument, namely that if saJpsara is denied existence in the manner that has 
been depicted by Candrakirti in chapter sixteen, 229 there cannot be a 

229 This is a basic theme in the discussion of chapter sixteen; cf. Pras 2806.8: ucyate I syad 
bhavanarp. svabhavo yadi sarp.sara eva bhavet, na tv asti I iha yadi sarp.sarai). syat sa niyatarp. 
sarp.skaral)arp. va bhavet sattvasya va I ;  SCHA YER (1931b:81) :  " [Darauf] erwidert [der Madhya
mika:] Wenn der saIJ1siira wirklich ware, so wiirde es allerdings den svabhiiva in den hhiivas 
geben. Das ist aber nicht der Fall. Wenn namlich der saIJ1siira wirklich ware, dann miiBte er 
notwendigerweise entweder ein s8IJ1siira der saIJ1skiiras, oder ein saIJ1siira des sattva ( = des 
ganzen Individuums) sein. Nun ist aber beides falsch." English translation: "[The Madhya
mika] answers [to this] : if saIJ1siira were real, then there would indeed be a svabhiiva in the 
bhiivas. This is, however, not the case. That is, if saIJ1siira were real, then it would necessarily 
have to be a saIJ1siira of the saIJ1skiiras, or a saIJ1siira of the sattva ( = of the whole individual). 
However, neither is the case. "  And further, Pras 28714.18 : yada ca sarp.skaral)am atmanas ca 
sarp.saro nasti, tada nasty eva sarp.sara iti sthitarp. 1 1  atraha I vidyata eva sarp.sarai). prati
dvandvisadbhavat I iha yo nasti na tasya pratidvandvI vidyate tadyatha vandhyasiinor iti I asti 
ca sarp.sarasya pratidvandvi-nirval)arp., tasmad asti sarp.sara iti I I ucyate J syat sarp.saro yadi 
tatpratidvandvinirval)arp. syat J na tv astIty aha l ;  SCHAYER (1931b:95): " [Zusammenfassend] 
stellen wir fest: weil weder der saIJ1siira der saIJ1skiiras, noch der saIJ1siira des iitman 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 
(iiSraya) 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 Candraklrti explains below (V3037_S) , 

the mind (citta or its synonym cetas) is responsible for the accumulation 
( upacinotl) of pure and impure actions in a capacity to yield a ripening ( vipa
kadanasamarthye) . As a conditioned phenomenon (saJpskara), the mind is 
impermanent and thus perishes immediately upon arising.230 Candraklrti has 
formulated this principle in chapter sixteen of Pras when saying (SCHA YER, 
193 1b:82) : "Was nicht beharrt, schwindet sofort nach der Entstehung. ,,231 

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 saIpsara is denied, the existence of the mind-series is also denied, 

ist, deshalb gibt es iiberhaupt keinen saIpsara. [Der Gegner] ergreift das Wort: Es gibt den 
saIpsara, weil sein Gegensatz (pratidvandvin) wirklich ist. Wenn hier, in dieser Welt etwas 
irreal ist, wie der Sohn einer unfruchtbaren Frau, dann ist des sen Gegensatz ebenfalls Irreales. 
Der Gegensatz des saIpsara, d.h. das nirvapa ist aber etwas Wirkliches. Deshalb ist auch der 
saIpsara etwas Wirkliches. [Darauf] erwidert [der Madhyamika: ] GewiB wiirde der saIpsara 
wirklich sein, wenn dessen Gegensatz, das nirvapa, wirklich ware. So ist est aber nicht. 
Deshalb sagt [der Leh-rer] . . .  " English translation: "In conclusion, we establish: since neither 
the saIpsara of the saIpskaras nor the saIpsara of the atman is real, therefore there is no saIp
sara at all. [The opponent] says: saIpsara 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 saIpsara, viz. nirvapa, is, however, something real. 
SaIpsara is, therefore, also something real. [To this] answers [the Madhyamika]: True, saIp
sara would be real, if its opposite, nirvapa, were real. This is, however, not the case. Therefore, 
[the teacher] says . . .  " 

230 For a debate on the duration of the mind, cf. Kathavatthu 2.7 (TAYLOR, 1897:204-208; 
transl. AUNG & RHYS DAVIDS, 1915 : 124-127). 

23 1  English translation: "What is impermanent, perishes right after its arising." Pras 281 1 : 
ye hy anityas ta utpadasamanantaram eva vina�taJ:!. For a presentation and discussion of im
permanence (anitya), cf. LVP (Pras 281 ,  fn. 1 ) and SCHAYER ( 1931b:82-85, fn. 58). 
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because the word saJpsara 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 saJpsara, 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 (ak�epa) of 
the action by the intention.232 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.233 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 saJpsara in the sense of the 
santana of the saJpskaras, there is no contradiction of the doctrine of 
karmaphaJa. If, however, one would deny the existence of saJpsara, as Can
draklrti has stated in chapter sixteen, that would involve a denial of 
karmaphaJa and hence a denial of the very cornerstone of the Buddhist 

232 In the Buddhist sastra-literature, ak�epa 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 3568 (D3860.1 15b1 ; trans!. DE JONG, 1949: 16) . 
In the context of karman, ak�epa is used with respect to two different processes. First, i t 
occurs that a state of mind 'triggers off an action (e .g . ,  cf. Pras 5559, trans!. MAY, 1959:263; 
AKBh, SASTRi, 1971 :634 (D4090.I . 186a2); AKBh, SASTRI 1971 :658 (D4090.I . 194a5); Madhya
makahrdayav.rttitarkajvaJa D3856.200a6; Madhyamakavataratika D3870.l295b6) .  Secondly, it 
occurs that action 'triggers' off a rebirth or course of rebirth (e.g., cf. AK 4.95a, SASTRI, 
1971 :721 ;  D4090.I .214bl) .  In the present compound karmak�epakaJe, both interpretations are 
possible. LVP (Pras 302, fn. 3) argues for the latter interpretation, which is adopted by 
LAMOTTE (1936:265) :  "au moment ou I'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. 

233 Cf. e.g., Pras 3241.2, which will be explained below: na pral)asyanti karmal)i kalpakoti
satair api l samagrim prapya kalaii ca phalanti khalu dehinam iti I ; "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 (phaJantJ) for the incarnate 
beings." 
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theory of ethics. 
Candraklrti 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 Akutobhaya onwards, the 
commentaries begin the chapter with an interlocutor raising an objection, 
which in the commentaries (except the Tibetan translation of Prajiiapradipa) 
is indicated by the phrase atraha (Tib. 'dir smras pa, Chin. wen yiieh rl=t� B in 
Chung lun or a-p 'i-t'anjenyen IfrITEMtA§ 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 Vrtt1; 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.II :220: las dan 'bras bur 'brel 
pa 'i phyir ro). In Prajiiapradipa, 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: las dan 'bras bu 'brel 
pa 'i phyir ro; T1566.99a15 : yii yeh-kuo ko ku W��-@ri!&). 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 saIpskara. He lets his interlocutor refer to the conditioned phenomena 
as 'the internal conditioned phenomena' ( *adhyatmikasaIpskiira; AMES, 
1986:506: nan gi 'du byed rnams, TI566.99a15 : nei chu-ju chu-hsing pg�A� 
IT). As indicated by the Chinese translation, the. inner saIpskaras may refer 
to the internal ayatanas ( *adhyatmikayatana, nei chu-ju pg�A), that is to 
say the personal constituents of an individual as opposed to other non
personal conditioned phenomena.234 

234 Cf. *Miirakiibhidharmahrdayaiiistra (T1552.28.871b17•18) :  a §  !l;g� pg  0 a1{g!l &. 
;;!Fhi'<1:�;g�7f. 0 �::xpg1'f.�_MDA�ilft. 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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Candraklrti'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 Vrttj , 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 Vrtti, 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
klrti does not adopt the more elaborate and explicit statement of the 
argument given by Bhavaviveka, which indicates Candraklrti's unwillingness 
to adopt Bhavaviveka's predilection for Nyaya- or Pramal).a-style presenta
tions. 

At the end of this passage, an jtj is attested by all the extant Sanskrit 
manuscripts, but is not attested by the Tibetan translation. The jtj could 
indicate the end of the interlocutor's speech, i .e . ,  the end of the piirvapak�a. 
However, if this jtj is interpreted so, then Candraklrti'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,235 and the Madhyamjka begins his answer to 
the interlocutor's speech just before verse Mmk 17.6. The MadhyamlKa's 
answer is in these commentaries variously introduced by the phrases 'dk 
Mad pa (Akutobhaya, HUNTINGTON, 1986:406; Prajnapradipa, AMES, 
1986:512; T1566.99c18 : il1fll� § ), ta-yileh �El ( Chung 1un, T1564.22as) and 
de 1a Mad par bya ste (Buddhapalita's Vrtti, SAITO, 1984.I1 :223) .  Likewise, 
Candraklrti introduces verse Mmk 17.6 with the phrase "here someone 
objects" (V3 1 16 : atraJKe parkodayantI), which from the context must belong 
either to the Madhyamjka or to the santana-proponent, whose position 
follows in the text. At V304!O, the phrase nety aha 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 ) . "  

235 Thus, Akutobhaya (HUNTINGTON, 1986:403-406), Chung lun (T1564.21b21-22a5), 
Buddhapalita's Vrttj (SAITO, 1984.II:220-223) and PrajiiapradJpa (AMES, 1986:506-5 12, cf. 
also p.260, fn. 6; T1566.99a7-99c18) ' 
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whose speech in most cases is identified by the verb aha. Since the passage at 
V30410 belongs to the explanation of Mmk 17. 1 -5,  the present iti 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 iti, and there are two possibilities. 
First, the iti could indicate that the preceding text is an explication of the 
interlocutor's first general statement, viz. that "saq1sara really does exist 
because of its being the basis for the connection between action and result" 
( vidyata eva sa1psaraJ; karmaphalasambandhasrayatvat, V3023) .  Secondly, 
the iti could indicate that the last piece of the interlocutor's speech, starting 
with yathapavan}lJita � 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
kremelJa janmamaralJaparamparya hetuphalabha-vapravrttya sa1pskaralJam 
atmana va sa1psaralJa1p syat syat tadani1p karmmaphalasambandhaJ;, V3024_ 
5) . Either way, the iti 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] (itI) : "but (punalJ.) what 
(kanl) [are] those ( tanl) actions (karma1JI)?"  or ( va) , "what 
(kim) [is] that result ( tat phalam)?"  Wishing to express their 
divisions ( tatprabhedavivak�aya) , the following (idam) is 
stated ( ucyate) : 

UWhich (yat) state of mind (cetas) peads to 
being] self-restraining (atJnasaIpyamakam) and 
(ca) benefiting others (paranugrahakam) [and] 
friendly (maitram), that (safJ) [is] dharma 
(dharmafJ). It (tat) [is] a seed (bijam) for a 
result (phaJasya) both (ca) after passing away 
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(pretya) and (ca) in this world (ma). ,,236 (Mmk 
17. 1 )  

175 

The verses Mmk 17. 1 -5 introduce the theory of karmaphafa by presenting 
various divisions of actions. Thus, Mmk 17. 1 is introduced in Akutobhaya 
(HUNTINGTON, 1986:403), Buddhapalita's Vrtti (Saito, 1984.II:220) and 
Pras (as well as partially in Chung fun, T1564.21b21) 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 (V3054) ,  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 
karmaphafa in a most brief form. This is also reflected in Candrakirti's 
commentary to this verse, which is rather extensive. 

Candraklrti (V3051 1) considers the verse to present a single rightful 
action, which is of a mental nature ( cittatmaka eko dharma) . 237 This 

236 It should be noted that this translation agrees with Candrakirti's interpretation of the 
verse below, in which atmasaIJ1yamakam, 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 maitram is not taken as an adjec
tive but, more normally, as a noun. In that case, dharma would refer to both atmasaIpyama
kam cetas and paranugrahakaIJ1 maitram, and so the translation would be: "What (yat) [is] a 
self-restraining (atmasaIJ1yamakam )state of mind (cetas) and (ca) friendliness (maitram) 
benefiting others (paranugrahakam), that (salJ) is dharma (dharmalJ)." Alternatively, yatmay 
be taken with pariinugr:ihakam, in which case salJ 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 (yat) is benefiting others (paranu
grahakam), that (salJ) is dharma." I 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, Buddhap:ilita and PrajiiapradIpa, 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. 

237 Avalokitavrata argues, however, in PrajiiapradIpa{ika (D3859.III. 18b J ) 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 I des kun nas bslan ba'i Ius 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 SaIpgiti
paryaya, parts of PrakaralJapada and Puggaiapaiiiiatti 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 (atmasaIpyamaka) , caring for others or benefiting others 

(paranugrahaka) , and friendly or kind (maitra)?38 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 I .  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." 

238 It must be remarked that Kumarajiva's translation of these three aspects in Chung lun 
(T1564.21b2s) is problematic. His translation reads: A.fig�lf{*'[J' 0 flj:tiiH�hi<:':t 0 �;g�� 
� 0 _-= ttt:� ¥�fi Chung lun (T1564.21b25_26). The problem l ies in his  translation of 
atmasaJpyamakam, which he renders as jen-neng-hsiang-fu hsin (A.fig�lf{*{,') .  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 fig�lf{*) the mind 
(hsin 'L')  [and] bring benefit (li-i flj�) to sentient beings (yii-chung-sheng 1t::hi<:':t), this is 
called (shih-ming-wei �;g�) kindness ( tz'u �) [and] wholesome action (shan �)." This 
interpretation is confirmed by the prose-commentary following in Chung lun (T1564.21b27), 
where jen (A.) is treated as the subject of a sentence ("a person has three poisons. Since [they 1 
cause distress for others", jenyo san-tu wei-nao t'a ku A.��$i 0 �'I'�{tf1MO and hsin ( 'L')  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 j�hsin �M1:§jl;�{*;lt'L,)(for the English 
translations, see BaCKING, 1 995:257).  The same interpretation holds true for the three other 
occurrences of the phrase jen-neng-hsiang-fu (A.fig�lf{*) in the Taish6 (T587 . 15 .7 1 a16, T 1509. 
25 .579a25_26, T 1532.26.352a19_20) '  Although the word jen (A.) does occur as a synonym of ' I '  
( wo :J3t)(cf. CHAu, 1999 : 1 0 1 ,  note 411) ,  it would require a strained interpretation to render 
jen-neng-hsiang-fu (A.fig�lf{*) as the Sanskrit compound atmasarpyamaka. If  so, jen (A.) 
would equal atma, neng (fig) would represent the suffix °aka, and hsiang fu ( �lf{*) would 
equal sarpyama, but this would constitute an unusual construction. In Pang jo teng lun 
(T1566.99a18), the compound atmasarpyamakam is understood correctly as 'self-restraint' 
( tzu-hu § �), but the word cetas is misconstrued as an object of atmasarpyamaka and is then 
in the Chinese translation enlarged to include 'body, speech and mind' (shen-k'ou-ssu !lt D  
JiSt ) .  For more o n  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.239 

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 bfja holds in the possibly later Sau

tnln{jka-doctrine, e.g., explained in Vasubandhu's Abhidharmakosa and 

KarmasiddhiprakaralJa. 240 Although Mmk is an earlier source than the 

extant Sautrantika-works, it contains below (Mmk 17.7-17 . 1 1 )  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 ( bija) 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.24! However, such an equation of action (karman) with a seed 

( bija) is only vaguely or not at all attested in the canonical scriptures. In 

SaJpyuttanikaya, auspicious actions (kalyalJa) and unfortunate actions (papa) 

239 Electronic cross-searches in the Chinese Tripi{aka with the available Chinese 
translations of iitmasaIpyamaka (T1564.21b25 jen-neng-hsiang-fu A�g�1*; T1566.99aI8 tzu
hu El al), pariinugriihaka (T1564.21b25 li-i yii chung-sheng flj�:a�5!J'<±; T1566.99aI9 she-ta 
jjlf1-lli.) and maitra (T1564.21 b26 & T1566.99aI9 tz'u �) thus did not yield any match. 

240 Cox ( 1995 : 1 03 ,  note 44) remarks that the earliest examples of bija in any technical 
sense are found in *Mahiivibhii�ii and *Misrakiibhidharmahrdayasiistra (T1552.28 .907c14ff) ;  
she also (ibid . )  provides further references to  later occurrences. To this list may be added the 
occurrence in *Misrakiibhidharmahrdayasiistra (T1552.28.888a18_ 19) :  J;)J��f.i: 0 fel1'f5f±* 
�5.1Ui'&±�5.1U 0 �Df.i:�5.1Ui'&5f�5.1U; trans\. by DESSEIN ( 1999.1 : 1 49) :  "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 ." 

24 1 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 ( 1 980:245-246) and KRISHAN 
( 1997:20) illustrate that the rice-metaphor also occurs in BrahmaQ.ical texts. 
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are compared to seeds.242 Further, in AIiguttaranikaya (AN IIL404-409), 
wholesome dharmas (kusaJa dhamma) and unwholesome dharmas (akusaJa 
dhamma) are compared to seeds.243 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 AIiguttaranikaya compares 
action (kamma) to a field (khetta) and consciousness ( viiiiia1}a) to the seed 
(bija) ,  while craving ( taIiha) is the moisture (sineho) enabling the growth of 
seed in the soi1.244 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 
AIiguttaranikaya 1 .223 . As will be shown below, this also agrees with the 

242 SN 1 .227: yadisam vapate bijam, tadisam harate phalam, kalyaQ-akari kalyaQ-arp papa
kari ca papakarp, pavuttharp tata te bijarp phalarp 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; FAUSB0LL, 1883 : 158; trans!' 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: yiid[Sam vapate bijam k�etra
masadhya kar�kaQ. 1 sulqte du�lqte vapi tadp;arp lab hate phalam I I . 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." 

243 E.g. ,  AN 111 .404-405 : Seyyatapi ananda, bijani akhaQ-qani apiitini avatatapahatani sara
dani sukhasayitani sukhette suparikammakata yabhiimiyanikkhittani, janeyyasi tvarp ananda 
imani bijani vuddhirp virulhirp vepullarp apajjissanti, ti. evarp bhante. Evam eva kho aharp 
ananda, idhekaccarp puggalarp evarp cetasa ceto paricca pajanami: "imassa kho puggalassa 
vijjamana kusalapi dhamma akusalapi dhamma" ti. Tamenarp aparena samane evarp cetasa 
cato paricca pajanami. "Imassa kho puggalassa kusala dhamma antarahita, akusala dhamma 
sammukhibhiita. Atthi ca khvassa kusalamiilarp asamucchinnarp, tambha tassa kusalamiila 
kusalarp patubhavissati, evam ayarp puggalo ayatirp aparihanadhammo bhavissati"ti. Trans!. 
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 bija-theory, cf. JAINI (1959:245-246) . 

244 For example, attested at AN 1 .223 : It i kho ananda, kammarp khettarp, viiiiiaQ-arp bijarp, 
taIiha sineho. The same comparison is repeated in SaJistambasOtra (SCHOENING, 1995: 3 16, 
425, 724). 
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explanation given by Mmk 17.9 and Mmk 17. 1 1 . 
If Nagarjuna did not use the word bija 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 Madhyamjka. Thus, it would be strange that the word bija is 
used here, given that the bija- 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. Candraklrti, 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- 1 1 , 
wherein the bija- and santana-theory is presented, thus constituting a logical 
whole only interrupted by verse Mmk 17.6, in which the fundamental 
problematic of the karmaphalasmpbandha 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 SautranHka-works (see below) . 245 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- 1 1) .  As such, the verse does not 
contain anything in particular to indicate that the verse does not express 
NagaIjuna'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 lun contains what may be interpreted as a variant reading. In 

245 As indicated by AMES ( 1986:299, note 6), Avalokitavrata (D3859.III. 29b1) , however, 
identifies the speaker of verses Mmk 17. 1 -5 as *sravaka-vaibha�ikalJ (nan thos bye brag tu 
smra ba dag), and thus not as the santana-proponent speaking in verses Mmk 17.7- 1 1 ,  whom 
he only identifies as "the follower of another school" (sde pa gian dag mam pa gian, ibid.) 
and not directly as a Sautrantika. 
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this translation, the last word of pada c in the verse is the Chinese word shan 
(Tl564.21b6: �), 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 (��), 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 *majtraIp tad kusalaIp bijam, although such a variant is 

completely unknown in the lndic commentarial tradition. Fourthly, it may 

constitute a variant reading that occurred in the later Chinese trans-mission 

of Chung lull. I consider the first or fourth possibility more likely, and the 

second or third possibility less likely. 

(V3036) :  In that [verse] ( tatra) , [it is called] ' self' (atman) , 
because ( itl) egocentrism ( ahmpmanaJ;) i s  placed (ahita) , 
[ i .e . , ]  generated ( utpElditaJ;) , on to it ( asmin) . The individual 
(plldgala�l) being conceptualised (prajiiapyamanaJ;) , having 
taken the aggregates (skandhan) as [its] basis ( llpadaya) , is 
called ( llcyate) 'the Self' (atmety) .  

Candraklrti begins his commentary on the verse by explaining its first word 

in Sanskrit, namely ' self-restraining' (atmasaIpyamakam) . First, only the 

word Self (atman) is explained. Such an explanation is not found in the other 

commentaries . Candraklrti first defines the Self as the object of egocentrism 

(ahaIpmana) . In fact, this definition seems to be a semantic analysis (nkuktl) , 
in which the definition forms an epigram of the word atma. The first syllable, 

at, is implied as meaning !JhljaJ; (where a and t spell at) ,  i .e . , 'placed' . The 

word ahjtaJ; is further glossed with the word 'generated' ( utpadjtaJ;) . The 

second syllable, ma (starting from its nominative form atma and not its stem

form atman) , is implied as meaning ahaIpmanaJ;, i .e . , 'self-conceit' , 'I-notion' , 

'self-assertion' or 'egocentrism' . To indicate at man to be the object of such 
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egocentrism the word 'on to i t '  ( asmln) i s  added. Such an interpretation 

would at least explain the slightly unusual syntax of the definition. It does not 

seem that this nIFuktj of atman appears in any other source, although it 

would seem likely that Candraklrti adopted it here as a well-known nIFuktj 
not requiring any further explanation. Whether or not the definition may be 

read as a mruktj in this manner, Candrakirti's first definition certainly 

underlines the common Buddhist rejection of atman as a real entity, since 

atman is merely seen as the imagined referent of ignorance . 

In a following, more explanatory definition, Candraklrti defines the 

Self as the conceptualised individual (prajnapyamal,1aI; pudgaJa1;) , i .e . ,  a de

signation or concept (prajnaptJ) , which is not a real entity. The referent or 

substratum ( upadana) for this conceptualisation is the five aggregates ( skan
dha) .246 This definition agrees with similar statements made by Candraklrti 

elsewhere247 and, for example, with AKBh, which states that the aggregates 

246 For a brief discussion of the phrase upadaya prajnapyamana!;, cf. MAY ( 1 959: 1 6 1 ,  fn . 
494). For another passage in Pras discussing upadana and Self, cf. Pras 3452_ 1 6  (D3860. 1 1 2a), 
trans!. by DE lONG ( 1 949:7) .  

247 Cf. , e .g . ,  Pras 5 1 99_10 (D3860 . 1 73b2_3) :  tatropadhiyate 'sminn atmasneha ity upadhi\:1 1 
upadhisabdenatmaprajflaptinimitta\:1 paflcopadanaskandha ucyante I .  Translation by STCHER
BATSKY ( 1 927: 193- 1 94):  "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 identi ty (atma-prajnaptl) , which is 
represented by the ultimate elements of our mundane existence ( upadana-skandha!;), which 
are systematized in five different groups. "  Further, see Pras 2856-2863 (D3860.95b6_7) :  [bhava\:1] 
paflcopadanaskandha\:1, tad gahita\:1 syat I yas ca vibhavo 'nupadana\:1 [sa ]skandharahitatvat 
prajflatyupadanakaraI;arahitatvan nirhetuka\:1 syat I I  yas ca anupadano nirafljano 'vyakto nir
hetuka\:1 ka\:1 sa na kas cit sa\:1 1 nasty eva sa ity artha\:1 1 tasmiITIs casati [tada ]bhavad evopa
danam api nirupadatrkaITI nasti iti. Translation by SCHAYER (1931  b :92) : "Das » Sein« ( bhava) 
bedeutet hier die flinf upadana-skandhas. Dieser [flinf upadana-skandhas] muSte [der atman] 
in der Zwischenphase beraubt sein. Des Seins enthoben und frei von dem upadana wurde er 
zugleich ohne Ursache (nirhetuka) sein. Denn das skandha-rahitatva ist identisch mit dem 
prajnapty-upadiina-karalJa-rahitatva, mit dem Fehlen des upadana, welches den Pseudo
Begriff [des Individuums] bedingt. [Ein solcher atman] , welcher frei von dem upadana ist, 
welcher sich in der Sphare der empirischen Wirklichkeit gar nicht manifestiert (niranjana), 
welcher als individuelle Existenz nicht in Erscheinung tritt (myakta) und ohne Ursache ist, 
wer ist er? - Ein Niemand ! Er existiert uberhaupt nicht, das ist der Sinn. Wei! 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 at man] 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 prajnapty-upadana-karalJa-rahitatva, with the 
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are the substratum for the designation of an individual (pudgaJaprajnapti
karal}a) .248 

(V3037) To be ·'self-restraining" (atmasaJpyamakam) is (itl) 
to restrain oneself (atmanalJ1 saJpyamayatl) , [ i .e . , ]  to be 
controlled (asvatantrayatl) in relation to the sense-objects 
( vi�aye�u) , to avoid (nivarayatl) behaviour (pravrttim) urged 
by the defilements, such as passion and so forth (ragadi
klesavasena) . 

Having separately defined the word 'Self, Candraklrti goes on to explain the 
meaning of the word 'self-restraining' (atmasaJpyamaka). This is done by 
glossing the term with three phrases. The first phrase, "to restrain oneself' 
(atmanalJl salJlyamayatl) , is simply a grammatical analysis ( vigraha) of the 
compound, where the adjectival form salJlyamaka is verbalised to its cau
sative form salJlyamayati, and the compound-member 'self (atman) is given 
as its direct object, thus indicating that the compound should be interpreted 
as an accusative tadpuru�-compound. The same phrase occurs with minor 
variants in Buddhapalita's Vrtti (SAITO, 1984.II :220) and Prajnapradipa 
(AMES, 1986:507; T15566.99a2o) .  Akutobhaya (HUNTINGTON, 1986:403), on 
the other hand, explains atmas81J1yamaka as meaning 'that which holds back 
the Self ( *nirdharati; bdag nid Jies par 'dzin par bstan to). 

The second gloss, "to be controlled with regard to the sense
objects"( vl�aye�v asvatantrayatl) , further clarifies the relevant sense of to 
restrain (salJlyamayatl) : it is to limit indulgence in the sense-fields or sense
objects, i .e . ,  with regard to what is seen, heard, smelled, tasted or felt.249 Self
restraint thus means to avoid sensual addictions. This gloss is not found in 

lack of the upiidana, that condition the pseudo-concept [that is the individual] . [Such a iitman] 
that is free of the upiidiina, that does not at all manifest (niraiijana) 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 [iitman] is unreal, therefore also the upiidiina is unreal, since it indeed cannot exist without 
the upiidiitar." 

248 AKBh (SASTRi, 1987: 1 193; D4090.II.82b4) .  249 For a list of the paiica vi�ayiilJ (yuJ Inga), cf. e.g., Candrakirti's Paiicaskandhaprakara
IJa (LINDTNER, 1979:9527_28) .  
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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, 250 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,25 1 in the sense of binding,252 and in the sense of confining.253 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 vi�aye�u 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 (atmanam 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 l'ame (atmasalJ1yamaka) est celui qui disci-pline l 'ame 

250 All occurrences of svatantra are found in the rhetorical discussions within the first 
chapter of Pras: an independent reasoning (Pras 288: svatantraprayoga; D8b2: rali gj rgyud kyj 
sbyor ba) and an independent inference (Pras 161 1 , 185 & 344: svatantranumana; D6a5, 6b2 & 
1 1  a4: rali gj rgyud kyj rjes su dpag pa). 

25 1 Pras 2633 : tavatkalikayacitakam asvatantram; D3860.89a3 : re zig pa'i brnan par ran 
dban med pa; translation by SCRAYER ( 1931b:62): " . . .  zB. ein auf bestimmte Frist geliehenes 
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. "  

252 Pras 2907 : iha ya ime ragadayai). k1esa baddhanam asvatantrikaraJ.lena bandhanam iti 
vyapadisyate (cf. text-critical remark by DE JONG, 1978b :18) ; D3860.97b3 : 'di na 'dod chags la 
sogs pa non mons pa gan dag bcin bar bya ba mams ran dban med par byed pas 'chin pa'o zes 
bya bar bsnad cin; translation by SCRA YER ( 193 1b:98) : "Als »bandhana« ( = Bindung) 
bezeichnet man die kiesas, wie Leidenschaft usw., und zwar mit Riicksicht darauf, daB durch 
sie die gebundenen [Wesen] ihrer Autonomie beraubt werden ( = asvatantri-karaIJe) ." Eng
lish translation: "One characterises the klesas, such as passion, etc., as "bandhana "  ( = bonds) 
from the point of view that the constrained [beings] loose their autonomy through them." 

253 Pras 243_5 : na hi sabda daJ.lQapasika iva vaktaram asvatantrayanti, kiJ1l tarhi satyaJ1l sak
tau vaktur vivak�am anuvidhiyante; D3860.8a3_4: sgra mams ni dbyug pa dan zags pa can bZin 
du smra ba po ran dban med par byed pa rna yin no I I  '0 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: "Far words do not confine 
(asvatantra-yantl) 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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(atmanaIp saIpyamatl) : qui la rend libre a l 'egard des objets des sens et 
l'empeche d'agir sous l'action des passions, concupiscence, etc. ,,254 

While the second gloss thus emphasised the ascetic nuance of atma
saIpyamaka, 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 Prajiia
pradipa (AMES, 1986:507; T1566.99a2o) ,  where atmasaIpyamaka is glossed 
with 'to avoid ( *nkarayatj, ldag par byed pa, yiian �) unwholesome actions 
or adharma (mj dge ba, fd-fa ��¥t)' .  Bhavaviveka further clarifies atma
saIpyamakaIp cetas as meaning 'a state of mind associated with the intention 
of abandoning unwholesome action (mj dge ba span ba 'i sems pa dan 
mtshuns par Idan pa 'i sems ies bya ba 'i tha tshjg ga l ,  AMES, 1986:507; yii j
hsjn hSlElfl-png-ssu ku mjng-wej ssu �JltJ�\,f§)!Ui!l,i1!z;g ��" amjts the 
phrase mj dge ba spans ba Y, T1566.99a20_21) .  

'That which i s  to  be  avoided' i s  according to  Candraklrti's gloss a 
certain behaviour (pravrttJ), 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.II : 198) :  passion 
(raga) , anger (pra(jgha) , pride (mana) , ignorance (avMya) ,  wrong views (ku
dr�f1) and doubt ( vkjldtsa)?55 The term klesa carries two shades of meaning: 

254 English translation: "The thinking that disciplines the soul (atmasaIpyamaka) is that 
which disciplines the soul (atmanaIp saIpyamatJ) :  which sets it free with regard to the objects 
of the senses and which hinders acting by action of the passions, sensual desire, etc." 

255 Candrakirti does not provide the full list of the defilements (klesa) anywhere in his 
writings. In four cases, he indicates the list as beginning with desire (Pras 304j , 3506, 4743, 45 15 : 
ragadjJdeia), whereas in two cases, he indicates it as beginning with ignorance and desire 
(Pras 5198: avklyaragadjkasya klesagal}asya; MavBh D3862.34b3: de la non mons pa dag nj ma 
dg pa dan 'dod chags la sags pa dag ste) . In Candrakirti's Pancaskandhaprakaral}a, the dispo
sitions (anusaya, phra rgyas) are equalled with the defilements (klesa) :  "Because these 
dispositions, which were stated as six fold, defile/afflict ( *kMnantltj, non mons par byed pas) 
the series of the body, speech and mind, they are called defilements ( *klesai;, non mons pa)" 
(Tibetan text in LINDTNER, 1979: 1357_9 : de la phra rgyas drug tu brjod pa de dag nid Ius dal lag 
dal yid kyi rgyud non mOls par byed pas 'di dag la non mOls pa zes bya'o). EDGERTON 
(1953.II :35) confirms the identity of the dispositions and the defilements. In Pancaskandha
prakaral}a, the dispositions are thus listed as the same six as the defilements (LINDTNER, 1979: 
13021_24: 'dod chags kyi phra rgyas dan I khon khro'i phra rgyas dan I na rgyal gyi phra rgyas 
dan I rna rig pa'i phra rgyas dan I Ita ba'i phra rgyas dan I 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 1:�H� ,  lit. 
'affliction-trouble'), whereas the Tibetan translation reflects both meanings 
(non mons, 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 klis, meaning 'to torment, trouble, molest, 
cause pain or afflict' (APTE, 1890:619; MONIER-WILLIAMS, 1899:323) .  Can
drakirti 's explanation of klesa 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 klesa 
with its verbal form klisnanti (Tib. non mons par byed pa) .256 

Finally, it should be stated that Candrakirti does not use the word 
iitmasa1pyamaka (Tib. bdag nid legs par sdom pa) anywhere else in any of his 
writings. The word is generally somewhat rare,257 whereas the term 'restraint' 
(sa1pyama) occurs more commonly in Buddhist canonical litera-ture. 258 

256 The first occurrence is at Pras 3347: tatra kleSa ragadayai} I klisnanti sattvacitta
santananIti lqtva I ;  D3860. 1 1Oa4_5 : de la non mons pa ni 'dod chags la sogs pa dag ste I sems 
can gyi sems kyi rgyud dag non mons par byed pa'i phyir roo Literally, this passage reads "In 
that [verse] ,  the /deSaI;, such as desires and so forth, are called so, because they 'kleSafy' 
(/disnantI) the mind-series of sentient beings." In LAMOTTE'S translation (1936:287), kJiSnanti 
is translated with 'souillent', Le. , 'defile'. The second occurrence is at Pras 4552: klisyantlti 
klesai} I ;  D3860. 148b5 : non mons par byed pas ni non mons pa mams so I I . Literally: "KJesal; 
because they 'kleSa!y'(kJiSnantI) ."  In MAY'S translation ( 1959: 184), kJiSnantiis translated with 
'tourmentent' , i .e. , 'torment'. 

257 The Critical Pali Dictionary only cites a single occurrence in the Pali-canon, viz. SN 
1 . 10628: yo sunnagehani sevati seyya so muni attasannato, vossajja careyya tattha so patiriipaJ:p 
hi tathavidhassa taIp. Translation by Mrs_ RHYS DAVIDS (1917: 133): "0 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 
*atmasaJpyama (but perhaps of *atmasaq1Vara), see Smrtyupasthiinasutra ( Cheng fa nien ch 'u 
ching IUt�;a;J1)U�, T721 . 17. 142c26_27) discussing *atmasa1!7yama/*atmasaq1Vara ( tzu-hu � �) 
and *parasa1!7yama/*parasa1!7vara (hu-ta �1i!J.) or Vasubandhu's Dasabhumikasutra-sastra 
(Shih ti ching lun +tm*��lfH, T1522.26 .16bb27_28), where a bodhisattva is said to possess shame 
and embarrassment ( ts 'an-k'uei 'ltIitl), because of having self-restraint ( tzu-hu � �) and 
restraint towards others (hu-pi�fEl.). 

258 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) : ahiIpsa cauryaviratii} paradaravivarjanam I mithya
paisunyaparu�yabaddhavade�u saIpyamai} I I 1.8 I I  10bhavyapadanastikyadm[inaIp parivar-
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(V3038) : [It is called] a state of mind ( cetas) , because UtJ) [it] 
collects (cinotl) , [Le . , ]  accumulates ( upacinotl) , [i .e . , ]  causes 
a pure (subham) or (ca) impure (asubham) action (karma) 
to be retained (niyamayatJ) as a capacity for yielding a ripe
ning ( vipakadanasamarthye) . 'Mind' (cittam) , ' intellect' 
(manas) [and] 'consciousness' ( vi/fianam itl) [are] merely 
( eva) synonyms (pazyayai)) of precisely that [word cetas] 
( tasya) . 

To recapitulate the verse (Mmk 17 .1) ,  being self-restraining (atma
saJpyamaka) 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' (cetatI) or from the verbal root ci 'to gather' (cinotl) . In 
agreement with the semantic analysis (mruktI) of both cetas and citta most 
common in Buddhist texts, Candrakirti begins his explanation with indica
ting that cetas is derived from the root ci 'to gather' (cinotl)?59 To gloss the 
meaning of cinotl; the word upacinoti 'to hoard together, heap up, accu
mulate', that is to say an intensified form of cinotl: is given. Candrakirti else
where uses derivatives of upa-Yci (Tib .  ne bar sags) in the sense of 'hoarding' 
wealth260 and of 'accumulating' the collection (saIpbhara) of the roots of 

janam I ete karmapathaJ:i] sukla dasa Iq-�I,la viparyayat I I  I.9 I I . Translation: "Non-violence, 
abstention from theft, desisting other's wives, being restrained (saIpyamai}) with regard to 
falsehood, slander, (paru�ya) 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
pathtii}, cf. AYMORE ( 1995 :33-34, especially note 42) . For an example speaking of restraint 
(saIpyama) in body, speech and mind, cf. AN I. 155 (MORRIS, 1885 : 155; trans!. WOODWARD 
1932:139). 

259 For a discussion of and scriptural references to this definition, cf. SCHMITHAUSEN 
(1987:536, note 1433). 

260 Having just explained in CSV on CS 1 . 10 (cf. LANG, 1986:28-29) that everything is 
transitory and remains but for a moment, Candraklrti says (D3865 .38aT38bJ) :  de'i phyir 'dus 
byas thams cad kyi chos fiid de ltar mam par gnas pa na kha cig dag yun rin du gson pa re bas 
sin tu yun rin par 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 (kusaiamtlia) .261 

Having thus identified cetas as a derivative from the verbal root Cl; 
Candraklrti elucidates this derivation by saying that cetas is 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 asubhaIp ca karma) is synony
mous with a wholesome or unwholesome action (kusaJakusaiaIp karma), 

sogs pa gan yin pa de ni mi rigs so I I . Translation: "If the nature (chos fiid) of all composite 
phenomena ( 'dus byas thams cad) is fixed (mam par gnas pa na) in this way [as being tran
sitory], the hoarding ( *upaciti, fie bar sogs pa) of wealth ( *vi{iaya, yul) after having undertaken 
negative actions (sdig pa 'i bya ba khas bJaJis nas) for the sake of enjoying [that] wealth (yui 
ioJis spyad par bya ba 'i phyir) for a very long time (sin tu yun riJi por) by those (kha cig dag), 
who hope to live long (yun riJi du gson pa re bas), would not be justifiable (de ni mi rigs so) ."  

261 *Catu{1satakavrtti(D3865.45b1 ) commenting on Catu{1Sataka 2.1 (cf. LANG, 1986:32-33) 
says: de ltar yin mod kyi I de Ita na yan de bsrun bar bya ste I dgos pa dan bcas pa iiid kyi phyir 
ro I I  dgos pa de yan ci zig ce na I Ius la brten nas dge ba'i rtsa ba'i tshogs thams cad fie bar sogs 
pa'o I I . Translation: "Although this is so [that the body is an enemy due to its being transitory 
as explained before] (de itar yin mod kyI), nevertheless (de ita na yaJi), it should be protected 
(de bsruJi bar bya ste) , because it is endowed with an opportunity ( *prayojana, dgos pa)( dgos 
pa dan bcas pa fiid kyi phyir ro) . What is that opportunity (dgos pa de yan ci zig ce na)? Based 
on the body (Jus ia brten nas) every accumulation ( tshogs thams cad) of the roots of 
wholesome action ( *kusaiamuia, dge ba 'i rtsa ba l) is gathered ( *upaciyate, fie bar sogs pa 'o) ." 
Regarding the kusaiamuia, Candraklrti explains these in *Paficaskandhaprakaral)a 
(LINDTNER, 1979 :124-125; D3866.256a3_S) :  dge ba'i rtsa ba ni gsum ste l rna chags pa dan l ze 
sdan med pa dan l gti mug med pa'o l l de la rna chags pa ni sred pa'i gfien por gyur pa'i chos 
dnos po'i don la zen med pa'i mtshan fiid do I I  ze sdan med pa ni khon khro ba'i gfien po'i chos 
sems can mams la sems rtsub pa med pa'i mtshan fiid do I I  gti mug med pa ni rna rig pa'i gfien 
po'i chos ses rab kyi no bo'o I I  'di dag ni ran gi bdag fiid kyan dge ba yin la I dge ba gzan mams 
kyi yan rtsa bar gyur par dge ba'i rtsa ba ste I 'di Itar sin mams kyi rtsa ba 'dab rna la sogs pa 
skye ba dan gnas pa dan 'phel ba'i rgyur gyur pa Itar I 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 I I . Translation: "The roots of 
wholesome action ( *kusaiamuia, dge ba 'i 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 'i gfien por gyur pa 'i chos), having the characteristic 
( *iak{ial)a, mtshan fiid) of being without longing ( *aJaiasa, zen med pa) towards sensory 
objects that are concrete entities ( * bhavartha or perhaps *padartha (?), dJios po 'i don). Anti
malevolence is the dharma, which is the remedy against anger ( *pratigha, khoJi khro ba), 
having the characteristic of being without a harsh attitude ( *paru{iacitta, sems rtsub pa) 
towards sentient beings. Anti-bewilderment is the dharma, which is the remedy against 
ignorance ( *avidya, ma rig pa), having the nature of insight ( *prajfiarupa, ses rab kyi no bo). 
Being both wholesome in terms of their own-nature (raJigi bdag fiid) and being roots (rtsa bar 
gyur pa) for other wholesome actions, they are [called] roots of wholesome action 
( *kusaiamuia, 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' (niyamayatl) must be seen 
as a synonym of 'to accumulate' ( upadnotl) . When the mind (dtta or cetas) 
accumulates ( upadnotJ) an action, it means that the mind causes the action 
to be withheld (niyamayatJ) in the form of a capacity or potential 
(samarthya) . This capacity is responsible for giving ( dana) or producing the 
result (phaJa) or the ripening ( vjpaka)262 of the action in the future.263 

Finally, Candraklrti states that he considers the words 'mind' (dtta) , 
' intellect' or 'thought' (manas) and 'consciousness' ( vijiiana) 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 (k�a1Ja) and hence only one mind-series (cf. 
SCHMITHAUSEN, 1967: 1 13) .  Hence, - the words dtta, cetas, manas and 
vijiiana 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 

262 For an explanation of the word vlpaka, cf. AKBh (SASTRI, 1970:3 12; trans!. LVP, 
1923:271-272) . 

263 Two examples may be cited for such a use of the term 'capacity' (samarthya). First, the 
SaIpsJq-tasaIpsJq-tavinj§caya 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 iiid dan I byan chub kyi sems mi spon ba'i mtshan iiid ni I sdig pa dag mi 'dod pa'i 'bras 
bu 'byin pa'i nus pa med par byed do I I . 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
!ika by Jayananda says when speaking about the non-perishing phenomenon (avlpraJ;asa) 
(D3870.163bl_2) :  de bZin du chud mi za ba yan mam par smin pa Iiams su myon bar byas nas 
yod dam med kyan run nor spyad pa'i yi ge biin du yan mam par smin pa 'byin par nus pa rna 
yin no I I . 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 'i 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, aviprapasa; 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 not be 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. l l  (TAYLOR, 
1897:520-524; trans!. by AUNG & RHYS DAVIDS, 1915:300-302) . 
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synonymous.264 

(V3041 ) :  Since UtI) precisely this ( tad etat) wholesome 
(kusaJam) self-restraining (atmasaI!1yamakam) state of 
mind (cetas) , which keeps one away from engaging (pravrt
(jvjdharakam) in killing and so forth (pra1Jatjpatadj�u) , 
keeps one [away] ( dharayatI) from going on a bad course [of 
rebirth]265 (durgatjgamanat) , [it] is called ( ucyate) �dharma' 
(dharma jtI) . 

Having explained the words 'self-restraining' (atmasaJpyamaka) and 'state of 
mind' (cetas) , Candrakirti next explains that this state of mind is dharma. 266 

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.267 As explained above, this 

264 Similarly, in AK II.34ab (SASTRi, 1970:208): cittarp mano 'tha vijMmam ekartharp. 
Translation by LVP (1923 : 176): "34 a-b. Pensee ( citta), esprit (manas), connaissance ( vijiia
na), ces noms designent une meme chose."  English translation: "34 a-b. Thought (citta), mind 
(manas), consciousness ( vijiiana), these names designate the same." Likewise, at ViIpsaaka 
1 .3 (SCHMITHAUSEN, 1967: 1 19) and partly in KarmasiddhjprakaralJa (LAMOTTE, 1936:2046, 
261 ; MURon, 1985:5515). 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 Theravada-tradition (cf. 
AUNG & RHYS DAVIDS, 1910:234-235). SCHMITHAUSEN ( 1967: 1 19-121) 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 (Abhidharmasamuccaya, PRADHAN, 1950: 1 125ff.) :  
citta then refers t o  the alayaviiiiana, manas to the seventh consciousness called kJi�taIp manas, 
and vijiiana refers to the five kinds of sense-consciousness and the thought-consciousness 
(manoviiiiana). Candraklrti'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 Yogacara-<:oncept of alayavijiiana in Mav (6. 
46ff.) . 

265 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' . 

266 As indicated by LINDTNER (1982: 100), verses 1.6-24 of Nagarjuna's RatnavalI also 
present dharma in this ethical sense. 

267 Candraklrti's decision to comment on dharma as dharalJa and vidharalJa 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 (praIJatipatadJ) and the self-restraining 
state of mind is that keeping one away from engaging in these actions 
(prav.rttividharakam) . 'Killing and so forth' refers to the list of the ten un
wholesome actions ( dasakusala) or the ten unwholesome ways of acting 
(dasakusaJaI; karmapathaI;) beginning with killing (praIJatipata)?68 These 
unwholesome or impure actions (akusala, asubha) yield results in the form 
of suffering and bad courses of rebirth ( durgatJ) . 269 

As the self-restraining state of mind avoids these unwholesome 
actions, it may itself be designated by the adjective 'wholesome' (kusala) .27o 

In Sarvastivada Abhidharma-sources, wholesome action (kusala) is defined 
as leading to security (k�ema) in the sense of having a desirable ripening 
(i�tavipaka) and leading to nirvaIJa, because it protects from suffering.271 The 

iitmasaIpyamaka as 'that which holds back the self ( *nk-dharatl;' bdag jjkj lies par 'dzjn par 
bstan to), and, on the other hand, explains the state of mind associated with these three 
aspects to be ascertained ( *nkdharati,' lies par bzuli bar bstan to) as dharma (de dag gj sems 
gali yjn pa de nj chos yjn par lies par bzuli bar bstan to) . Thus, the play on the word dharma in 
the commentary is already found in Akutobhayiibut not in the other extant commentaries. 

268 The standard list of the ten unwholesome actions is: killing (priilJiitjpiita), taking what 
has not been given (adattiidiina), sexual misconduct (kiimamjthyiiciira), lying or false 
testimony (mr�iiviida), slander (paiSunya), hurtful words (PiiruWa), talking nonsense (saIp
bhJilllapraliipa), covetousness (abhMhyii), ill will ( vyiipiida) and wrong view (mjthyiidr�{1)(cf. 
AYMORE, 1995:38, 77) . For a detailed explanation of these from Yogiiciirabhiiml; cf. AYMORE 
(1995:38-72+ , 79- 1 17). For a detailed canonical description, cf. AN Y.264-268 (HARDY, 1900). 

269 Cf. CSV (D3865 .93a6.7) : mi dge ba ni sdug bsnal dan nan son gi rnam par smin pa can 
yin pa fiid kyi phyir mi dge ba'o. Translation: "Impure actions ( *asubha, mj dge ba) are un
wholesome ( *akusala, mj dge ba), because of being just that, which ripens in the form of 
suffering and bad courses of rebirth." That the first mj 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 subhaIp and asubhaIp (cf. LANG, 1986:54). 

270 For 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.) . 

271 Cf. , e.g., AK 4.45ab and AKBh (SASTRi, 1971 :652): k�emak�emetarat karma, akusala
kusaletarat I I  4.45ab I I  idarp kusaladinarp lak�al)am I k�emarp karma kusalam, yad 
i�tavipakarp nirval)aprapakarp ca; dui)khaparitral)at I tat kalam atyantarp ca ak�emam akusa
lam, k�emapratidvandvabhavena yasyani�to vipakai) I tabhyam itarat karma naiva k�emarp 
nak�emam, yat tat kusalakusalabhyam itarad veditavyam I avyakrtam ity arthai) I .  Translation 
(from the Chinese text) by LVP (1924: 105-106; also quoted verbatim at LVP, 1927: 144-145) : 
"L'acte bon est salutaire, l'acte mauvais est pernicieux, l'acte different du bon et du mauvais 
est different du salutaire et du pernicieux. Telle est la definition de l'acte bon, etc. L'acte bon 
(kusala, subha) est salutaire (k�ema), parce qu'il est de retribution agreable (l�ravjpiika) et par 
consequent protege de la souffrance pour un temps ( :  c'est l'acte bon impur, kusalasii-srava);  
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wholesome state of mind (kusaiaIp cetas) thus keeps one away ( dhiirayatJ) 
from going on a bad course of rebirth ( durgatJ"gamana) and in that sense it is 
literally, ' that which keeps [one) ' ( dharma) . The 'courses of rebirth' (gatl) 
will be discussed below. 

(V3043) : This (ayam) word dharma (dharmasabdalJ) is 
distinguished ( vyavasthapjtalJ) in three ways ( trjdha) in the 
teachings (pravacane) : in the sense ( Oarthena) holding 
( °dharalJa ,) its own characteristics (svalak�alJa '); in the sen
se ( Oarthena) of keeping one away ( vklharalJa) from going 
on a wrong course [of rebirth] (kugatJ"gamana ') ;  and in the 
sense ( Oarthena) of keeping one away ( vldharalJa) from 
going into sa1psara consisting of the five courses [of rebirth] 
(paiicaga tJkasa1psaragamana) . 

Candraklrti next distinguishes three meanings of the word dharma in the 

ou bien parce qu'il fait atteindre Ie NirvaI).a et, par consequent, protege definitivement de la 
souffrance ( :  c'est l'acte bon pur). L'acte mauvais (akusala, asubha) est pemicieux: c'est l'acte 
de retribution des-agreable. L'acte dont Bhagavat ne dit pas qu'il est bon ou mauvais, l'acte 
non-defini (a..yfiJq-ta), n'est ni salutaire, ni pemicieux." 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 (k�ema), because it is of a pleasant outcome (i�!avipfika) and consequently 
protects temporarily against suffering (: it is an impure good action, kusalasfisrava) ;  or, becau
se it makes one achieve NirvaI).a 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 (a..yfiJq-ta), is neither wholesome nor harmful." For similar definitions, 
cf. SCHMITHAUSEN ( 1998 :10- 1 1 ,  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 (D3865.93a7) agrees more or less with this definition: dge ba yaft bde ba daft bde 'gro'i 
mam par smin pa'i 'bras bu can yin du zin kyaft skye ba dail l rga ba daft 'chi ba la sogs pa'i 
sdug bsftal sgrub par byed pa ftid kyi phyir na dge legs rna yin no I I . Translation: "Moreover, a 
pure action (subba) 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 mula-verse (CS 5.5), on which this passage is 
a comment (cf. LANG, 1986:54). 
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teachings: as meaning 'phenomenon', 'wholesome action' and 'nirvfrQ.a,?n 
The provenance of this threefold distinction of dharma remains unknown. 
Elsewhere, Candraklrti only distinguishes two senses of dharma, viz. 'pheno
menon' and 'nirval,la',273 which corresponds to the explanation given on the 
word abhidharma in AKBh.274 Now each of the three meanings of dharma 
distinguished by Candraklrti in the present context will be explained in more 
detail : 

(V3044) : In the [teachings] ( tatra) ,275 all (sarve) factors 
associated with negative influences (sasravalJ) and ( ca) fac-

272 This passage of Pras is summarised by PASADlKA (1996:64-67) in the context of 
discussing 'universal responsibility'. 

273 Pras 4571_2 (cf. text-critical note by DE lONG, 1978b:238; D3860. 149b5.6; MAY, 1959: 
402): svalak�aJ)adharal).an nirval).agradharmadharal).ad dharmal;1 l .  Translation (MAY, 1959: 
186): "Les dharma, de ce qu'ils comportent un caractere propre, ou de ce qu'ils comprennent 
Ie dharma supreme, I'extinction." English translation: "Dharmas, because they hold their own 
characteristics, or because they consist of the supreme dharma, the extinction." 

274 In AKBh (PRADHAN, 1967:2; SASTRI, 1970: 12; D4090.27a3ff.; T1558.1b3ff\ the word 
abhMharma is defined as follows: yac ca sastram [from the mula-text] asyal;1 praptyartham 
anasravayal;1 prajfiayal;1 tad api tatsambharabhavad abhidharmal;1 ity ucyate I nirvacanaIp tu 
svalak�al).adharal).ad dharmal;1 l tad ayaIp paramarthadharmaIp va nirval).aIp dharmalak�al).aIp 
va pratyabhimukho dharma ity abhidharmal;1 l ukto hy abhidharmal;1 l .  Translation by L VP 
(1923:4) : "On donne aussi Ie nom d'Abhidharma au Traite, car Ie Traite aussi fait obtenir la 
prajfia pure: il est donc un facteur de l'Abhidharma au sens propre. Dharma signifie: qui 
porte (dharaIJa) un caractere propre (svalak�aIJa) . L'Abhidharma est nom me abhj-dharma 
parce qu'i! envisage (abhjmukha) Ie dharma qui est I'object du supreme savoir, ou Ie supreme 
dharma, it savoir Ie Nirval).a; ou bien parce qu'il envisage les caracteres des dharmas, 
caracteres propres, caracteres commun". English translation: "The name AbhMharma is also 
given to this treatise, because it enables one to achieve the pure prajfia and is thus a factor of 
Abhklharma in its proper sense. Dharma signifies: that which holds ( dharaIJa) its own 
characteristic (svalak�aIJa). The AbhMharma is called abhMharma, because it is directed 
towards (abhjmukha) the dharma that is the object of highest knowledge, or the highest 
dharma, the knowledge of Nirval).a; 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 *AbhMharmakosa!ika Lak�aIJanusadIJi 
(D4093. 13a-14a) by Piirl).avardhana and Spu!artha AbhMharmakosmyakhya by Yasomitra 
(SASTRI, 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 svalak�aIJadharaIJa. For a 
Theravada distinction of four meanings of dharma given by Buddhaghosa as doctrine 
(padyattJ), cause (hetu), good quality (guIJa) and absence of essence (njssattanijjivata), cf. 
Atthasa]jni(MOLLER, 1897:38; Trans!. by TiN & RHYS DAVIDS, 1920:49). 

275 Or Among these [three usages] 
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tors without negative influence (anasravaJ;) are called 
( ucyante) 'dharmas (dharma itl) on account of the sense of 
holding their own characteristics (svalak�alJadharalJarthe
na) . 

The word dharma may first refer to all entities (bhava) or simply everything, 
here subsumed under two mutually exclusive, all-encompassing terms: sa
srava and anasrava (as spelled in the mss used for this edition, but otherwise 
often spelled sasrava and anasrava) .276 SCHMITHAUSEN ( 1987:74-75, espe
cially note 539) explains that a factor associated with a negative influence 
(sasrava) is anything, which is an object (alambana) or basis ( *vastu) for a 
negative influence (asrava) .277 As shown by *Misrakabhidharmahrdayasastra 
( Tsa a-p 'i-t'an hsin lun ��iiJ �I:JL.' �j�) ,278 the 'negative influences' or 'can
kers' (asrava or asrava) equal the defilements (kleia, fan-nao �JH�) .279 

276 Cf. AK 1.4 (SASTRI, 1970 :16) :  sasrava 'nasrava dharmal:). 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' (anasrava) ."  

277 A semantic explanation (niruktl) i s  given in AK 5.40 (SASTRi, 1972:835) :  asayanty 
asravanty ete haranti sle�ayanty atha I upagrhl}anti cety e�am asravadiniruktayal:) I I 5 .40 I I . 
Translation (LVP, 1925 :79): "lis fixent et coulent, ils enlevent, ils attachent, ils saisissent: telle 
est l'etymologie des termes asravas, etc." English translation: "They fixate and flow, they carry 
away, they attach, they seize: such are the etymology of the terms asravas, etc." 

278 Various Sanskrit reconstructions have been proposed for the title of this text: 
• SaJpyuktabhidharmahrdaya, *�udrakabhidharmahrdayasastra, *Abhidharmasarapratikir
lJakasastra, *Misrakabhidharmahrdayasastra and * Salpyuktabhidhar-mastira. What may be a 
reference to this text in Candrakirti's *Paiicaskandhapraka-rBlJa (Tib. text in LINDTNER, 
1979: 145; D3866.266bs) could suggest the reconstruction *misraka (Tib. bsres pa) "mixed" for 
the first part of the title (W- tsa "mixed") to be correct: rgyas par dbye ba ni chos mfton pa daft 
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 *salp-yukta, *k$udraka and *pratikiIlJaka probably would be rendered into Tibetan re
spectively as *'dus pa, *bsdus pa and *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 *PaficaskandhaprakaralJa 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] ." 

279 T1552.28.871a21 : .L-:J-1Blim::gd& ����]['r�. 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 asrava, viz. k;1masrava, bhavasrava and avidya-srava, cf. Candrakirti's *Paiicaskan
dhaprakaralJa (D3866.263a 1-4; LINDTNER, 1979: 137-138). 
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Hence, according to AK, the term sasrava refers to all conditioned pheno

mena (salpskrta) with the exception of the elements belonging to the 

Buddhist path (margasatya), which are, of course; not associated with the 

defilements, whereas anasrava refers to all aspects of the path and the three 

unconditioned phenomena posited by the Sarvastivadins.280 In Madhyama
kavatara!ika, Jayfmanda describes sasrava as that which is included in the 

relative (kun rdzob) and anasrava as the path and reality ( de kho na Jiid). 281 

A sasrava or anasrava may be called a dharma, because it holds 

(dharalJa) its own characteristic (svalak�alJa) .282 The svalak�alJa refers to the 

280 AK 1 .4-5ac (SASTRi, 1970 : 16-19) :  sasrava 'nasrava dharmaq sal11skrta margavarj itaq l 
asravas te�u yasmat samanuserate I I  1 .4 I I  anasrava margasatyal11 trividhal11 capy asal11-
skrtam l akasal11 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' (anasrava) . . . . Sont 
impurs les dharmas conditionnes (sarpskrta) a l'exception du Chemin; ils sont impurs parce 
que les vices (asrava) s'y attachent. . . .  Sont purs la verite du Chemin et les trois inconditionnes: 
L'espace (akasa) et les deux suppressions (nirodha) . "  English translation: "The dharmas are 
' impure', 'connected with the vices' (sasrava), or 'pure', 'without connection to the vices' 
(anasrava) . . . .  Are impure, the conditioned dharmas (sarpskrta) with the exception of the Path; 
they are impure, because the vices (asrava) are attached to them . . . .  Are pure, the Truth of the 
Path and the three unconditioned: space (akasa) and the two extinctions (nirodha) . "  In other 
words, sasrava includes everything subsumed under the two first noble truths and anasrava 
subsumes everything included under the two last noble truths. 

281 D3870.I .109b4_5 : de la zag pa dan bcas pa ni kun rdzob kyi khons su gtogs pa yin 
no I I  zag pa med pa ni lam dang de kho na nyid do I I  de la lam ni kun rdzob kyi bden par 
ro I I  de kho na nyid ni don dam pa'i bden par ro I I . Translation: "Here, sasrava is that which is 
included in the relative (kun rdzob) . Anasrava is the Path (lam) and reality (de kho na iiid). 
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. 

282 A slight variant of this definition is found in verse 25 of Candrakirti's *TrisaraIJasaptati 
(D3971.25 1b7; SORENSEN, 1986:30), since the definition is there given as 'holding its own
nature' ( *svarupadharaIJa) , although this is probably due to metrical reasons. The verse says : 
snon med pa las slar byun iin I I  byun nas kyan ni yan dag med I I  ran gi no bo ' dzin pas 
chos l l don dam par ni mi brjod do l l .  SORENSEN (1986:31)  translates: " [We] repudiate [the 
existence of] any norm of existence ultimately (paramarthataJ;) [according to its orthodox 
definition: ] because it retains its proper nature (svabhavagrahaIJat); [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 ( *asarpbhava) . "  An attempt at a reconstruction of this verse might be: *apiirvat 
punar utpado bhiitva punar asal11bhavaq I svariipadharaJ.1enakhyaq dharmo na 
paramarthataq I I . In that case, a slightly different translation could be: "A phenomenon 
(dharmaJ;) so-called (akhya1;) because of holding its own-nature (svarupadharaIJena), whose 
arising (utpada1;) is first (punar) out of not having exi-sted before (apurvat) 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 

svalak�alJa of matter (nlpa) is 'being breakable' (riipalJa), the svalak�alJa of 

feel-ing ( vedanaj is 'experience' (anubhava), etc.283 When 'dharma ' is used in 

this sense, it is usually translated with 'phenomenon' or 'factor' .z84 

(V3045) : The ten wholesome actions and so forth ( da
sakusaJadayaJ;) are called ( ucyante) 'dharmas' ( dharma ity) 
on account of the sense of keeping one away from going on 
a wrong course [of rebirth] (kugatigamanavidharalJarthena) ; 
[for example, as in] "The dharma-practitioner ( dharmacan) 
rests (sete) happily ( sukham) [both] in this ( asmin) world 
(loke) and ( ca) the next (paratra)" . 

after having come into existence (bhiitva) [is] non-existent (asarpbhavaJ;), does not exist (na) 
ultimately (paramarthataJ;) ." Thus, I would take the first two padas as qualifying ran gi no bo, 
whereas SORENSEN takes these lines as qualifying the predicate mi bIjod 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 (svalak�l}asiinyata) enumerates the svalak�al}as of a long list of pheno
mena: riipa, vedana, sarpskara, vijiiana, skandha, dhatu, ayatana, pratityasamutpada, dana
paramita, silaparamita, k�antJ; virya, dhyana, prajiia, dhyana, apramiiJ;a, ariipyasamapattl; 
bodhipak�ikadharma, siinyata, animitta, apral}ihita, vimok�, bala, vaisaradya, pratisamvid, 
pratibhana, hitopasarphara, mahakarul}a, mudita, upek�a, avel}ikabuddhadharma, and sarva
karajiiatajiiana. Occassionally, MavBh provides elucidation of these categories . For a trans
lation, see TAUSCHER (1981 :79-99). In AKBh (SASTRI, 1972:902), svalak�al}a is equated with 
own-being (svabhava) : svabhava evai�aqI svalak�al)am l ;  Translation (LVP, 1925 : 159): "Le 
caractere propre, c'est-a-dire la nature propre (svabhava)";  English translation: "Own 
characteristic, that is to say own nature (svabhava) ." 

284 This would, for example, be the sense of dhanna in the following passage from 
DhyayitamuHisiitra quoted at Pras 5 1716_ 17 (D3860.173a1) , although the words kusala and 
akusala are also mentioned: yena mafijusrir evaqI catvary aryasatyani dr�tani sa na kalpayati I 
ime dharmaJ:! kusalaJ:!, ime dharma akusalaJ:!, ime dharmaJ:! prahatavyaJ:!, ime dharmaJ:! 
sak�atkartavyaJ:!, dukhaqI parijfiatavyaqI, samudayaJ:! prahatavyaJ:!, nirodhaJ:! sak�atkartavayaJ:!, 
margo bhavayitavya iti l l .  Translation by MAY (1959:250) : "Mafijusri, celui qui voit ainsi les 
quatre verites saintes ne cree ni hypostases ni distinctions, dharma favorables, dharma 
dMavorables, dharma a eliminer, dharma a realiser; douleur a conaitre parfaitement, origine 
a eliminer, arret a realiser, chemin a creer 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, dhannas 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 (dasakusaiadayal)) .285 The ten wholesome actions ( dasa kusala) or the 
ten white courses of action ( dasa sukJal) karmapathal)) are the opposite of 
the ten unwholesome actions listed above (cf. fn. 268).286 In CSV, Candra
kirti defines dharma as the ten wholesome ways of acting ( dge ba bcu 'i las kyi 
lam) in the sense of non-malice or non-violence (ahiIpsa, Tib. mi 'tshe ba) .287 

Dharma in this sense may also refer to other kinds of wholesome action 
(kusaiadharma), such as venerating the three jewels, one's parents and 
others worthy of veneration (ratnatrayamatapitrtadanyapiijyapiijadJ) ,288 or 

285 Regarding the shades of meaning of kusaia, cf. fn. 270 above. 
286 The standard list of ten wholesome actions (dasakusaia) is: abstention from killing 

(priiIJiitipiitaviratI), abstention from taking what has not been given (adattiidiinaviratI), 
abstention from sexual misconduct (kiimamithyiiciiraviratl) , abstention from lying or false 
testimony (m�viidaviratl), abstention from slander (paisunyaviratI), abstention from hurtful 
words (piiruwaviratl) , abstention from talking nonsense (saIpbhinnapraJiipaviratI), abstention 
from covetousness (abhidhyiiviratl), abstention from ill will ( vyiipiidaviratI) and abstention 
from wrong view (mithyiid.�!iviratl)(cf. AYMORE, 1995:38, 77) . 

287 The passage is a commentary on CS 12.23, quoted at Pras 351 13•14 (LANG, 1986: 166): 
dharmaIp samasato 'hiIpsaIp varI].ayanti tathiigatai:t I sflnyatam eva nirvaI].aIp kevalam tad 
ihobhayam l l .  DE JONG ( 1949: 13) translates the verse: "En resume les Tathiigata disent que Ie 
Dharma est la non-nuisance et la vacuite Ie NirvaI].a. Dans leur doctrine il n'y a que ces deux 
concepts." English translation: "In brief, the Tathiigatas say that the Dharma is non-harm and 
emptiness the NirvaI].a. There is nothing but these two concepts in their doctrine." A slightly 
different translation is given by LANG (1986: 1 17): "In brief, the Tathiigatas explain non
violence as virtuous behaviour and nirviiIJa as, in fact, emptiness. Here [in our system] there 
are only these two." A third translation is given by SONAM ( 1994:249) :  "In brief Tathiigatas 
explain virtue as non-violence and emptiness as nirvaI].a - here there are only these two." The 
issue passage of cSV (D3865. 194a4-5) says: 'tshe ba ni gian la gnod par [g]iugs pa'i phyir sems 
can la gnod pa'i bsam pa dari. 1 des kun nas blari.s pa'i Ius dari. ri.ag gi las yin la I mi 'tshe ba ni de 
las bzlog pa'i sgo nas dge ba bcu'i las kyi lam mo I I  gari. yari. curi. zad gian la phan 'dogs pa de 
thams cad kyari. mi 'tshe ba'i khori.s su 'du ba yin no I I  de biin gsegs pa mams kyi chos ni mdor 
bsdu na mi 'tshe ba de iiid yin no ies bstan to I I . Translation: "Because it will cause harm to 
others (gian 1a gnod par giugs pa 'i phyir), malice ( *hiIpsii, 'tshe ba) is the thought of harming 
sentient beings and the actions of body and speech derived there from (des kun nas b1alls pa); 
because of being the opposite thereof, non-malice ( *ahiIpsii, mi 'tshe ba) is the ten whole
some actions along with their paths (dge ba bcu'i las kyi lam). Whatever (gall yaIi CUll zad) is 
benefiting others ( *par/inugriihaka, gian 1a phan 'dogs pa), all that is included in non-malice. 
Put briefly, the dharma of the Tathagatas is such non-malice alone." 

288 Cf. Pras8_9 (D3860.62a3-4) : evaIp dasasv api kusale�u karmapathe�u kusalakriyani�
padye�u ratnatrayamatapitrtadanyapfljyapfljiidilak�aI].e�u ca kusaladharmaprarambhe�u yo
jyaIp I I . Translation by MAY (1959: 147-148): "On appliquera Ie meme [raisonnement] aux dix 
chemins favorables des l'acte, a realiser par des activites favorables, et a la quete des dharma 
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to various mental positive qualities. 289 

As already explained above (p. 190), wholesome actions may thus be 

called dharmas, because they keep one away ( vidharaIJa) from going on a 

wrong course of rebirth (kugatigamana). A wrong course of rebirth (kugatl) 
is synonymous with a bad course of rebirth ( durgatJ) . Three courses of re

birth (gatJ)290 are considered bad: rebirth in hell-realms, as an animal or as a 

starving ghOSt.
291 The unwholesome actions (akusaJa) lead to rebirth in these 

favorable, qui se de£init par la veneration du triple joyau, des parent et autres objets du 
veneration, et par un certain nombre d'autres pratiques ( Oadl) ."  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 ( Oadl) ." 

289 Thus, in MavBh (D3862.222b2; trans!. by LVP, 1907-1912:7), the three main causes for 
becoming a bodhisattva (byan chub sems dpa '  rnams kyigtso bo 'i rgyu), viz. compassion (siiin 
Jje), insight into the non-dual (giiis su med pa 'i ses rab) and the mind bent on enlightenment 
(byan chub kyi sems), are explained as three dharmas (chos gsum po) . Likewise, in MavBh 
(D3862.231a3; trans!. by LVP, 1907-1912:33), the three mental wholesome actions, viz. non
covetousness (ma chags pa), non-ill-will (ze sdan med pa) and right view (yan dag pa 'i ita ba), 
are designated as three dharmas (chos gsum po). 

290 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 Aryasarvastivadibhik�u1JJpratimok�asOtravrtti (D41 12.7b3) com
ments on the word: de la 'gro ba zes bya ba ni khams gsum na rgyun mi 'chad pa las dan non 
mons pa'i dban gis 'khor ba na 'gro ba zes bya ste I 'gro ba lna'am drug tu bstan pa rnams so I I  
(the phrase 'khor ba na has been emended from 'khor ba nas) . Translation: "In that [verse], 
what is called gati ( 'gro ba) is called gati in the sense of incessant wandering ( 'khor ba) in the 
three world-spheres forced by action and the defilements. They are taught as being five or 
six." Further, the Pratimok�sOtrapaddhati (D4104.I.6a5) says: 'gro ba zes bya ba ni l 'jig rten 
de rtag tu 'khor ba'i phyir ro I I . Translation: "It is called gati, because this world wanders 
eternally." Both these quotations are commentaries to an intro-ductory verse of the 
MOlasarvastivadin Pratimok�asOtra (D2. 1a3; however, not attested in the Sarvastivadaprati
mok�sOtra, cf. SIMSON, 2000). 

291 In the quotation, which follows below, the realm of starving ghosts (preta) is referred 
to with the common term 'the world of Yama' (yamaioka). These terms are, e.g. , equated by 
Jayiinanda (Madhyamakava-taraflka, D3870.l.85al: gsin rje'i 'jig rten zes bya ba ni yi dags 
kyi 'jig rten no I "'The world of Yama' is the world of starving ghosts"), as also confirmed by 
EDGERTON ( 1953.11 :208, 447) .  In an unnamed sOtra-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 . . .  dmyaI ba daft yi dags dan dud 'gro dan I gsin 
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 salJIsara was . . .  churned by hundreds 
of whirlpools (klon 'khor), like the kettles (sbubs) of kettle-drums (rna bo che) of rebirth in 
the hell (dmyai ba), as a starving ghost (vi  dags), as an animal ( dud 'gro) and in the world of 



198 Chapter 3: Translation and Commentary 

three bad courses of rebirth, whereas wholesome actions lead to good cour

ses of rebirth (sugatJ) and spiritual development on the Buddhist path, as 

may be illustrated with the following passage from Dasabhtlmikastltra quo

ted by Candrakjrti in MavBh (D3862.234az-234bz; 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. III 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 'i 'jigrten). "  In the S81pmat.(ya-section of  *S81pslqtasaIpskrtaviniscaya (D3897. 
219b5-220a3) , the yamaloka is enumerated as one of the three kinds of hell-realms ( dmyal ba) 
whereas yi dags kyi 'gro ba is enumerated as a separate gatJ: Moreover, the same text 
(D3897.219b5_6) speaks of four bad courses of rebirth instead of three, because it counts the 
course of rebirth as a demi-god (lha 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 Snivakayana. 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

tvabhilmi the perfect purity of the paramitas, the extensive activi

ties.292 

199 

In this passage, the kugati or durgati are thus enumerated as niraya (sems 
can dmyal ba), tiragyoni (dud graY skye gnas) and yamaloka (gsin Ije Y Jig 
rten) . The same designations and order of the durgati occur at MavBh 

(D3862.230a3; LVP, 1907- 1912:2919_20) as well as in a quotation from the 

AryavajramalJ¢aniimadhiiralJi Mahiiyiinasutra (T1344, T1345, D139) given 

at V514 (D3860. 17a1) , 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). 293 

Now returning to the present passage of Pras, to illustrate this use of 

the word dharma, a quotation from Udiinavarga is given above. The quoted 

lines occur in two verses in Udiinavarga. The first occurrence is Udiinavarga 
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 

292 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. 

293 For yet another passage in Candraklrti's writings showing how those, who commit 
unwholesome actions, fall into the bad courses of rebirth, see CSV D386S. 123as-6 
(commenting on CS 7.6). 
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both in this world and the next.
,,294 The second occurrence is Udiinavarga 

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.
,,295 In both these verses, dharma is equated 

with 'good conduct' (sucan'ta) 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 Candraklrti. However, they are attested by both the 

Sanskrit manuscripts and Tibetan translation. 

(V3048) NirvalJa (nirvalJam) is called ( ucyate) 'dharma ' 
(dharma ity) on account of the sense ( Oarthena) of keeping 
one away ( OvidharalJa j from going into saIpsara consisting 
of the five courses [of rebirth] (paIpcagatikasaIpsaragama
na j, [as] in this case (ity atra) : "he goes (gacchatI) for 
refuge (saralJam) in the dharma (dharmam) ."  In the present 
context (iha) , however ( tu) , the word dharma (dharmasab-

294 Udanavarga 4.35 (BERNHARD, 1965 : 137): utti�ten na pramadyeta dharmarp sucaritarp 
caret I dharmacari sukharp sete hy asmirp lake paratra ca I I . Omitted in the older Tibetan 
translation (D326) but attested by the later Tibetan translation (D4099.6b5) :  brtson 'grus ldan 
iin bag yod dan I I chos spyod legs par spyod byed pa l l 'jig rten ' di dan pha rol du I I  chos spyad 
pa yis bde ba 'thob I I . The verse has a parallel in Dhammapada 168 (HINOBER & NORMAN, 
1995:48): uttitthe na-ppamajjeyya dhammarp sucaritarp care, dhammacari sukharp seti asmirp 
lake paramhi ca. Trans!. by CARTER & PALlHAWADANA (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 & PALlHAWADANA (ibid.) , 
the commentary interprets utti//he as 'standing for alms', i .e. , the monk's going on his daily 
alms-round. For an example of a similar use of sukhaf!1 supati'he sleeps happily', cf. AN 4.150 
(HARDY, 1899; trans!. by HARE, 1935 : 103). 

295 Udanavarga 30.5 (BERNHARD, 1965:303) :  dharmarp caret sucaritarp nainarp 
duscaritarp caret I dharmacari sukharp sete hy asmirp loke paratra ca I I . Attested by both the 
Tibetan translations in the same wording (D326.240b6; D4099.29b6) :  chos spyod legs par 
spyad bya iin l l ftes par spyad pa de mi spyad I I  'jig rten ' di dan pha rol du I I  chos spyad pas ni 
bde ba 'thob I I . The verse has a parallel in Dhammapada 169 (HINOBER & NORMAN, 1995:48) : 
dhammarp care sucaritarp na narp duccaritarp care, dhammacari sukharp seti asmirp lake 
paramhi ca. Trans!. by CARTER & PALlHAWADANA (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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dalJ) is intended (abhipretalJ) only ( eva) in the [second] sen
se of keeping one away from going on a wrong course [of 
rebirth] (kugatigamanavidhiiraJplrthena) . 

Thirdly, the word dharma may be used to signify nirvalJa, the Buddhist 

summum bonum. The semantic interpretation provided by Candraklrti in 

this case is that fllIvalJa keeps one away ( vidharalJa) from going into saJpsara 
(sa1psaragamana) consisting of the five courses of rebirth (pancagatika) ,  and 

hence fllIvalJa is 'something that keeps or holds' ( dharma) . Similar referen

ces to dharma as designating fllIvalJa were mentioned above (see footnotes 

273 and 274).  While the first and possibly also the second use of dharma 
include phenomena, which are both sasrava and anasrava, this third use of 

dharma only includes phenomena that are anasrava. It, therefore, seems that 

Candraklrti 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" ( dharma1p 
saralJa1p gacchatJ)?96 Thus, according to Candraklrti's interpretation (or, as 

mentioned above, these illustrations could also be interpolations) the word 

dharma should - when speaking of taking refuge - be interpreted as fllIvalJa, 
perhaps also including the Buddhist teachings leading to nirvalJa, because 

the dharma is that, which keeps one away from going into sa1psara. If the 

word dharma is restricted in meaning to the three senses given here by 

Candraklrti, clearly the case of taking refuge would thus have to belong to 

this third category, because dharmasaralJa not merely leads away from the 

bad courses of rebirth but also leads to and represents fllIvalJa. This would 

agree with the statement in *TrisaralJasaptati that "knowledge of the 

dharma of phenomena ( dharma) is explained precisely as liberation from 

aging and death."
z97 It would also agree with what is said in AKBh (LVP, 

296 Moreover, mss � attest a somewhat unusual compounded form dharmasaraI}aIp 
gacchatJ: 

297 D3971 .252al (SORENSEN, 1986:30): rga si dag las grol ba iiid I I  chos mams kyi ni chos 
ses Mad. 



1924:78) :  "Celui qui prend refuge dans le Dharma prend refuge dans Ie 

Nirval)a, c'est-a-dire dans le pratisaIpkhyanirodha. Il prend refuge dans tout 

Nirval)a, car Ie Nirval)a a pour unique caractere la cessation des passions et 

de la souffrance de soi et d'autrui.
,,298 

The equation of dharma with nirval)a and hence with the ultimate 

may also be illustrated by a passage from the A1yasarvabuddhavi�ayavatara
jiiana1oka1aIpkaranamamahayanasiitra,299 which Candrakirti cites at V 4495_12: 

"Le Tathagata est toujours de nature non-nee. Tous les dharma sont sem

blables au Sugata. Les sots errent dans ce mond en saisissant des caracteres 

dans dharma inexistant. Le Tathagata est Ie 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 lONG, 1949:86) .300 Although dharma in this passage does 

298 AKBh (SASTRI, 1971 :629): yo dharmarp saral)arp gacchati, asau nirval)arp saral)arp 
gacchati pratisarpkhyanirodham; svaparasantanakldanarp duJ:!khasya ca santyekalak�al)a
tvat I . English translation: "He, who takes refuge in the Dharma, takes refuge in Nirval)a, 
namely in the pratisaJpkhyiinirodha. He takes refuge in all Nirval)a, because Nirval)a has the 
cessation of the passions and the suffering of oneself and others as its unique characteristic." 

299 D100.294b3_s; the provenance of this sutra-passage is neither identified in LVP's 
edition of Pras nor in the translation by DE JONG (1949:86). 

300 Pras 449s_12 (D3860.146bs_6; DE JONG 1949: 153-154): anupadadharmaJ:! satatarp 
tathagataJ:! sarve ca dharma!). sugatena sadrsa!)' 1 1  nimittagrahel)a tu balabuddhayo 'satsu 
dharme�u caranti loke I I  tathagato hi tv eti bimbabhuta!)' 1 1 kusalasya dharmasya anasravasya 
naivatra tathata na tathagato 'sti birpbarp ca sarpdrsyati sarvaloke I I  (inc!. 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 characters in 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 sutra by Surendrabodhi and Ye ses sde 
(DlOO.294b3_s) displays a couple of variants to the translation of Ni rna grags in Pras (D3860). 
It may be interesting to note that the first verse also is quoted in *SatyadvayavibhaiJgavrttiby 
Jiianagarbha (D3882 .lOa6) ,  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 *Buddhiinusmrtyanuttarabhiivanii by Mahamati (D3923. 
79a4_S) ,  where the Tibetan translation by Vinayacandrapa and Chos kyi ses 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 kyaiJ and D3923 reads 'jig rten 
dag na in lieu of D3890 'jig rten na ni; these variants found in D3923, however, agree with 
DlOO, the translation of the original satra-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 sutra-quotation would search out a translation of the original sutra, 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 nkvalJa, it certainly is here 

meant strictly in the sense of anasrava and would thus fall under this third 

meaning of dharma. 
Candrakirti describes saJpsara as consisting of five courses of rebirth 

(paiicagaHka) .  Generally speaking, there are either five or six courses of re

birth taught by the Buddhist schools.30l Candrakirti consequently speaks of 

variants in the way that a different Tibetan translation of the original sutra was available to 
the Tibetan translators Ye ses sde (c.800 CE), Ni rna grags (born 1055 CE) and Se dkar Lo tsa 
ba (born 1 1th 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 sutra-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 Aryasarviistiviidibhik�U1Jipriitimok�asutravrtti (D41 12. 7b3; cf. fn. 290 
above). The five courses of rebirth (paiicagalI) are enumerated by Kusaladeva in Bodhisattva
caIYiivatiirasa1J1skiira (D3874.86b7) with the remark that six courses of rebirth (�a4gatf) may 
also occur: ' gro ba rnams zes bya ba dmyal ba dan I dud ' gro dan I yi dwags dan I mi dan I Iha 
ste 'gro ba Ina 'am drug go I I . Translation: " Gati is the five or six gatis of hell-beings (dmyal 
ba), animals (dud 'gro), starving ghosts (yi dwags), humans (mf) and gods (lha) . "  The same list 
of paiicagati is found at AK 3 . 1  (SASTRI, 1971 :379; LVP, 1926 : 1 ) ,  where the Sanskrit names 
are given as naraka, preta, tiIYaiic, manuffa and �a4 divaukasal;. The doctrine of paiicagati is 
attested by several early canonical sources. Thus, they are listed in the SaIigJtisutta (DN 3.234) : 
pafica gatiyo: nirayo, tiracchanayoni, pettivisayo, manussa, deva. McDERMOTT ( 1980: 172) 
further mentions AN 4.459, MN 1 .73 and Culanidessa 2.550. The above-mentioned verse 
from the SaIigJtisutta (DN 3.324) corresponds to SaIigitasutra 5.5 and is explained in the 
Sarviistiviida-work SaIigitipaIYiiya (A-p'i-ta-mo chi-i-men tsu-Iun IWJm.ilm��F�JEfjRli; cf. 
STACHE-RoSEN, 1968 : 134- 135). Likewise, they are listed in the *KiiralJa-prajiiapti-section of 
Prajiiaptisiistra (D4087. 1 60b3ff.) along with a more detailed explanation, which in part agrees 
with the shorter explanation found in SaIigitiparyiiya. As shown by BAREAU ( 1955:280), the 
paiicagatJ:doctrine was taught by the Theraviidins (as attested in Kathiivatthu VIlLI)  and the 
Sarviistiviidins (as indicated by the sources quoted above). It is also taught in the 
Siiriputriibhidharmasiistra (T1548.28.690b!5ffo She-li-fu a-p 'i-t'an lun € 9'iJ 9t IWJ m tHRli ; 
BAREAU, 1955 : 196), which on this point thus agrees with the Sarviistiviida-doctrine. 
According to the commentary on Kathiivatthu VIII .l  (JAYAWICKRAMA, 1979 : 104; cf. AUNG & 
RHYS DAVIDS, 1915 :211) ,  the Andhakas and Uttariipathakas, on the other hand, taught a 
doctrine of six gatis (cha gatfyo)(BAREAU, 1955 :280). According to the large Sarviistiviida
compendia, *Vibhii�ii (A-p'i- 't'an p'i-p'o-sha lun; T1546.28.6a) and *Mahiivi-bhii�ii (A-p'i-ta
mo ta p'i-p'o-sha lun ; T1545.27.8b24) , the Vatsiputriyas also taught six gatis (liu-ch'ii t\ 
il'!Il) (BAREAU, 1955 : 120). Six gatis are arrived at by counting the course of rebirth of a demi
god (asura, a-su-Io lWJ*y� in T1545, a-hsiu-Io IWJ�JHi in T1546) as a separate gati This view 
is strongly criticised at Kathiivatthu VIII . l ,  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) . 302 Candraklrti, 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. 

(V304 1O) : Moreover (punalJ), is (kIm) the state of 
mind (cetas) dharma (dharmalJ) only in as much as ( eva 
ekam) it is self-restraining (atmasalPyamakam)? No (na) , 
[the interlocutorf03 says (ity aha) . What (kim) then ( tarhI) ? 
What (yat) state of mind (cetas) [is] benefiting others 
(paranugrahakam) and ( ca) friendly (maitraii ca) , that (asau) 
[is] also (apI) dharma (dharmalJ) . In the case of 'Inaitram ' 
(maitram ity atra) , one should understand ( veditavyalJ) that 
the word 'and' ( casabdalJ) is elided yet implied (lupta
nirdi�!alJ) . 

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 (lupta) after maitra in pada 

c omitted metri causa.304 That is to say, the word maitram should be read as a 

third attribute to cetas, i .e . :  "which (yat) state of mind (cetas) [leads to being] 
self-restraining (atmasaJpyamakam) and (ca) benefiting 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 manussfi at DN 
3.264. As a digression, it may further be remarked that Jaina-texts speak of 4 gati: devagatl; 
manuffagatJ; ti1]'aggati and narakagati(GLASENAPP, 1915:27, 63-74) . 

302 Attested at Pras 2183, 2699, 3044, 3235, 3283, MavBh D3862.329b2, *Yukti�a�thikfivrtti 
D3864.6a4, D3864.21bb CSV D3865.76a3, 7' As noted by SCHERRER-SCHAUB (1991 : 134, fn. 
89), there is also a single occurrence of �cjgatiat MavBh (D3862.274b7; LVP, 1907-1912: 175), 
but this occurs in a quotation from a siltra (which LVP (1910:356) tentatively identifies as 
Ta ttvanirdesasamfidhl) . 

303 Cf. discussion on the interlocutor's speech on p. 173 above. 
304 In A�tfidhyfiyj l . 1 .60 (VASU, 1891 :55-56), Piil)ini defines elision (lopa) 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. 
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(paranugnmakam) [and (ca)] friendly (maitram), that (safI) [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 dharmal;, 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
,,305 and (b) "self-restraint in body, speech and mind and 

this care for others [are] friendliness [and] dharma.
,,306 This interpretation is 

also attested in Chung Iuds prose-commentary, 307 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.308 

(V3051) : Among these [two] ( tatra), 'to benefit (anugrhl}atl) 
others (par am) , is (itl) a state of mind ( cetas) benefiting 
others (paranugrahakam) . Which (yat) state of mind ( cetas) 
has the four bases for gathering ( catulJsalpgrahavastu ) as 
its activity ( pravrttam) and (ca) protection from fear 
(bhayaparitral}a j  as its activity ( pravrttam), that (asau) [is] 
also (apl) dharma ( dharmalJ) . 

First, the compound paranugrahaka is explained by dividing it into its 

components and verbalising the verbal-adjective anugrahaka; thus, paranu-

305 Chung lun, T1564.21bz5_z6: Afig�{*{J' 0 flJ:Eit��� 0 �::g�;¥&� . 
306 Pangjo teng lun, T1566.99a18_19: El llJt!lt O JEI,  0 &lBz:.{tI!� 0 ;¥&i$;�fiT. 
307 Chung lun, T1564.21cl : " [They] are also called kindness, wholesome action [and] 

beneficence"; :;tr;::g;¥&�mt�. 
308 Instead of Candraklrti'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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grahaka means 'to benefit (anugrhlJatl) others (param) ' .309 Candrakirti has 

adopted this gloss from either Akutobhaya (Huntington, 1986:403) ,  Buddha

palita's Vrtti (Saito, 1984.11:220) or Prajiiapradipa (T1566.99a22) .3 10 The 

form of the gloss in Pras is closest to how it appears in Buddhapalita's 

Vrtti31 1 

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 ( catul;1saIpgrahavastupravrttl) and a behaviour of protec

ting others from fear (bhayaparitralJapravrtta) . Both compounds have been 

adopted from Prajiiapradipa, where, however, the four bases for gathering 

(catul;1saIpgrahavastu) are not mentioned by name but the first two members 

of this list are given instead.312 'The four bases for gathering' consists of four 

factors that promote gathering a large community or following: generosity 

309 Cf. e.g., CSY D3865.68b2, where its opposite, 'benefiting oneself ( bdag la phan 'dogs 
pa, *atmanugnihaka or *sviirthaY), is spoken of negatively. At CSY D3865 . 194a6 commenting 
on CS 12.23 (cf. LANG, 1986 : 1 16), paranugrahaka is said to include all forms of non-violence 
(mi 'tshe ba, ahif!1sa1:  ' tshe ba ni gian la gnod par iugs pa'i phyir sems can la gnod pa'i bsam 
pa dan I des kun nas bslang ba'i Ius dan nag gi las yin la I mi ' tshe ba ni de las bzlog pa'i sgo nas 
dge ba bcu'i las kyi lam mo l l gan yan cun zad gian la phan 'dogs pa de thams cad kyan 
mi 'tshe ba'i khons su 'du ba yin no I I . Translation: "Since violence ( 'tshe ba, hif!1sa1 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, ahif!1sa1, by being the opposite thereof, is the ten 
wholesome courses of action and their paths. Whatever in the sl ightest way brings benefit to 
others, all that is included in non-violence." For a similar definition of violence, cf. 
*Misrakabhidharmahrdayasastra (T1552.893c; trans!. by DESSEIN, 1999.1 : 1 91) . Paranugraha 
also occurs in Nagarjuna's Ratnavali 1 . 1 1  (HAHN, 1982:6). 

310 In Prajffapradipa, it is attested only by the Chinese translation, but has been omitted in 
the Tibetan translation. Given that it does not occur in Chung lun 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 Prajffapradipa. 

31 1  It must be cautioned that in Ni rna grags' Tibetan translation of Pras, anugrhlJati has, 
however, been translated with rjes su 'dzin par byed pa, whereas anugrahaka is translated with 
phan 'dogs pa. In Akutobhaya and Buddhapalita's Vrtti, the verbal form is 'dogs par byed pa 
(perhaps *grhlJatiwithout the upasarga anu), while anugriihaka is phan 'dogs pa. Thus, Ni rna 
grags' translation of anugrhlJatiis here more a mechanical than a transparent reproduction of 
the original text. Further, Akutobhaya adds zes bya ba 'i tha tshig go ( *ity artha.(J) to the gloss, 
which is not attested in Buddhapalita's v.rtti and Pras. 

3 12 Cf. PrajffapradIpa (AMES, 1986:507): gian la phan 'dogs par ies bya ba ni sbyin pa dan 
snan par smra ba dan I 'jigs pa las yons su skyob pa la sogs pa gian dag la phan 'dogs par byed 
pa'o. T1566:99a21_22: lIii{g1lf 0 ��:frJnt!!���llJHfIl�1lf. 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 (priyavakya), helpful activity (arthacaryaj and 

equality with regard to the [common] good (samanarthataj(RHYS DA vms & 
STEDE, 1921-1925 :666).313 A detailed explanation is found in SaJigJti-paryaya 
(STACHE-ROSEN, 1968 : 109-1 10) .  Generosity (dana) is to give useful things 

to the sramalJas, 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 

AIiguttaranikaya (trans!. by HARE, 1935: 147- 148) : 

Once, while the Exalted One was dwelling in AJavl, at Agga!ava, 
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 saftgahavatthiini: danarp. peyyavajjarp. atthacariya samanattata. Trans!. 
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 foIIowing.
,314 

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.315 

The second compound used by Bhavaviveka and Candrakirti to 

describe pariinugriihaka is a behaviour of protecting others from fear ( bha
yapadtriilJapravrtta) . 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 catuf;JsaIpgrahavastu and bhaya
padtriilJa.316 In Chung lun, the explanation of pariinugriihaka is given in 

3 14 AN 4.218-219 (HARDY, 1899) : Ekaql samayaql Bhagava Alaviyaql viharati Aggalave 
cetiye. Atha kho Hatthako Alavako paiicamattehi upasakasatehi parivuto yena Bhagava ten' 
upasaiIkami, upasaiIkamitva Bhagavantaql abhivadetva ekamantaql nisldi. Ekamantaql 
nisinnaql kho Hatthakaql Alavakaql Bhagava etad avoca: MahatI kho tyayaql Hatthaka parisa, 
kathaql pana tvaql Hatthaka imaql mahatiql parisaql saqlgaiIhasI ti? Yan'imani bhante 
Bhagavata desitani cattari saqlgahavatthl1ni, tehahaql imaql mahatiql parisaql saqlgaiIhami. 
Ahaql bhante yaql janami 'ayaql danena saqlgahetabbo' ti, taql danena saqlgaiIhami; yaql 
janami 'ayaql peyyavajjena saqlgahetabbo' ti, taql peyyavajjena saqlgaiIhami; yaql janami 
'ayaql atthacariyaya saqlgahetabbo' ti, taql atthacariyaya saqlgaiIhami; yaql janami 'ayaql 
samanattataya saqlgahetabbo' ti, taql samanattaya saqlgaiIhami. Saqlvijjante kho pana me 
bhante kule bhoga, saqlgaiIhamidaliddassa kho no tatba sotabbaql maiiiiantI ti. Sadhu sadhu 
Hatthaka, yoni kho tyahaql Hatthaka mahatiql parisaql saqlgahetuql. 

315 Cf. AN 4.364 (HARDY, 1899; trans!. by HARE, 1935:241-242). 
3 16 AN 4.364-365 (HARDY, 1899) : Imehi kho bhikkhave catl1hi balehi sammanagato 

ariyasavako paiica bhayani samatikkanto hoti. Katamani paiica? AjIvikabhayaql asiloka
bhayaql parisasarajjabhayaql mara1).abhayaql duggatibhayaql. Trans!. 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 1ffli 
�1ifli), see *Misrakiibhidharmahrdayasiistra (T1552.933a12ff.; trans!. DESSEIN, 1999.1:5 1 1 -5 12). 
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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).317 Finally, Pras states that a state of mind benefiting 

others in this way is also to be considered dharma. 

(V3053) :  Which (yat) state of mind ( cetas) [is] existing 
(bhavam) in a friend (mitre), [i .e . , ]  that is without hostility 
(aviruddham) towards sentient beings (sattve�u), that ( tat) 
[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 ( tat) is a friendly (maitram) 
state of mind (cetas) . 

Candrak"irti then explains the word 'friendly' (maitra) . First, this is done by a 

grammatical explanation ( vyutpattI) taken from Buddhapalita's Vrtti (SAITO, 

1984.11 :220), which is also repeated in Prajiiapradipa (AMES, 1986:507; om. 
in T1566) .318 According to this vyutpatti, the adjective maitra is a derivative 

from the noun mitra '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)?19 Buddhapalita's 

317 T1564.21b28_29: f!J:fi]t{t!!l§- 0 i=r:f!iail!:t'ifft\GN&¥�::f'I'��±. 
318 It should be noted that the Tibetan translation of Pras as wel l as the Tibetan trans

lations of Prajniipradipa and Avalokitavrata's Prajniipradipatikii (D3859.III . 19bl_2) all contain 
a corruption or misinterpretation of this phrase. Given the Pal}inian rule cited below (cf. fn. 
3 19), 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 'byU/i ba (* mitrad bhavam). Only the transmitted text of Buddhapalita's Vrtti 
attests the correct form mdza '  bies la 'byU/i ba. The occurrence of this corruption could 
perhaps be explained by the fact that the verb 'byU/i 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 Piil}inian background for this vyutpatti 
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 or of Pras. 

319 For this affix-function, cf. AHiidhyiiyf 4.3.53 (VASU, 1891 :767) : tatra bhavai) I I . The 
word tatra indicates the locative case (saptami vibhakli). VASU (ibid.) explains that bhava 
here is used in the sense of 'existence' and not in the sense of 'arising'. V ASU cites an example 
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Vrttifurther adds a synonymous gloss : "existing [in] a friend, i .e . , existing in 

someone dear.
,,32o To this vyutpatti, Candraklrti adds a gloss not found in the 

other commentaries: " [i .e . , ]  that is without hostility towards sentient beings 

(aviruddhaJp sattve�u) . "321 

Next, Candraklrti 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 mitra '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.II :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 
gyi rkyen) ,  i .e . ,  forming a derivative having the same sense as the word from 

which it is derived. Buddhapalita further explains that maitra means mitra in 

the sense of 'an affectionate mind' ( *snehacitta, sems snum pa) . Candraklrti, 

on the other hand, considers maitra to mean 'a friend' (mitra), because a 

friendly mind (maitraii cetas) is benefitting oneself (atmanugrahaka), just 

like a friend would benefit one. Friendliness benefits oneself in the spiritual 

sense of being beneficence (pUlJya), as it is explained, for example, in AKBh 

and CSV.322 Likewise, in Mav 6.2l lcd, great friendliness (mahamaitrJ; byams 

from the Ka§jk;ivjvaraIJapaiijjka: srughne bhavai) sraughnai) "A sraugnai) is one, who stays 
(bhavaJ;) in Srughna (srughne) ." 

320 Buddhapalita's Vrttj (SAITO, 1984.II :220) : mdza' bses las 'byun ba ste gcugs pa 
las 'byun ba zes bya ba'i tha tshig go. 

321 There is, however, a slight similarity to the explanation given in Akutobhaya (HUN
TINGTON, 1986:403): byams pa ni byams pa dan ldan pa ste l sems can mams la phan par 'dod 
pa zes bya ba'i tha tshig go I .  Translation: "Majtra is to be endowed with majtra; it has the 
sense of wishing to benefit sentient beings."  Regarding the translation of avli-uddha as being 
'without hostility', see A Cdtkal PaJj DktkJflalY 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 (SASTRI, 1971 :748): yatha maitradi�v antareQ.api pratigrahakarp paranugraharp va 
pUQ.yarp bhavati svacittaprabhavam, tatha hy atite 'pi gUQ.avati tadbhaktilqtarp svacittat 
pUQ.yarp bhavati l .  Translation by LVP (1924:245) : "Dans la meditation de bienveillance, 
personne ne re<;;oit, personne n'est satisfait, et cependant un merite nait, pour Ie bienveillant, 
par la force meme de sa pensee de bienveillance. De meme, bien que I'Etre excellent ait passe 
(abhyatita), Ie don au Caitya fait par devotion a son egard ( tadbhaktj/q'ta) est meritoire, en 
raison de la pensee meme du fidele (svadttad eva pUIJyam)." English translation: "As nobody 
receives and nobody is benefitted in a meditation on benevolence, so merit arises for the well-
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pa chen po) is defined as 'what brings benefit (hitopasaJphara, phan pa ner 
sgrub pa) to sentient beings

,
.323 The word 'benefiting oneself' ( *atmanugra

haka, bdag fa phan 'dogs pa) is also used to contrast maitra with the word 

paranugrahaka from the root -verse. 

(V3054) : And (ea) , thus ( etat) ,  what (yat) threefold 
( trividham) state of mind (eetas) has been shown (nir
dl�tam), that (sal}) is called ( ueyate) ' dharma' (dharma itl) . 
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 (T552.932a3 ; trans!. by DESSEIN, 1999.1: 
503), a similar explanation is given on making gifts to a caitya, where the words *atmanu
grahaka ( tzu-she El Jillf) and *paranugrahaka (she-ta Jillfftf2) probably were used in the original 
text. In CSV (D3865 . 1 18bz_s) commenting on CS 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 gnen po 
ste I de khro ba'i gnas la bsgoms pa na byams pa'i tin ne 'dzin sgom pa 'dren par 'gyur ro I I  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 I I  'di Ita ste I Iha dan mi mams la sdug par 'gyur ro I I  de mams kyis 
bsrun bar yan 'gyur ro I I  bde ba dan yid bde ba man bar 'gyur ro I I  de'i Ius la dug gis mi tshugs 
so I I  mtshon gyis mi tshugs so I I  de'i nor mams 'bad pa med par rgyas par 'gyur ro I l lus zig nas 
si ba'i 'og tu bde 'gro tshans ma'i 'jig rten du skye bar yan ' gyur ro I I  de !tar byams pa'i yon tan 
brgyad thob par ' gyur ro I I  phra rgyas khro ba spans pas rned par bya ba bsam gtan dan tshad 
med pa dan I gzugs med pa dag kyan 'thob par 'gyur ro I I . 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 'fa 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 bom 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.II :220) also makes a brief reference to these eight 
qualities of maitriin his Vrtti 

323 Mav 6.21 1cd (D3861 .214b3; LVP, 1907-1912:321 ) :  'gro la phan ner sgrub pa l l byams 
pa chen po zes bya'o I I  "What brings benefit to sentient beings is called great friendliness." As 
indicated by TAUSCHER (1981 : 153, note 281) , this definition is based on Satasahasrika
prajnaparamita (GHOSA, 1902: 1411 , 1 ) :  hitopasarpharalak�al)a mahamaitrI l "Great friendli
ness has the characteristic of bringing benefit." 
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action (adharmal]) should be furnished (yojyal]) [with a 
corresponding definition] . 

The explanation of the three aspects of a wholesome state of mind that 

constitute dharma is then completed. Finally, Candraklrti states that one 

should furnish its opposite, unrighteous action ( adharma), with a corre

spondingly opposite explanation. This statement derives from Prajiiapradipa 
(Ames, 1986:507; T1566:99a26) .  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.III. 

18b3_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' . "  324 In PrajiHipradlpa (AMES, 1986:507-508; 

T1566.99a26-99b2) ,  Bhavaviveka adds a small presentation of whole-some, 

unwholesome and indeterminate (avyakrta) actions, which is not found in 

the other commentaries. 

(V3055) : And thus ( caitat) : which (yat) state of mind 
( cetas) , whose divisions have been shown [above] 
(nirdl�taprabhedam) , "that (tat) [is] the seed (bijam) for a 
result (phaJasya). " Which (yat) [is] the specific (asadhara
lJam) cause (karalJam) in the production of a result 
(phaIabhinirvrttau), that ( tat) alone (eva) is called ( ucyate) 
the ' seed' ( bijam itl) , just like ( tadyatha) a rice-seed (sali
bijam) for a rice-sprout (salyaJikurasya) ; but ( tu) what (yat) 
[is] common (sadharalJam), such as the earth and so forth 
(k�ityadl) , that ( tat) is not (na) a seed (bijam), that ( tat) [is] 

324AN 5.222-223 (HARDY, 1900): Katamo ca bhikkhave adhammo ca anattho ca? 
Micchadit1;hi micchasaiJkappo micchavaca micchakammanto miccha-ajIvo micchavayamo 
micchasati micchasamadhi micchafial).aql micchavimutti. Ayaql vuccati bhikkhave adhammo 
ca anattho ca. 
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only ( eva) a cause (karapam) . Like this (yathm'tad), so 
(evam) in this case as well UhapJ) , the threefold ( tn'vklham) 
state of mind ( cetas) is (bhavatJ) the seed (bijam) in the 
production (abhinirvrttau) of a desired (J�tasya) ripening 
( vipakasya) , whereas ( tu) the effort by the person and so 
forth (puru�akaradaya1;) [is] only ( eva) a cause (karapam) . 

Candraklrti then comments on the last padas of the root-verse (Mmk 17 .1 ) ,  

which say that this state of mind is a seed ( bijam) for a result (phaJasya) . 

From this statement, it is also clear that Candraklrti takes the word cetas as 

the subject of the pronoun tat in the root-text and not the noun dharma. 

Buddhapalita (SAITO, 1984.I1 :220) and Bhavaviveka (AMES , 1986:507; 

T1566.99a25_26) both say that a state of mind is called a seed, because it 

arouses the bodily and verbal actions. Buddhapalita adds a Sutra-reference 

of unknown provenance stating that the intellect ( *manas, yid) precedes a 

dharma (chas kyi snan du 'gro). This explanation, however, is not adopted by 

Candraklrti. On the other hand, Buddhapalita (ibid.) and Bhavaviveka (ibid; 

T1566.99a23) equate the word 'seed' with the word 'cause' ( *karapa, rgyu), 
which is adopted in Pras . While neither Buddhapalita nor Bhavaviveka ela

borate on this point, Candraklrti discusses the meaning with which the word 

'cause' should be understood here. 

Candraklrti defines a 'seed' as the specific cause of something 

(asadharapaIJ1 karapam) . 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) ,  

Abhidharmakasavyakhya remarks that the comparison of a cause with a seed 

is associated with the Sautrantika-schoo1.325 As an example for a specific 

325 SASTRI ( 1970:339): tasya bljabhavopagamanad iti 1 tasya hetubhavo-pagamanad ity 
upama 1 sautrantikaprakriyai�a 1 kvacit pustake nasty evam patha/.I I .  Translation: "'because of 
becoming the seed-entity thereof is a comparison meaning 'because of becoming the cause
entity thereof. This [comparison] is a Sautrantjka-use, [and] thus it is not a reading found in 
any book." Perhaps Yasomitra intends to say that the seed-comparison of a cause is not 
commonly found in the SarvasHvada-AbhMharma-literature, but has been introduced by the 
Sautrantjkas, who are known to have relied solely on the Sutras, from a Siitra-source, such as 
the Sutra-passages quoted above on p. 177. Cf. also the use of bija with reference to the 
'dispositions' (anusaya) in AKBh (SASTRl, 1970:215; LVP, 1923 : 185). 
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cause (asadharalJaIp karalJam), Candrakirti gives a rice-seed (saHbija), which 

is the specific cause for a rice-sprout (salyaIikura) . 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 (sadharalJaIp karalJam), 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.326 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 (l�ta) 
ripening ( vlpaka) .  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 njmba-tree yielding a bitter fruit. As will be shown by Mmk 

17. 1 1 ,  it is significant to notice that it is the state of mind, i .e . ,  the intention 

(cetanaj, that is identified with the seed or the specific cause and not the 

actual bodily or verbal action, i .e . ,  actions done following intention 

(cetayjtva) . When experiencing a given desirable result, such as good health 

or wealth, it is said that one's personal effort (puru�akara) is only a 

326 These common causes are, for example, explained in the Sa!istambasrltra (SCHOENING, 
1995 :704-705) :  katharp bahyasya pratItyasamutpadasya pratyayopanibandho dra�tavyaQ.? �aQ.
Q.arp dhatiinarp samavayat 1 katame�arp �aQ.Q.arp dhiitfmarp samavayat? yad idarp prthivyapte
jovayvakasrtusamavayat bahyasya pratItyasamuptadasya pratyayopanibandho dra�tavyaQ. 1 
tatra prthivldhatur bljasya sarpdharaQ.akrtyarp karoti 1 abdhiitur bljarp snehayati 1 tejodhatur 
bljarp paripacayati 1 vayudhatur bljam abhinirharati 1 akasadhiitur bljasyanavaraQ.akrtyarp 
karoti 1 rtur api bljasya pariQ.amanakrtyarp karoti 1 asatsu e�u pratyaye�u bljad ailkurasyabhi
nirvrttir na bhavati 1 yada bahyas ca prthivldhatur avikalo bhavati, evam aptejovayvaka
srtudhatavas ca avikala bhavanti, tad a sarve�arp samavayat blje nirudhyamane ailkurasyabhi
nirvrttir bhavati I . 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 Candraklrti in SSV commenting on SS verse 3 (translation 

by ERB, 1997:68) : 

In dies em [Vers bedeutet] Ursache das, was die Wirkung 
hervorbringt ( *ni�padaka); und insofern [nur] sie eine [ihr] ahnliche 
Wirkung hervorbringt, ist sie spezifisch ( *asadharaIJa) ; z.B. der 
Reissame [ist ausschlieBlich Ursache] des ReisschOBiings. 

Die Bedingung hingegen (m) ist gemeinsam, wie z.B. die Erde 
usw. [gemeinsame Bedingung ist fi.ir das Heranwachsen des] Reis
schoBiings. Denn, wie [die Erde usw.] als Faktor bei der Erzeugung 
des ReisschOBiings fungiert, so [tut sie es] auch bei [der Erzeugung] 
eines GerstenschoBlings usw. Die Frucht [in Gestalt des reifen 
Reiskorns] ,  die [schlieBlich] aus dem [Reis ]schOBiing usw. entsteht 
(skyes pa), richtet sich nicht nach der Gestalt [der Bedingungen wie] 
Erde usw., sondern nach der Gestalt des Reissamens. Weil so mit 
(ies bya 'o) [die Erde] als bloBer Kausalitatsfaktor (rgyu'i dlios por) 

[bei der Hervorbringung der Wirkung] fungiert, definiert man sie als 
Bedingung (pratyaya) . Wenn, urn damit zu beginnen, etwas (gali) als 
Ursache und Bedingung von [irgend]etwas ( 'diJ) fungiert, so ist es, 
insofern es [die Wirkung] hervorbringt, als Ursache bestimmt. 
Wohingegen ( .. Ja/ gali du . . .  m) die Bedingung [als Oberbegriff] nicht 
[nur] die bestimmende (lies 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 

Ansichtr� die Worte "Ursache" (hetu) und/oder "Bedingung" 
(pratyaya) fi.ir denselben Gegenstand (yuf) verwendet. 

Was die Kombination anbelangt, so entsteht sie aus dem 
vollstandigen Bereitstehen (iie bar gnas pa *saIpnidhya) dieser 
beiden Kategorien [von Faktoren] ( dlios po), nicht aber aus dem 
Bereitstehen, selbst unmittelbar, anderer [Faktoren als Ursache und 
Bedingungen] . Deshalb solI man verstehen, daB in dies em [Vers] die 
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Kombination von Ursache u. Bedingungen [gemeint] ist.327 

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 SSV-passage uses the term 'common 

condition' ( *sadhara{1afJ pratyayafJ) in lieu of the expression 'common cause' 

(sadhara{1aIp kara{1am) used in Pras. 

(V3059) : [Someone] says ( aha) : When (kasmin kale), 
moreover (punalJ), [is] there emergence of the result 
(phalani�pattilJ) of the seed (biJasya)? "Both (ca) after 
passing away (pretya) and (ca) here (iha). " "After passing 
away" (pretyetl) means (ity arthalJ) ' in a future life' (adr�!e 
janmanl) ; "here" (ihetJ) [means] ' in the present life' ( dr�!e 
janmanl) . And ( ca) this ( etat) is to be understood ( boddha-
JYam) in detail ( vistarelJa) from the scriptures (agamat) . 

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 ( *ni�padaka) 
an effect; and in [only] producing an effect similar to itself, it is specific ( *asadharalJa) ; e.g., a 
rice-seed [is only the cause] of the a rice-sprout. A condition, on the other hand (m) , 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 (ies 
bya 'o) [the earth] only functions as causal factor (rgyu 'i  dIios po) [in the production of the 
effect], it is defined as a condition (pratyaya). If, to begin with, something (gali) functions as 
the cause and condition for something ( 'dii), then it is determined as the cause, in that it 
produces it [i .e. , the effect] . On the other hand ( .. 18/ gaIi du . . . m) , a condition [in general] is 
not the determining (lies pa) cause [Le., 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' (hetu) and/or 'condition' (pratyaya) are used with regard to the same 
object (yul). Concerning the combi-nation, it arises from the complete availability (lie bar 
gnas pa *s:iJpnidhya) of both these categories [of factors] ( dlios 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 Prajiiapradipa (AMES, 

1986:507; T1566:99a24_2s) ,  whereas both Akutobhaya (HUNTINGTON, 

1986:403) and Chung lun (T1564.21cl_2) 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 pacta d of Nagarjuna's verse may reveal a Brahma-

1).ical influence on his text, because the phrase is relatively common in Brah

ma1).ical texts of the Dharmasastra-genre, but absent in early Buddhist texts, 

such as the Pali canon.328 

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 .3 10-3 17, 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 Kau!illyaIp Arthasastram 1 .3 (edition by R.S. 
SASTRI, 1909:8; translation by SHAMASASTRY, 1929:7), once in Vasi�thadharmasastra 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. l l 1c, 8 .171c, 8 . 172c, 9.25c, 12. 19c, 12.86a; for 
edition and translation, cf. OUVELLE, 2005), and 18 times in Mahabharata (cf. the Pratika
index of the Mahabharata, vol. IV; V AIDYA, 1970:2629). I am indebted to Patrick OUVELLE 
for most of these references. As a digression, it may further be remarked that, according to 
POTTER ( 1980:244), Patafijali's Yogasutras similarly speak of actions, whose ripening will 
occur (niyatavipaka) in the present lifetime ( df�!ajanman) and those, whose ripening is not 
limited in this manner and so may mature in another life (adf§!ajanman) (ibid. ) .  HALBFASS 
(1980:284) mentions that in the BrahmaJ.lical tradition one finds a "threefold division of 
sacrifices into those which bear fruit after death (e.g., jyoti�!oma), those which bear fruit 
irregularly (e.g., citra), and those which bear fruit in this life (e.g., karin) ." 
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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 ( di!.thadhamma
vedaniya), (2) that, which is to be experienced in the next life ( upapajjaveda
niya) and (3) that, which is to be experienced in some subsequent period 

(apariipariyavedaniya) . This threefold distinction is also taught in several 

post -canonical sources.329 In several post -canonical Theraviida -sources (cf. 

references in HINUBER, 1994:39-40), a fourth member called ahosikamma is 
added to this threefold list. 330 

(V305n) :  Thus ( evam), first ( laval) ,  having 
established ( vyavaslhapya) dharma ( dharmam) [which is] 
the one only ( evaikam) of a mental nature (cittalmakam), 
also (punar apl) a twofold ( dvividham) 

&�ction (karma) was taught (uktam) as intention 
(cetanii) and (ca) [action] foUowing intention 
(cetayitvii) by the highest seer (param�ii), " the 
Exalted one (bhagavala) . (Mmk 17.2ab) 

Because of [his] understanding ( cgamanal) of the 
highest object (paramartha j, [he is] '� seer" (.�). Since 
(itl) he (asau) [is] both ( ca) highest (parama/;l) and ( ca) a 
seer (r�if;J) , [he is] "the highest seer" (param�). Because 
of surpassing ( utkr�tatvat) even (apl) the listeners and the 
self-awakened ones (sravakapratyekabuddhebhyaf;J) due to 
[his] understanding of the highest object (paramarthagama
nat) in each and every aspect (sarvvakarataya) , the fully 

329 HINOBER (1994:40-41 )  mentions Nettipakarapa. It is also found in the Sarvastivada
text *Misrakabhidharmahrdayasastra (T1552.895c15ff. ; trans!. by DESSEIN, 1999.1.207). 

330 For a discussion of this fourfold division with several illustrations from the canon, see 
LVP (1927: 177-179). 
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Awakened one (sambuddha1;) , the Exalted one (bhagavfin) , 
[is] the highest seer (paramar�j1;) . By that ( tena) "highest 
seer (parama�4Jii) action (karma) was taught (uktam)" in a 
satra (satre) ''as intention''''action ( cetanfikarma) "and 
(ca)'�action "foUowing intention" ( cetayitvii 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 ( cetas) 
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. 99b2_3) .331 This twofold division is indicated to be 

canonical, since it is said to have been taught by the Exalted one (Bhagavant) 
in a sutra. The Bhagavant is here called 'the highest seer' (paramar$l), an 

epithet of Buddha, which Candrakirti also uses at V1596 (D3860.53b7) .  The 

word !$i (Pali iSl) 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 (niruktJ) for the word !$i: 
'because of understanding the highest object' (paramarthagamanat) . As also 

indicated by the Tibetan translation (D101b7: thugs su chud pas na) , the 

word gamana should here be taken in the sense of 'understanding' . In Pra
jiiapradipa (AMES, 1986:508), the word !$i is explained in slightly different 

331 In the Chinese translation of Prajiiiipradipa, it is said that this twofold division was 
taught "in [Abhidharma]kosasastra" (T1566.99b2_3 : cbii-she-lun chung i yo erh chung 1��ifHll 
r:j=I3J;�=ti), a specification not attested by the Tibetan translation. Given that Pangjo teng 
lun is the earliest witness of Prajniipradipa, 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 cetanii and cetayitvii 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 cbii-she-lun chung (1���ifffr:j=I)  "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 lun, which states that this 
twofold division has been explained in the Abhidharma (T1564.21c5_6) '  
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terms as "because of having understood without remainder what is to be 

understood" ( *gantavyam nilJSe�a1J1 gamamit, bgrod par bya ba ma Ius par 
bgrod zin pa l phyir) . Bhavaviveka's nirukti is thus basically the same 

explanation as that given by Candraklrti, since both indicate that r�i should 

be taken in the sense of gamana and hence should be understood as a 

derivative of the verbal-root r� in its first sense of 'to go, move, approach' 

(APTE, 1890:491) .  Due to the word's Vedic sense of 'seer' , the root r� 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 �: paramarthadarsamid 
'because of seeing the highest object' , which could perhaps indicate that a 

native reader at some early stage of the Nevarl-transmission of the text 

found °darsamidto be an appropriate niruktifor r�i. 
That, which is understood (gamana) by the r�i, is the 'highest object' 

(paramartha), which is to say the 'ultimate' or the 'absolute'. In MavBh 

(D3862.253a6) ,  paramartha is explained as the object ( *vi�aya, yuf) for an 

instance ( *vise�a, khyad par) of knowledge in those possessing the perfect 

vision. 332 Such a definition of paramiirtha also agrees with that given 

elsewhere by Bhavaviveka.333 

In the verse, the Buddha is not only called a 'seer' but 'the highest 

seer' (paramar�l), which Candrakirti lays out in his vigraha as a karmadhara
ya-compound (paramas easav r�is eetl) . 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 Prajiia-

332 MavBh D3862.253a6_7 (LVP, 1907-1912: 10216ff. ) :  de la don dam pa ni yali dag par gzigs 
pa mams kyi ye ses kyi khyad par gyi yul fiid kyis bdag gi Iio bo rfied pa yin gyi 1 rali gi bdag fiid 
kyis grub pa ni rna yin te I . Trans!. by LVP (1910:300): "La veritable est constituee par Ie fait 
qu'elle . est I'objet de ceUe sorte de savoir qui appertient a ceux qui voient just: mais elle 
n'existe pas en soL" For a commentary to the Sanskrit text, see the '[Jka of Jayiinanda (D3870. 
1 .141al_3) ,  where the word khyad par clearly in understood as a nominal form modified by ye 
ses and not as an adjectival form modifying yul A retranslation into Sanskrit could perhaps be: 
tatra paramiirthal). sarpyagdrsiirp jfiiinavise�avi�ayatvena labdhatmabhiival). l na tu sviitma
tvena siddhal). l .  For another definition, cf. MavBh D3862.255as_6 and MavBh D3862.243b1 . 

333 Cf. Prajiiapradipa (D3853.240b7) :  don dam pa ni gfiis su med pa'i ye ses kyi spyod yul 
yin pa'i phyir I . Trans!. :  "Because of paramartha being the object ( *gocara, spyod yul) for a 
non-dual knowledge." 



Chapter 3 :  Translation and Commentary 221 

pradipa (ibid.) ,  this point is made very nicely by saying that the sriivakas, 
pratyekabuddhas and bodhisattvas also are 'seers', since they all have 

realised what is to be realised, but among the seers the Bhagavant is supreme. 

Bhavaviveka, however, does not give any reason for why the Bhagavant is 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 (sarvviilairata) . 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 sutra' (sutre) . PrajJiapradipa likewise 

provides no explanation thereon. Akutobhaya (HUNTINGTON, 1986:404) 

and Chung lun (T1564.21c5_6) 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 lun gives a 

short explanation. It stated there that cetana is a mental phenomenon, which 

initiates that, which is done and thus is the basis of action.335 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 gaJi yin pa) . 

As will be shown below, cetana refers 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 

334 Regarding CandrakIrti's particular view on the realisation of sravakas and 
pratyekabuddhas and how it compares with the realisation of a bodhisattva, cf. Mav. 1.8 and 
the issue explanation in MavBh (D3862.226b1ff.; LVP, 1907-1912: 19-23) . 

335 Cf. T1564.21C9ff. : JiS"�IL,Jf[r.t 0 �IL,Jf[r.tq:tfig�le1'fpJT{'F*il� 0 IZSJ�JG',*M\)i.:liir 
D �  0 B IZSJ � IL"L,Jf[1t;; 1'fpJT1'F 0 1.§JsU�pJT1'F* 0 * � J5\ � � .  Trans!. 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.336 Fundamentally, cetana seems to mean "mental activi

ty" in general, simply as a derivative of cetas formed with the taddhita-affix 
ana. This must also be its sense when it occasionally is used in the canon as a 

synonym for saIJ1skara, in the case of the fourth skandha.337 In the slightly 

later literature, cetana is certainly given a more specialised meaning and in 

the Abhidhanna-literature finally it comes to be counted as one among the 

46 or 51 mental factors (mahabhllmika or caitta) . 
In Paiicaskandhaprakaral)a, Candrakirti provides an explanation of 

cetana in this specialised sense, where cetana is defined as a mental action 

that conditions or forms ( *abhisaJpskara) [the mind] .338 This definition is 

336 Cf. , e.g., AUNG & RHYS DAVIDS (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 PASADlKA (1989:22). 
338 Cf. LINDTNER (1979: 106): de la sems pa ni mnon par 'du byed pa yid kyi las te I j i !tar 

rgyal po mams blon pos bya ba de dan I de la 'jug par byed pa de biin du sems kyan sems pas 
bya ba dan bcas pa'i no bor de dan der ston par byed do I I  de ni 'du byed mams 'byun ba la sa 
bon gyi no bor gnas te I 'gro ba sna tshogs las las skyes la de ni las kyi no bo iiid kyi phyir 
ro I I  yan de ni mam pa gsum te I dge ba dan I mi dge ba dan I lun du ma bstan pa' 0 I I  yan dbye 
na sems pa'i tshogs drug tu 'gyur te I mig gi mam par ses pa dan mtshuns par ldan pa nas yid 
kyi mam par ses pa dan mtshung par ldan pa'i bar du'o I I . Translation: "Celana is 'that, which 
forms' ( *abhisarpskara), [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 kyali) to be shown as this or that (de dali der slon par byed) in the form of a state 
associated with an action (bya ba dan bcas pa 'j lio bar). It exists in the way of being the seed 
for the arising of conditioned phenomena (saIpskara), since the various courses of rebirth 
( *gall) 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 celana: [those] concomitant with the eye-consciousness up to [those] concomitant 
with the mental consciousness." The latter six-fold division of celana is attested in Saligilisl1lra 
and Saligiliparyaya (cf. STACHE-RoSEN, 1968 :161-162). In that context, celana 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 5431 (D3860 .182b3), Candrakirti also refers 
briefly to a similar definition of celana: kusaladicetanavise�aqIs te [punar-bhavabhisaqIskarat] 
saqIskarai} I te ca trividhai} kusala akusala aneiijyas ca, yadi va kayika vacika manasas ceti I 
(the compound in the square bracket is emended by LVP on the basis of the Tibetan 
translation; cf. Pras 543, fn. 1) .  Trans!. by MAY (1959:252): "Ces volitions sont de composants, 
car elles effectuent la composition ( °abhisarpskaral) de la nouvelle existence. Les composants 
sont egalement de trois especes: favorables, defavorables, a lieu de retribution determine. On 
peut aussi les repartir en corporels, vocaux et mentaux." English translation: "Intentions are 
conditioned phenomena, because they effect a conditioning ( Oabhisarpskaral) 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 
menta! ." In PrajIiapradpapka(D3859.III .21b1) , Avalokitavrata adds the comparison that the 
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also found in AKBh and, particularly, in Abhidharma-samuccaya.339 In 

AKBh, a sutra-quotation is given in the same form as that given above by 

Candraklrti : "intention-action and action following intention". 34o PASADIKA 

(1989:73) identifies the quotation as stemming from Madhyamagama 
( Chung a han ching � �ilJ ��)341 and */tivrttakasutra (Pen-shih-ching *$ 
��).342 I t  has a well-known parallel in  AN 3.415, which VETTER (2000:30) 

mind (manas) is moved by celano, just like iron is moved by a magnet . This comparison may 
have been adopted from Sthiramati's Trirpsikavijftaptibha�a (LEVI, 1925:214; BUESCHER, 
2002. 1: * 1 1 ) .  

339 Cf. AKBh (SASTRI, 1970: 187): cetana cittabhisarpskaro manaskarma. Trans!. by LVP 
(1923 : 155): "La celano est ce qui conditionne, informe, modele la pensee."  English transl
ation: "Celano is that which conditions, informs or models the mind." Likewise, in Abhidhar
masamuccaya (D4049.48a-b) : sems pa gan ie na l sems mnon par 'du byed pa yid kyi las te l 
dge ba dan mi dge ba dan lun du rna bstan pa rnams la sems 'jug par byed pa'i las can no I I . 
Translation: "What is celani!! 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. Abhidharmasamuccayabhoffa (TATIA, 1976:4) : tatra cetanayai:.I cittabhisarp
skaro manaskarmeti lak�aI].anirdesai:.I I kusalakusalavyii.lqte�u cittapreraI].akarmaketi kar
manirdesai:.I I tatha hi yathabhisarpskararp kusaladi�u dharme�u cittasya pravrttir bhavatiti I . 
Both these definitions seem ultimately to be based on an early form of this definition attested 
in the *Karmaprajriapli-flJection of Prajriaplisoslra (D4088. 175a2-4) :  ched du byas pa ies bya 
ba la de la sems pa'i las dan I bsam pa'i las dan gftis yod de I sems pa'i las gan ie na I smras pa I 
sems pa dan I mnon par sems pa dan I sems par gyur ba dan I sems par gtogs pa dan I sems 
mnon par 'du byed pa dan I yid kyi las gan yin pa 'di ni sems pa'i las ies bya'o I I  bsam pa'i las 
gad ie na I smras pa I bsam pa'i Ius kyi las dan bsam pa'i nag gi las 'di ni bsam pa'i las ies 
bya'o l l .  Translation: "Deliberate action ( *abhisaIpskarika, 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 ladpuIU,5a-compound cittobhisaIpskora, 'conditioning of the 
mind' , should be interpreted as a subjective genitive, Le., '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 citla as the direct object of abhis8Ip
skora, i .e . , sems milon pa 'du byed pa, which is also the interpretation adopted here. 

340 Cf. SAsTRI (1971 :567) : sutra uktam "dve karmaI].i cetanakarma cetayitva ca" iti I . 
341 T26. 1 .600a24: ��1j=�,� . e,�� 0 ����O�. Translation: "It is said that there are 

two action-intentions: after having intended an action, there is what is called knowing-action." 
342 T765 . 17.663b6: �QlG,I�\� 0 QlG,� e�. Translation: "It is called either intention-action 

or action following intention." 
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suggests is a rather late passage.343 The division between cetana and ceta
yitva recurs 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 ( etat) action (karma) said 
( uktam) to be twofold ( dvividham), 

"� manifold division (anekavidhaIJ) of that (tasya) 
action (karmapaIJ) is made known (parikirttitaIJ). " 
(Mmk 17.2cd) 

How (kathaIp krtvfi)? 

"�ong these (tatra), which (yat) action (karmma) 
was caJJed (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 (manasl) . Because of its ( tasya) being completed 
(niJ!hfigamanfit) only ( eva) by means of the mind (mano
dVfirelJa) and ( ca) because of [its] being independent 
( °nirapekJatvfit) of the activity of body and speech (kfiyavfik
pravrtti") , ''intention'' (cetana), which only ( eva) is concomi-

343 AN 3.415 (Hardy, 1897) : CetanahaJp bhikkhave kammarp vadami; cetayitva kammarp 
karoti kayena 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 . 1 1  (MORRIS, 1885). 
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tant with the mental consciousness (manovijfianasaJppra
yuktaj, is said to be (ity ucyate) 'mental (manasam) action 
(karma) , . The word "tatra" (tatrasabdaJ;.) [is used] in [the 
sense of] specifying (nirddharalJe) . 

�'And (ca)," which (yat) second type ( dvitlyam), "on 
the other hand (tu)," is called (ity ucyate) action (karma) 
"foUowing intention (cetayitva), that (tat), " again (punaJ;.), 
is to be understood ( veditavyam) as �1JodiJy (kayikam)" and 
(ca) "verbal (vacikam)." What (yat) is done (kriyate) after 
having thought (saficintya) with the mind ( cetasaj like this 
(ity evam) : "I will act (pravartti�ye) in this or that way ( evalJl 
caivafi ca) with the body and speech (kayavagbhyam)" ,  that 
( tat) is said to be (ity ucyate) action following intention 
(cetayitva karma) . That ( tat) [is] again (punaJ;.) twofold ( dvi
vidham), [namely] bodily (kayikam) and ( ca) verbal 
( vacikam), because of existing ( bhavatvat) in the body and 
speech (kayavacoJ;.) and ( ca) because of being completed 
(ni�thagamanat) by means of them ( taddvarelJa) . And (ca) 
thus ( evam) [it is] threefold ( trividham) : bodily (kayikam), 
verbal ( vacikam) 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 *KarmaprajIiaptl: 
section of PrajIiaptisastra, where a sutra-passage (agama) is quoted stating 

that the Buddha taught various kinds of action.344 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 Prajiiaptisastra (D4088. 185az_3) :  'dul mchog kha 10 sgyur ba tshails ba'i gsuil dan 
Idan I I  sku mdog gser 'dra kha 10 sgyur ba mams kyi mchog I I  mam par 'dren par mdzad pa 
byuil ba gail yin te I I  'jigs pa med par las mams tha dad ston par mdzad I I . Trans! . :  "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) . 345 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 karmaphaJa 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 (kayikam, 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,346 and the division into bodily, 

verbal and mental actions is also attested a few times. 347 The correlation of 

bodily, verbal and mental actions with cetana and cetayitva is rarer. Thus, in 

the passages from Madhyamagama and Itivrttakasiltra 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. 348 Among the 

345 T1552.893a3_4: tzD1J:tJi�tit#f.if.i:5tllU. 
346 Cf. e.g., AN 1 .49 (MORRIS, 1885), AN 1 .50, AN 1 . 102, AN 1 . 104-105, AN 1 . 1 12- 1 13, 

AN 1 . 1 14, 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) . 

347 E.g . , MN 1 .206 (TRENCKNER, 1888; trans!. 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 (deha, 
kaya) is also found in Dhannasastra (ROCHER, 1980:62-63) .  

348 It should be remarked that the Theravadins interpret this passage differently and 
hence posit all actions to be cetana. Thus, the first sentence cetanahaIp bhikkhave kammaIp 
vadami "Monks, I say that cetana is action" is taken verbatim to mean that all actions are 
cetana. In the second sentence, cetayitva kammaIp karoti kayena vacaya manasa, the gerund 
(MInta) cetayitva is not interpreted as a technical term (practically as a noun, as done, for 
example, in AK, Abhidhannasamuccaya 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 Prajiiaptisastra (cf. fn. 

339).349 In the later Abhidharma-literature, the correlation occurs in several 

works.350 Thus, Nagarjuna may have adopted this correlation from a cano

nical source or an early Abhidharma-work, such as Prajiiaptisastra. 

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 ( vyutpattJ) similar to that given on 

maitra above (cf. p. 209 above, in particular fn. 3 19) : "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' (manasl) . In the case 

of the similar grammatical explanation of maitra given above, Candrakirti 

adopted his explanation from either Buddha-palita's V.rtti or Prajiiapradipa, 

since it occurred in both these earlier sources. Here, however, this explana

tion is clearly adopted from Prajiiapradipa (AMES, 1986:509; om. T1566), 

since it is not given by Buddhapalita. 

Next, Candrakjrti says that intention (cetanif) only is concomitant 

(saipprayukta) with the mental consciousness (manovijiiana) . The same is 

said in Prajiiapradlpa (T1566.99b13_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 (MOLLER, 1897:88; trans!. TIN & RHYS DAVIDS, 1920: 1 17- 1 18) .  Cf. also Kathavatthu 
VIII.9 (trans! . 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). 

349 In another early Sarvastivada Abhidharma-work, namely SaJigitiparyaya, cetana 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 s81J1skara into those of bodily, verbal and mental actions (cf. STACHE
ROSEN, 1968:73-74). 

350 Cf., e.g., AK 4.1cd (SASTRi, 1971 :568) and Abhidharmasamuccaya (D4049.85a6_7) .  In 
*Abhidharma-hrdayasastra and *Misrakabhidharmahrdayasastra, action is divided into 
bodily, verbal and mental, but these are not correlated with cetana and cetayitva (cf. RYOSE, 
1987:45-47) . 
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that Pangja teng fun 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 Prajiiapradipa) . In the Abhidharma, intention is 

included within the list of mental factors that are concomitant with the mind 

(cittasa1J1prayukta) .35 1 Concomitant with the mind (cittasaIpprayukta) 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?52 

In Pras, cetana is said to be concomitant with the mental consciousness 

(manavijiianasaIpprayukta)/53 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 (manasam karma) . Candrakirti 

gives two arguments for why intention is mental. The first argument, which is 

also found in Prajiiapradipa (AMES, 1986:509; T1566.99b14), states that 

intention is completed (ni�fhagamana) or carried out by the mind alone 

(manadvarelJaiva) . 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 tatra ('among these') in pada a is used in the sense of 

'specifying' or 'particularizing' (nirddharalJe) , i .e . ,  it refers back to cetana 
and cetayitva and among these it specifies (nirdhara) the first. This explana

tion of tatra is likewise found in Prajiiapradipa (AMES, 1986:509; am. T1566). 

Padas cd identify action following intention ( cetayitva karman) with 

bodily (kayikam karman) and verbal action ( vacikam karman). To explain 

351 Cf. , e.g., AK 2.24 with AKBh. 
352 Cf. Candrakirti's *PaiicaskandhaprakaralJa (D3866.245a4; LINDTNER, 1979: 105): de la 

rten dan 1 dmigs pa dan 1 mam pa dan 1 dus dan rdzas mtshuns pas sems dan milam du rab 
tu 'jug pas sems dan mtshuns par ldan pa ste I . Also found at AK 2.34 with AKBh (SASTRI, 
1970:208-209; trans!. by LVP, 1923 : 177- 178). The same explanation of sarpprayukta is here 
given by Avalokitavrata in Prajiiiipradipa.tikii (D3859.III.21b2ff} 

353 The mental consciousness (manovijiiiina) is defined with the standard definition in 
PaiicaskandhaprakaralJa (D3866.266a7; LINDTNER, 1979: 144) as that, which arises on the 
basis of the mental faculty. 
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this, Candraklrti 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.II :221) and repeated 

in modified form by Bhavaviveka (AMES, 1986:509; am. T1566) . Since the 

action following intention is completed by either the body or speech, it is 

further subdivided into these two types: bodily (kayika) and verbal ( vacika) . 
Candraklrti applies the same grammatical explanation ( vyutpattJ) to these 

terms as he did to mental action (manasl) : 'bodily' and 'verbal' means 

respectively that, which exists or resides ( bhavam) in the body and in the 

speech (kayavacol;) . This argument and grammatical explanation is also 

found in Prajiiapradlpa (AMES, 1986:509; T1566.99b17) . 

(V3074) : Subdividing ( bhidyamanam) further (punalJ) 
also (apI) this ( etat) threefold ( trividham) action (karma), a 
sevenfold [action] (saptavidham) is brought about (saIpjaya
te) . In this manner (ity evam), the division (bhedalJ) of that 
( tasya) action (karma1JalJ) has been explained ( anuvar1J1Ji
talJ) by the Exalted One ( bhagavata) as being of many types 
(bahuprakaralJ) . How (kathaIp krtva)? 

uSpeech (vac), motion (vi$pandal;1) and (ca) those 
without abstinence (aviratayal;1), which (ya1;z) [are] 
designated non-intimation (avijiiaptis81J1jiiita1;z), tho
se others (anya1;z) [involving] abstinence (viratayal;1), 
[which] likewise (tatha) are taught (smrta1;z) [to be] 
just (eva) non-intimation (avijiiaptayal;1);" (Mmk 17.4) 

�1Jeneficence (plJ.!1yam) that is an issue of utilization 
(paribhoganvayam) and (ca) non-beneficence (apu{.1-
yam) of a similar kind (tathavidham), and (ca) inten
tion (cetana) - (iti) these (ete) seven (sapta) pheno-
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mena (dharmaq,) are taught (smrtaq,) as having action 
as their mark (karmanjanaq,). " (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 ( vagvijiiaptl) , (2) (intimation that is a) bodily action (kayavijiiaptl), (3) 

non-intimation not involving abstention from what is unwholesome (aviraty
avijiiaptJ), (4) non-intimation involving abstention from what is unwhole

some ( viratyavijiiaptl) , (5) beneficence (pul)ya), (6) non-beneficence (apul)
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 Sa1J1l11at..[ya-tradition, 

namely the use of the words 'motion' ( vi�panda) and ' issue of utilization' 

(paribhoganvaya) . The statement that non-intimations (aVl]iiaptl) can be 

both with and without abstinence involves, however, a problem in terms of 

ascribing these verses to the Sa1J1l11atlya-tradition. To avoid repetition, these 

details will be discussed below when analysing Candrakirti's commentary. 

(V3071O) : Among these ( tatra) , "speech" ( vac) [is] the 
distinct articulation of phonemes ( vyaktavanJlJoccaralJam) . 
Movement of the body (sarjrace�!a) [is] �-motion" ( vi�pan
daf;J) . As to these ( tatra) , each and every (sarvaiva) whole
some (kusala) or ( va) unwholesome (akusalal speech ( vac) 
that brings about non-intimation having abstinence or non
abstinence as its trait ( viratyaviratilak�alJavijiiaptisamuttha
pika1354 is included (grhyate) generally (samanyena) [in the 
category] 'speech' ( vag itl) . 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 ( viratyaviratilak�a1Ja) 
[and] that brings about non-initimation (avijiiaptisamuttha-pika) . . .  " 
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and every] wholesome (kusaJal;) or ( va) unwholesome 
(akusaJal;) motion ( vj�pandal;) that brings about non-inti
mation having abstinence or non-abstinence as its trait 
( vjratyavjratjJak�a1Javj.ijjaptjsamutthapakal;) is included (gr
hyate) generally (samanyena) [in the category 'motion' ] .  

The first aspect among the sevenfold action i s  ' speech' ( vac) . Candraklrti 

explains speech as the distinct ( vyakta) articulation ( uccaraJJa) of phonemes 

( vanJa) . This is an explanation first found in Buddhapalita's VrtH (SAITO, 

1984.11 :222) and which is repeated in Prajiiapradipa (AMES, 1986:5 10; 

T1566.99b22) .  Akutobhaya (HUNTINGTON, 1986:405) and Chung lun (T1564. 

21c17) ,  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 vyaktavanJIJoccaralJa does not 

seem to be found elsewhere. In AKBh, for example, vac is defined variously 

as 'the articulation of speech' ( vagdhvanj,' AK 4.3d, SASTRI , 1971 :578), 

'sounding' (gho�a; SASTRI , 1970:271) ,  'purposeful sounding' (gho�alJartha; 
op.cit:272) or 'that, which produces a phoneme' ( vyanjanaJpjanayatj,' op.cit . :  

273) . 355 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 ( uccaralJa) ; that, which is articulated, 

consists of phonemes ( varlJa), 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' ( vl�panda) . 
Candraklrti explains motion to mean 'movement of the body' (sarjrace�!a) . 
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 

355 In KarmaslddhiprakaralJa (LAMOTTE, 1936:203-204, 260; MUROJI, 1985:55), one also 
finds the definition "La voix ( vac) est une prononciation de sons (gho�occaralJa)" (English 
translation: "Speech ( vac) is an articulation of sounds (gho�occaralJa)") : nag ni tshig ste I 
dbyans kyi khyad par gan gis don go bar byed pa'o I I . 
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misconduct (cf. fn. 268 above) or the wholesome actions of avoiding these 

unwholesome actions (cf. fn. 286 above) .  In Chung iun (T1564.21c17) ,  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, 1986:5 10; T1566.99b23) 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 ( vi�panda) or movement 

(ce�#).356 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

siddhiprakarlllJa, both works by Vasubandhu. 

In AK 4.2 (SASTRI, 1971 :568; LVP, 1924:4), the definition of bodily 

action as motion (gatl) is given as the opinion of an opponent, which is 

rejected by the Sarviistiviidin on the grounds that motion involves a time 

span, which contradicts the momentary nature of the body as a conditioned 

phenomenon. Instead, the Sarviistiviida-position is that bodily action should 

be defined as 'configuration' (sa1psthiina) , 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 Abhidharmakosavyiikhyii the word apare is 

356 In Prajiiakaramati's Bodhicaryavatarapaiijika (LVP, 1901 : 120; D3872.96a5; co�men
ting on Bodhicaryavatara 5.48), the word calana is also used in this sense of bodily movement: 
raktaq1 dvil?taq1 vii svacittaq1 yadii pasyet ! tadii hastapadiidicalanamiitrakam api na karta
vyaq1 ! niipi vacanodauraQ.aq1 ! anyathii tadutthiipite kiiyaviigvijiiaptau api saq1klil?te syiitiiq1 ! ;  
trans!. :  "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 ! prasyandamiinasya hi kiiyakarma, no 'prasyanda
miinasyeti ! ;  trans!. by LVP (1924:4), who has inserted the words 'the Viitsiputriyas' :  "D'apres 
une autre ecole, les Viitsiputriyas, la vijiiapti corporelle est deplacement (gall), 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 Viitsiputriyas, the bodily vijiiapti is displace
ment (gall), because it takes place when there is movement [(prasyandamana)] and not when 
there is no movement." 
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identified with the Vatsiputriyas?58 

In KarmasiddhiprakaralJa, the position that bodily action is 'con

figuration' ( *smpsthana, Tib. dbyibs, Chin. hsing-hsiang %ffi or hsing-se % 
�) is first presented and criticised.359 Thereafter, the position that bodily 

action is 'motion' ( *gati, Tib. 'gro ba, Chin. t'ung 1iJ) is then presented and 

criticised.360 Finally, a third position that bodily action is 'motion' caused by 

the wind-element (dun gi khams, fen-chieh JlJ'f) is presented and criti

cised. 361 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 Smpmatiya-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?62 

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 vi�panda 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 1 vatsiputriya!:t I . 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 
Sumatisila's Karmasiddh�tIkathe speaker is identified as a Vaibha�ka (D4071 .64a1 : bye brag 
smra ba). For a brief introduction to Karmasiddh�tika, cf. MUROJI ( 1984) . 

360 Again, in Vasubandhu's text the opponent is only called 'someone', but in Sumatisila's 
J7kathe speaker is identified as a S8Jl1mat.[ya-follower (D4071 .68az_3 : 'phags pa mali pos bkur 
ba 'j sde pa rnams). 

361 This third position is explicitly identified as associated with the SaUlyodayika-tradition 
in Vasubandhu's text (D4062. 137a3 : iii ma 'char ka ba dag; T1608.3 1 .778b12jih-ch 'u-ti-tzu B 
i±l5fJT-; T1609.31 .  782b14 jih-ch 'u-lun-che B i±l�:ff). In the J7ka, Sumatisila identifies this 
tradition as a sub-school of the Sautrantika-tradition (D4071 .75az: 'dir mdo sde pa'i khyad par 
mams las 1 iii rna 'char ka pa zes bya ba . . .  ). He also explains (ibid.) that this sub-school has 
been so designated, because it adheres to a treatise (iastra) entitled iii ma 'char ka 
( *Siiryodaya) 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. 3 1) .  

36Z According to BAREAU (1955:30, 121) ,  the Saf!1matiya is the third or fourth sub-school 
to have issued from the Vatsputr.[ya-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 *MjsrakabhMharmahrdayasastra, supposedly a 

Sarvastjvada-work, in which action also is defined as bodily movement -

although the Sarvastjvada-position assumed by the later tradition is that of 

bodily action as 'configuration
,
.363 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 Piin;mvardhana, does not hesitate to involve the 

element of wind when explaining bodily action as configuration.364 Thirdly, it 

must be underlined that the actual word used for motion by Nagarjuna is 

vl�panda, being a term not found in any of the other treatises, which actually 

all use the word gall: It is reasonable to assume that vj�panda and ga{j 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 Vatsiputrfya- or SaJpmatfya-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
trfya- or SaJpmatfya-scripture. 

After having mentioned the brief explanations of speech and motion, 

which Candraklrti adopted from the earlier Mmk-commentaries, Candra

klrti 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. *Misraktibhidharmahrdayastistra (T1552.28.888b1s) : 1'F:j!§- 0 JtJJJJt 1J fJ!Jt1'F. 
Trans!. :  "Regarding intimation ( *vijiiaptJ; 1'1'), bodily movement (Jtl}]), [i .e. ,] body-effort (Jt 
1JfJ!), [is] bodily intimation ( *kiiyavijiiapti, Jti'F)." Likewise, in Buddhaghosa's Visuddhi
magga, which is, of course, a Theraviida-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. PiirI}avardhana's *Abhidharmakosa!ikii Lak�aIJtinusiiriIJi(D4093. II.3b7) :  rnam par 
smin pa'i rlun gi dban gis kyan Ius kyi dbyibs de dan de Itar 'gyur bas I . Trans!. : "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 (samutthiipika) 

non-intimations (avijnaptl) . 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 (avijnaptJ) refers to a durative action 

that remains active without being evident to others, as will be explained 

below. Such an avijnapti must usually be preceded by an intimation ( vjjnap

tJ),365 i .e . ,  a bodily or verbal action that manifests the intention to commit a 

certain action. In the time following the intimation, this intention remains as 

a non-intimation. 

Speech and motion are thus intimations ( vjjnapti, 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)?66 In the Theraviida commentarial literature,367 however, intimation 

( vifinattJ) is not considered identical with the body or speech producing the 

action; rather, vinnatti is the impression (iikiira) created in the minds of 

others when perceiving the bodily or verbal action, and hence vinnatti is 

included in the dhammiiyatana and not in the nJpiiyatana (DOWLING, 1976: 

21Off. ) .  In AK and other Sarviistiviida-works, on the other hand, bodily and 

365 This is expressed in Candrakirti's explanation below (Pras 30811) , in which he says that 
the non-intimation begins from the moment of an intimation (kayavagvijiiaptiparisamapHka
iak�alJat prabhrtl) . It is also stated in AKBh (SASTRI, 1970:39: samasatas tu vijiiaptisamadhi
sambhUtarp kusaiakusaiarp nlpam avijiiaptii; I I ) , where it is said that avijiiapti is a kind of 
matter arisen from vijiiaptior from absorption (samadhl) . 

366 Cf. *PaiicaskandhaprakaralJa (D3866.243ar243b) ; LINDTNER, 1979 :102): de la dmigs 
pa'i sems kyis bskyed pa'i Ius kyi de dan de Ita bu'i dbyibs kyi khyad par ni Ius kyi mam par rig 
byed do I I  nag gi mam par rig byed ni de la dmigs pa'i sems kyis bskyed pa'i brjod par bya ba 
brjod pa'i tshig ste I de Ita bu de gfiis ni kun nas slon ba'i sems mam par rig par byed pas na 
mam par rig byed do I I . Trans! . :  "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." 

367 For a summary of the Theravada-presentation of intimations ( viiiiiattJ), cf. AUNG & 
RHYS DAVIDS (1910:264-265) and DOWLING ( 1976:209-215) . 
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verbal vijiiaptis are said to belong to the nlpayatana, 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 *Karmaprajiiaptl: 
section of the Sarvastivada-work Prajiiaptisastra: 

What is intimation ( *vijiiapti, roam 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 ( *vijiiapti, roam 

par rig byed).368 

Thus, the visible bodily action of killing is here identified as intimation. 

Bodily and verbal intimations may also generate non-intimations 

(avijiiaptl) . As will be shown below, non-intimations may be characterised as 

abstention ( viratJ) from unwholesome action (akusala) or non-abstention 

(aviratl) from unwholesome action. When the Sanskrit mss are here inter

preted according to the Tibetan translation, viratyaviratilak�-!1avijiiaptisam
utthapika should be taken as a compound, and thus the division into absten

tion and non-abstention concerns non-intimations (avijiiaptJ). 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 viratyaviratilak�a.{la 'vijiiaptisamutthapika, and thus the divi

sion into abstention and non-abstention would become an attribute of 

speech ( vac) rather than of non-intimation (avijiiaptl) . 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 (D4088.189b3_5) :  marn par rig byed gan ze na I srnras pa I j i !tar '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 
srnras kyan run I rna bcad cig ces bsgo bZin du gcod do zes smras kyan run ba las I phar son ste 
srog chags kyi srog bcad kyan run I phyir ' ons te srog chag kyi srog gcod kyan run ste I gan gi 
tshe srog chags kyi srog gcod pa de'i tshe I Ius kyi las gan yin pa de ni marn par rig byed ces 
bya'o l l ·  
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also be used with regard to intimations.369 In that case, wholesome speech 

would have the characteristic (1ak�al}a) that it involves abstention ( viratJ) 
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 ( virali; cf. fn. 286 above) .  Oppositely, unwholesome speech would 

have the characteristic that it involves non-abstention (aviratJ) 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?70 

(V3083) : And ( ca), just as (yathii) this ( e�alJ) two-fold 
(dvidhii) division (bhedalJ) of intimation ( vijiiaptelJ) [has 
been made] , in the same way ( evam) [a twofold division] has 
likewise (apl) been made (krtvii) of non-intimation (avijiiap-

369 First, cf. SASTRI ( 1971 :673) :  api khalu kayavakkarmal)i viratisvabhavam, na manas
karma; cittavijiiaptyabhavat I ; trans!. by LVP (1924: 134) : "Mais, dirons-nous, l 'acte du corps, 
l'acte de la voix propres a I' Arhat ( asajk�a) sont ' abstention' ( vkatJ) de leur natur, tandis que 
l'acte de l'esprit n'est pas 'abstention' de sa nature, parce qu'il n'y a pas d' avijiiapd de la 
pensee." English translation: "But we will say that actual bodily and verbal action for the 
Arhat (asajk�a) are 'abstention' ( vkatJ) in their nature, whereas mental actions are not 
'abstention' in their nature, because there is no avijiiaptj of the mind. "  Secondly, cf. SASTRI 
(1971 :749) : sa punar viratil). - dvidha I yaya ca viramyate vijiiaptya, yac ca tadviramal)am avi
jiiaptil). l ;  trans!' by LVP ( 1924:247) : "Le renoncement ( vkatl) est vijiiaptl; l'acte par lequel on 
renonce, et avijiiaptl; Ie fait de s'abstenir." English translation: "Abstention ( vkatl) is vijiiapti, 
namely the action through which one abstains, and av!iiiapti, 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' (akusaJa) and 
would thus refer to the bodily and verbal unwholesome actions. However, as will be shown 
below in the discussion of non-intimations (avijiiaptl), the word abstention ( vkatl) is strongly 
connected with the concept of a religious vow (saJ71vara). Hence, as appears in AK 4.15 along 
with AKBh, abstention ( vkatJ) 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 saIpvara (cf. SASTRI, 1971:608-609; trans!. by LVP, 1924:46-47). As a 
digression, it may be mentioned that the term avkad also occurs in lainism (cf. GLASENAPP, 
1915 :73); GLASENAPP translates avkatj as 'mangelnde Selbstzucht, d.h. Nichtbeachten der 
Gebote' (English translation: 'lacking self-discipline, i.e., not keeping the vows') . In the Jajna
scriptures, avkatj js one of the four causes for karman to be bound (bandha) to the soul; the 
four causes are: wrong beliefs (mlthyfitva), non-abstention (avkatJ), passion (ka�fiya) and 
activity (yoga)(ibid. ) .  
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tei)) , namely (itl) the non-intimations (avijiiaptayai)) having 
non-abstention as their trait (avira[jiak�aJPli)) and (ca) [tho
se] having abstention as their trait ( viratjiak�a1}ai)) . 

Among these ( tatra) , the non-intimations (avjiiiap
tayai)) having non-abstention as their trait (avira[jiak�alJai)) 
[are] for example ( tadyatha) [to think] (itJ) "from today on 
(adyaprabhrtl) , I (maya) shall earn (parjkalpayjtavya) a 
livelihood (jivjka) by killing (hatva) living beings (pralJlnam) 
[and] committing (krtva) theft (cauryam) . "  Starting (pra
bhrtl) from the moment of assenting to [such] unfor-tunate 
actions (papakarmabhyupagamak�alJat) , non-intimations 
(a vijiiaptayai)) , which have assent to [those] unwholesome 
actions as their cause ( akusaiakarmabhyupagama-hetukai)) , 
are continuously (satatasamjtam) generated (samupajayan
te) even (apl) for someone, who [eventually] does not per
form that [action] ( tadakadlJai)) . 

And (ca) , starting (prabhrtl) from the moment of the 
preparatory action, such as fishermen and so forth [making 
their] nets (kajvarttadinaIp. jaiadjparjkarmakaiat), which 
(yai)) non-intimations (avijiiaptayai)) are generated ( upa
jayante) even (apl) for those, who [eventually] do not 
perform that [action] ( tadakanpam), precisely these ( ta eta) 
are called (ity ucyante) 'non-intimations (avjiiiaptayai)) 
having non-abstention as their trait (avira[jiak�alJa) ' .  

And (ca) similar to (yatha) these ( etai)) , so also ( tatha) 
[are] those other (anyai)) non-intimations (avijiiap-tayai)) 
having abstention as their trait ( vira[jiak�alJai)) , [i .e . ,  those] 
having a wholesome nature (kusaiasvabhavai)) . For example 
( tadyatha) , [one might think] (itl) "from today on (adya
prabhrtJ) I abstain (pratjviramaml) from killing and so forth 
(pralJatjpatadjbhyai)) ."  Which (yai)) non-intima-tions 
(avijiiaptayai)) having an accumulation of what is who
lesome as their nature (kusaiopacayasvabhavai)) that are 



Chapter 3: Translation and Commentary 239 

generated ( upajayante) throughout the time ( taduttaraka
lam) starting (prabhrtJ) from the moment in time when a 
[wholesome] intimation of body or speech has been 
completed (kaya vagvijiiaptjparisamap{jkalak�a1Jat) ,  even 
(apI) when [the person] is in a state of distraction and so 
forth (pramattadyavasthasya), precisely these ( ta etal]) are 
called (ity ucyante) 'non-intimations (avijiiaptayal]) having 
abstention as their trait ( viratilak�a1Jal]) ' .  

(V3091) : Just these ( ta etal]) [are] thus ( evam) non
intimations (avijiiaptayal]) , because (itl) although (apl) they 
have (satyal]) matter and action as their nature (nlpakriya
svabhaval]) , they do not (na) make themselves known 
( vijiiaptayantl) to others (paran), as intimations [do] ( vi
jiiaptivat) . 

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 (avijiiaptl) , are divided into two kinds, namely those characteri

sed by non-abstention (aviratJlak�a1Ja) and those characterised by abstention 

( viratjiak�a1Ja) . 
The explanation found thereon in Chung iun (T1564.21c18_2o) 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.371 

371 For another very early definition of avijiiaptl; cf. Prajiiaptisastra (D4088. 1 89bs) : mam 
par rig byed rna yin pa gan yin ie na I smras pa I srog gcog pa las phyir mi log chi. phyir rna nur 
la rna btan rna spans pas I ji ste na Ius kyis kyan mam par rig par mi byed pa 'di ni I mam par 
rig byed rna yin pa ies bya'o I I . Trans!. :  "What is avijiiapti? Answer: For example, what is not 
made evident with the body in that killing is not tumed away from and is not withdrawn from 
and [thus] is not abandoned, [Le.,] not abstained from, that is called non-intimation 
(avijiiaptl) . " 
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Buddhapcllita (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.372 He also adds that the non-intimation will arise even for someone 

who eventually does not perform that action. Bhavaviveka (AMES, 1986 :510-

520; T1566.99b24-29) provides the same explanation. 

Candraklrti 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 

(aviratilak�a.pa avijnaptl) , 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 Uala) .373 The tying 

of the net is a bodily intimation informing others of an intention to kill fish. 

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 (avijnaptl) 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 avi/napti 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 Sarviistiviida-view, according to 
which an intimation always must precede the non-intimation (cf. Prajiiiipradipapkii, D3859. 
III22bs) . Candrakirti mentions in *PaiicaskandhaprakaraIJa that there are also those, who 
hold that the avijiiapti can be generated from a mental action (D3866.242b4_s ; LINDTNER, 
1979: 101) . 

373 This is here called the preparation (parikarman). Regarding this term, cf. AKBh on 
prayoga (SASTRi, 1971 :680-681 ;  trans!. LVP, 1924:141-142) . For a canonical passage in which 
the profession of fishermen is denounced as wicked, cf. AN 3.30 1-303 (HARDY, 1897; trans!' 
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.374 

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 

Candraklrti '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. 375 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 not to perform 

certain actions?76 A religious vow (saJpvara) , therefore, lasts for the period 

for which 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.377 In this context, Candraklrti gives the illustra

tion of someone taking the Buddhist vow (saJpvara) not to kill and so forth. 

In fact, the concept of avijiiapti seems to be strongly related to the issue of 

religious vows and probably has its origin in that context. 378 

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 

374 Cf. AK 1 . 1 1  (SASTRi, 1970:38; trans!. LVP, 1923:20) . 
375 Cf. AKBh on AK 27cd (SASTRi, 1971 :61 1-612; trans!. LVP, 1924:63-64) . 
376 On vkatilak�aIJfj 'vijiiapti as non-action, cf. AKBh (SASTRi, 1971 :609; trans!. L VP, 

1924:48) . 
377 Regarding the duration of the avijiiaptl; cf. Candraklrti's *PaiicaskandhaprakaraIJa 

(D3866.243a6_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 

chapter four 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. 379 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.38o 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.381 This explanation is adopted by him 

from Prajiiapradipa (AMES , 1986:5 1 1 ;  T1566.99b29-99cl) .382 

The existence of such physical non-intimations, however, was not 

accepted by all schools. It was rejected by the Theravadins, Sautrantikas and 

Dar�!antikas (BAREAU, 1955 : 157, 163, 275) . 383 It was admitted at least by the 

MahasaIighikas, SaIpmatiyas and Sarvastivadins (BAREAU, 1955 :70, 149, 197, 

275) .  The explanations on avijiiapti, which are extant today, are those be

longing to the Sarvastivada-tradition. Yet from the commentary on Katha

vatthu X. lO- 1 1  (TAYLOR, 1897:440-443; trans!. AUNG & RHYS DAVIDS, 

1915 :251 -252), it is known that the MahasaIighikas and SiiIpmatiyas under

stood non-intimation (aviiiiiattl) as referring only to bad discipline ( dussfIya) 

and intimation ( viiiiiattl) as referring only to proper discipline (sfla) 

379 Cf. AKBh (SASTRi, 1970:39; trans!. LVP, 1923 :20-21) .  
380 On the physical nature of the pratimok$a vows, see, e.g., the extensive discussion in 

chapter four of AK and AKBh. 
381 The definition of avijiiapti as 'having a nature of matter and doing' (riipakriyasvabhava) 

is partly comparable with AKBh (SAsTRI, 1971 : 109; trans!. LVP, 1924:48), where kriya
svabhava is given as a definition of action (karman) . 

382 For other explanations on avijiiapti, 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 
avijiiapti 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 (TI550. 28.812b26-
812c7, T155 1 .28. 840a3_12, T1552-28.888bI3-888c2; trans!. by RYOSE, 1987 :123-128), AK 1 . 1 1  
(AK 1 . 1 1 ;  SASTRl, 1970:38-39, trans!. by LVP, 1923:20-21) , AKBh (SASTRI, 1971 :578ff; trans!. 
LVP, 1924 :14ff.) , and KarmasiddhiprakaraIJa (LAMOTTE, 1936: §14 in text and translation; 
MUROJI, 1985 : 14-15) . 

383 LAMOTTE (1936: 165-166) explains that the Sautrantikas rejected the existence of a 
physical avijiiapti but explained it instead as a type of intention ( cetanti). LAMOTTE (op.cit: 
172) also mentions that the VijJianavadin- Yogacara-school only accepted avijiiapti as a 
nominal designation for a decision and not as a physically existing phenomenon. 
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(BAREAU, 1 955:70, 1 25,  226) . However, elsewhere in the commentary to 
Kathavatthu (VIII .9 and XV!.7) , the opposite is stated, namely that the 
MahasaIighikas and Smpmatiyas assert that intimations ( vififiattJ) can be 
both wholesome and unwholesome (cf. AUNG & RHYS DAVIDS, 19 15 :22 1 ,  

308) . From this i t  may be supposed that the MahasaIighikas and SaIJ1matiyas 
also asserted avijfiapti (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 avijfiapti in the 
sevenfold list of action in Mmk 17.4-5 might be a MahasaIighika-, SaIpma
tiya- or Sarvastivada-list of terms, but concrete evidence is unfortunately 
wanting. 

(V3092) So also ( tatha) , "beneficence (pU1Jyam) that 
is an issue ofutjJjzation (paribhoganvayam)," i .e . ,  (arthaJ;) , 
'wholesome action' (kusalam itl) . (� issue of utilization 
(paribhoganvayam)" means (ity arthaJ;) ' [there is] succes
sion (anvayaJ;) of it (asya) due to utilization (paribho-gena) , . 
"Utilization" (paribhoga.fJ) [is] the use ( upabhogaJ;) by the 
monastic community and so forth (sanghadibhiJ;) of a dona
ted article (parityaktasya vastunaJ;) . ''Issue'' (anvaya.fJ) 
means (ity arthaJ;) 'succession (anugamaJ;) , [i.e . , ]  an accu
mulation of wholesome action (kusalopacayaJ;) generated in 
the series of the giver ( dayakasantanajaJ;) , . 

The fifth element in the sevenfold list of action is 'beneficence' (pUlJya).384 

Akutobhaya (HUNTINGTON, 1 986:405) simply states that 'beneficence that is 
an issue of utilization' (paribhoganvayam pupyam) means an issue ( *anvaya, 

384 Although such a translation of pUlJya does not agree with the semantic explanation 
(niruktJ) 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 pUlJya derived from giving, discipline and mental cultivation, cf. AN 4.239-241 
(HARDY, 1899; trans!. by HARE, 1935 : 164-167) and SaJigltiparyaya (STACHE-RoSEN, 1968:81) .  
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rgyu las byU/i ba) from utilization ( *paribhoga, yons su Ions spyod pa 'I) . 
Buddhapalita (SAITO, 1984.11 :222) repeats the explanation of Akutobhaya 
and adds a semantic explanation (niruktl) : "'issue' [means] 'following' 
( *anugama, rjes su 'gro ba) , 'consequence' ( *anubandha/*anugata, rjes 
su 'brei pa) and ' to accumulate the series' ( *santanam pU[lati, rgyun 'pheI ba) , 
[and thus] precisely 'beneficence' ( *pu-flya, bsod nams) . ,,385 Buddha-palita 
thus indicates with the verb *pu-flati ( 'pheI ba) that he derives pU-flya from the 
verbal-root PU-fl 'to gather, accumulate' (related to the verbal-root pOl having 
the same meaning) . The word 'issue' (anvaya) is then taken as representing a 
semantic equivalent of pU-flya, 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 *pu-flati 
( 'pheI ba) in a somewhat twisted way and hence the expression 'to 
accumulate the series' ( *santanam pU-flati, rgyun 'pheI ba) makes little 
sense.386 As indicated by RHYS DAVIDS & STEDE ( 1921 -1925 :464), Dham
mapala gives partly the same nirukti in the Theravada-commentary Viinana
vatthu-atfhakatha as ' that, which purifies (punatJ), [i.e . , ]  cleans ( visodhetl) , 
the series (santanaip)' .387 Dhammapala thus uses the verb punati 'to purify' 
derived from the verbal-root pO to explain pU-flya, whereas Buddhapalita 
uses the verb *pu-flatifrom the verbal-root PU-fl 'to gather, accumulate' .  

Dhammapala's nirukti for pU-flya as a derivative from pO is quite 

385 BuddhapiilitamiiJamadhyamakavrtti (SAITO, 1984.11:222) : rgyu las byUIi ba zes bya ba 
ni I rjes su 'gro ba daft rjes su 'brei pa daft rgyun 'phel ba ste bsod nams fUd do I I . 

386 The Tibetan translation, of course, interprets *pUlJati in the sense of 'to increase' 
( 'pheJ 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 *puIJailin the sense of 'to accumulate, increase' .  

387 Vimiinavatthu-af!hakathii (HARDY, 1901 : 19) : kim akasi puftftan ti kirp 
danasiladippabhedesu kldisarp pujjabhavaphalanibbattanato, yattha sayarp uppannarp, tarp 
santanarp punati visodhetIti ca "puftftan" ti laddhanamarp sucaritarp kusalakammarp akasi, 
upacini nibbattesIti attho. Trans!. by MASEFIELD (1989:25) : " What meritorious deed you did 
(kim akiisi puiiiiaJ]1): 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' 
(puiiiiaIp), since its fruit comes into being in a condition worthy of worship (pujja-) and since 
it purifies in that it cleanses (puniilJ) the life-continuum wherein one is oneself arisen, you did, 
you heaped up, meaning you brought into being." 



Chapter 3: Translation and Commentary 245 

common.388 According to the Tibetan translation of Prajiiapradipa, it is also 
given by Bhavaviveka: " it is pUlJya, because it purifies ( *punat1: dag par byed 
pa) . ,,389 Before giving this nkuktj, Bhavaviveka (AMES, 1986:5 1 1 ;  am. T1566) 

first repeats the explanation of pUlJya found in Akutobhaya, to which he adds 
(ibid; T1566.99cs_6) the clarification that 'issue of utilization' could, for 
example, be the utilization of a thing given to the three jewels.390 Yet, Bhava
viveka (ibid; am. T1566) also repeats Buddhapalita's nkukti in the form of a 
list of synonyms ( *paryaya, rnam graJis) . 

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 pUlJyam) is 'wholesome action' (kusa
la) ,391 which agrees with a remark found in Prajiiapradipa.392 It is a question 
whether pUlJya 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 

388 For references, cf. FILLIOZAT (1980 :101) and COUSINS ( 1996: 153). It is also attested in 
*AiyaprajiiaparamitasaqzgrahakankavivaralJa by Triratnadasa (D3810.315a4 ) .  

389 Cf. Prajiiapradipa (AMES, 1986:5 1 1 ) :  bsod nams ies bya ba ni dag par byed pas bsod 
nams te I dge ba ies bya ba dag gi mam grails so; trans!. by AMES ( 1986:265-266): ""Merit"' 
(pulJya) [is called] "merit"' because it purifies (punatl) ; it is a synonym of "the wholesome'·. 
The Chinese translation of Prajiiapradipa (T1566.99c6.8) here varies slightly from the Tibetan 
translation: �{i1J1"tt1ii 0 �l'itf1ft� 0 J!�J;l<."±:.1jt133�J['I'�li1J9J 0 il]7c7bL\ 0 1ftl±lJ;l<."±:. 0 li!13l. 

�1'¥�1"t�t1ii , First, it presents the etymology differently in explaining pUlJya as meaning 'to 
fish out' (lao-lu tf1Jl). For an example of the Chinese use of this compound, cf. T441 .  
14.208c26, where i t  i s  used as  a verb having a list of  sea-animals, pearls and so  forth a s  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 ptl (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 pUlJya as a derivative from the verbal-root P! '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 stltra-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 (lu 1ft) and 
freeing all beings, establishing them on the shore of nirvalJa, therefore it is called pUlJya."' 

390 A list of things that can be donated is added to the sentence in Pangjo teng lun. 
391 Regarding the meaning of kusala, cf. above p. 190. 
392 See fn. 389. Likewise, in AK 4.46ab (SASTRI, 1971 :652; trans!. LVP, 1924: 106), pUlJya is 

simply equated with pure action (subhaqz karma) belonging to the desire-world-sphere 
(kamadhatu) . 
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wholesome, including the Buddhist path,393 while pUlJya 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 pUlJya 
probably is limited to a worldly sense, i .e . ,  serving to bring about a desirable 
saIpsanc rebirth.394 

Secondly, Candrakirti explains that panohoganvayam is to be read 
as a bahuvrihi-compound based on an instrumental tadpuru�a-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 pUlJ
yam) is that, whose succession (anvaya) is caused by utilization. What is then 
meant by utilization (panohoga)? Candrakirti glosses it with upabhoga, 
meaning 'consummation, use or enjoyment, . 395 An illustration thereof is the 
consummation or utilization ( upabhoga) by the monastic community (san
gha) of food or an article ( vastu), which has been donated (parityakta) to 
them.396 This is an example that Candrakirti has adopted from Prajiiapra
dipa, which refers to the three jewels instead of the sangha (cf. above) .  

The words parityakta and panohoga point to the possible canonical 
roots of pUlJya. In the Vlnaya, a distinction is introduced between pUlJya ari
sing from the donation of an article ( *parityaganvayapulJya or tyaganv-

393 And in the case of the Sarvastjvada-interpretation also including nkvaIJa as the 
ultimate security (k�ema; cf. above p. 184 and SCHMITHAUSEN, 1998: 12-13) .  

394 In that sense, the Buddhist use of pUIJya would agree with the BrahmaIJjcal sense that 
the Vedic sacrifice generates pUIJya, whereby a divine world is brought about (cf. GONDA, 
1966). Nevertheless, an explanation of pUIJya as only leading to good rebirth does not 
satisfactorily solve the problem of how pUIJya then came to serve a central role in the 
Mahayana Buddhist path leading out of saIpsara, a path said to consist of two accumulations: 
the accumulation of beneficence (puIJyasambhara) and the accumulation of knowledge 
UiianasaIpbhara) . The closest answer to this problem is given by SCHMITHAUSEN (1998: 12), 
who says that kusala marks the goal (nkvaIJa), while pUIJya 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-bodhjsattva 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. 27l .  

395 On the meaning o f  padbhoga, cf. also AUNG & RHYS DAVIDS (1915 :389-390) . 
396 The word padtyakta is here used in its Buddhist sense of 'donated, bestowed, given out, 

given away'; for this sense, cf. the Pali-forms parkcajana and panccatta (RHYS DAVIDS & 
STEDE, 1921-1925 :424). 



Chapter 3: Translation and Commentary 247 

ayapUlJya) and pU1Jya arising from the utilization of that article (paribhoga
nvayapUlJya).397 This distinction is precisely the explanation given to pU1Jya 
and apUlJya (see below) on the line of the present verse (Mmk 17.5) in 
Chung Jun, which here thus deviates from all the other extant Mmk
commentaries.398 As explained by LVP (1927: 133), the giver obtains pU1Jya 
from the mere fact of giving, such as giving rice to a monk, whether or not 
the monk actually eats the rice.399 The act of giving constitutes intimation 
( vijnaptJ) ,  which is thus wholesome (kusaJa) or beneficial (pUlJya). 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 pU1Jya from 
this consummation or utility of his gift. This aspect of pU1Jya is not intimation 
on behalf of the giver nor is it non-intimation ( aviinaptJ) ,  because it arises 
independently of his intention. Therefore, the beneficence arising from 
utilization is here counted as a separate category of action. Like avijnaptJ; it 
also involves a kind of duration. While avijnapti involves dura-tion on part of 
the person doing the action, paribhoganvayapUlJya involves duration on part 

397 Cf., e.g., Vinayavibhanga (D3.II . 1 13a6) :  khyim bdag 'di ni khyod la yons su btan ba las 
byun ba'i bsod nams ni yod na yons su Ions spyad pa las byun ba'i bsod nams ni med de I . 
Trans! . :  "Although this householder has pw}ya arisen from donating (yons su btan ba las byun 
ba'i bsod nams) to you, he does not have pUl}ya arisen from the utilization [thereof] (yons su 
lons spyad pa las byun ba 'i bsod nams) . " The same distinction occurs several times in 
Vinayavibhanga (D3.I.79a4_5; D3.II . 1 16b7, D3.II. 1 17alo D3.II .206a5, D3.II .207a3 and D3.II. 
207b4_5) .  The distinc-tion subsequently occurs in the Abhidharma- and commentarial 
literature; cf. AKBh (SASTRl, 1971:747) : dvividharp. hi pUl)yarp. - 1. tyaganvayam, tyagad eva 
yad upapad-yate; 2. paribhoganvayarp. ca, deyadharmaparibhogad yad utpadyate; trans!. L VP 
(1924:244) : "Le merite du don est de deux sortes: 1 .  merite produit par I'abandon 
(tyiigt/flvaya), Ie merite qui resulte du seul fait d'abandonner; 2. me rite produit par la 
jouissance (paribhogiinvaya), Ie merite qui resulte de la jouissance, par la personne qui re<,;oit, 
de l'objet donne." English translation: "Merit of a gift is twofold: 1. merit produced by giving 
(tyiigiinvaya) , i .e. , the merit that results merely from the fact of giving; 2. merit produced by 
utilization (paribhogiinvaya), 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 DAVIDS, 1920-1921 :43). Further, the terms are involved in a discussion in 
Prajiiakaramati's Bodhicaryiivatarapafijikii (D3872.215a 1-5) .  

398 Cf. Chung lun (T1564.21c2o-22a2; trans!. by BOCKING, 1995 :259), where an example of 
giving is used for pUl}ya and an example of shooting someone with an arrow is used for apul}ya. 

399 As a further example may be mentioned the discussion on pUl}ya found in AKBh 
(SASTRI, 1971:747; trans!. by LVP, 1924:244), where it is said that a gift given to a caitya or the 
meditation on friendliness entail tyiigiinvayapul}ya, since they are given, but not paribhogiin
vayapul}ya, since no one receives them. 
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of the receiver of the object of that action.40o 

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 (kusaJopacaya) is born 
in the mental series of the giver ( dayakasantanaja) . The word 'issue' thus 
means that the paribhoganvayapupya follows or succeeds from the utiliza
tion or consummation of the gift. It does not follow merely from giving the 
gift. The pupya constitutes an accumulation of wholesome action (kusaJopa
caya) on the part of the giver. The consequence of this view is that the 
concept of pupya becomes a fluid concept in that its amount does not remain 
fixed. A certain amount of pupya is generated by the intimation of giving, but 
the amount of pupya (or perhaps as a separate pupya) may accumulate when 
there is utility of the gift.401 Hence, there is the distinction between pupya 
derived from giving and pupya derived from utilization. 

This fluid pupya-concept, however, was not accepted by all Buddhist 
schools (BAREAU, 1955 : 107, 109, 122, 124) . Thus, in Kathavatthu (VII.5, 
TAYLOR, 1897:343; transl. AUNG & RHYS DAVIDS, 1915 :200-203),  it is dis
cussed whether pupya related to utilization increases (paribhogamayaIp puii
iiaIp vai;k;IhatJ).  The Theravadins rejected this view, while according to the 
commentary (JAYAWICKRAMA, 1979:97) the Rajagirikas, Siddhattikas and 
Sammitiyas accepted this view. The view is also admitted in AKBh (SASTRI, 
1971 :584-585; transl. LVP, 1924:20) with reference to earlier sources, which, 
however, have not been identified (PASADlKA, 1989:75). Thus, the mention 
of paribhoganvayapupya in Mmk's list of the seven-fold action may indicate 
a SaIpmat.fYa-association of the list, but again such an identification rests on 
a relatively late witness, i .e . ,  Kathavatthuppakarapa-Atthakatha attributed to 
Buddhaghosa (circa 370-450 CE; cf. HINUBER, 2000:§207, pp. 102-103) .  

4()() This explanation o f  mine does not agree with the explanation found i n  Avalokitavrata's 
PrajIiapradipapka (D3859.III.24a6-24bs) , where paribhogtiJJvaya-PU/Jya is explained as just 
another kind of avijIiapti Likewise, in Candrakirti's *PaIicaskandha-prakarlllJa (D3866.242bT 
243a2 ; LINDTNER, 1979 :101 13.22) paribhoganvayam pU{1ya and apu{1-ya are also explained in 
the section presenting avijIiaptJ: 401 Such a view of pU{1ya illustrates another shade of meaning in that pU{1ya 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 pU{1ya; cf. fn. 384 and 394 above. 
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(V3 102) : "'And non-beneficence of a similar kind" 
(apupyan ca tathavidham) [also] means (arthaJ;) ' issue of 
utilization' (paribhoganvayam itJ) . For example ( tadyatha) , 
the erection of a temple or the like ( deva-kuJadiprati�tha
panam), wherein (yatra) sentient beings (sattvaJ;) are killed 
(hanyante) ; for (hi) to the extent (yatha yathal that living 
beings (pralJinaJ;) are killed (hanyante) in a memorial 
[temple built in the name of] someone ( tatkirtfau), to that 
extent ( tatha tatha) non-beneficence (apulJyam) that is an 
issue of utilization (paribhoganvayam) is generated ( upa
jayate) in the series (santane) of the makers of that 
[memorial] ( tatkartftlJam) due to the use of their temple 
and so forth ( taddevakuJadyupabhogat) . Thus (ity evam), 
there is (bhavati) [root-text] "and non-beneficence of a 
similar kind (apulJyafi ca tathavidham) . "  

The sixth element in the list of seven-fold action i s  non-beneficence (apulJ
ya), which is said to be of a similar kind, i .e . ,  also an issue of utilization 
(paribhoganvaya) .402 Akutobhaya (HUNTINGTON, 1986:405) ,  Buddhapalita's 
Vrtti (SAITO, 1984.11 :222) and PrajnapradIpa (AMES, 1986:5 1 1 ;  T1566. 
99c8_U) hardly explain this point. Candrakirti , on the other hand, provides an 
illustration, namely the erection of a temple for animal-sacrifice.403 Someone 
has such a temple built as a memorial (kirttl) for himself or his family.404 This 

402 This explanation of tathavidham from the root-text is found in all the commentaries 
from Akutobhaya onwards, except Chung lun. 

403 In *PaJicaskandhaprakaralJa (D3866.243al ; LINDTNER, 1979 : 10120) , Candraklrti speci
fically mentions the construction of a temple for the goddess Durga as an example of this type 
of apulJya. This could perhaps fit well with SCHERRER-SCHAUB'S assertion that Candraklrti 
was born in the Bengal (SCHERRER-SCHAUB, 1991 :xxxi-xxxii), where Durga-worship at least 
nowadays is widespread. 

404 As indicated by DE JONG ( 1978b:220), VOGEL (1906) has shown the meaning of the 
words kiiti(or kirttl) and kirtana in such contexts to be 'a memorial'. VOGEL (1906) refers to a 
private communication from BHANDAKAR, who has given the meaning of kirti as '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 Jqt 
'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 kr '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 Candraklrti 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 (kirttJ) 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 Candraklrti 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. 

(V3 1 1 1 ) :  "And (ca) intention (cetana)" [is] 
characterised as a mental action, which conditions the mind 
( cittabhisalJlskaramanaskarmaiak�a1Ja) . 

In brief (salJlk�epe1Ja) , this ( etat) action (karma) is 
(bhavatJ) sevenfold (saptavidham) : ( 1 )  wholesome and un
wholesome (kusaiakusaia) speech ( vae), (2) {wholesome 
and unwholesome (kusaiakusaiaI;) } motion ( vi�pandaI;), (3) 
wholesome action (kusaiam) characterised as non-intima
tion (avijfiaptiiak�a1Jam), (4) unwholesome action (akusa-

latter root one also finds the word krti'creation, work', which could also be related to kirti as 
'memorial' . For references to inscriptions attesting this use of kirtJ; cf. VOGEL (op.cit .) . 
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lam) characterised as non-intimation (avjjiiaptJ1ak�apam), 
(5) beneficence (pupyam) that is an issue of utilization (pa
ribhoganvayam), (6) non-beneficence (apupyam) that is an 
issue of utilization (paribhoganvayam), and (7) intention 
(cetana cetl) . 

And (ca) "these (ete) seven (sapta) phenomena 
(dhamllIl;1) are taught (smrtaJ)) as having action as their 
mark (karmlliijanaJ))," [i.e . , ]  distinct (abhivyaktap) by being 
actions (karmatvena), having action as their characteristic 
( karmalak�apap) . 

The seventh aspect of the sevenfold action is intention ( cetanii), which was 
already explained above (cf. the exegesis to Mmk 17.2 above) .  Candraklrti 
here explains cetanii as 'that which conditions the mind' (cittiibhISaIpskiira), 
a gloss also found in Akutobhayii (HUNTINGTON, 1986:405-406), Buddha
palita's Vrtti (SAITO, 1984.11 :222) and PrajiiiipradijJa (AMES, 1986: 5 1 1 ;  
T1566.99cl l_13) .405 Cetanii is also characterised a s  mental action ( Omanas
karmaJak�a1Jii) , a gloss which Candraklrti probably adopts from Prajiiiipra
dijJa (ibid .) .  406 

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 (karmiiiijaniiJ;) . The use of 
the word aiijana in the verse is unusual, and LAMOTTE ( 1936:269), therefore, 
emends it to vyaiijana in his translation probably based on the Tibetan 
translation (las su milan pa), and translates it with des modes d'acte. It is, of 
course, possible that vyaiijana was shortened to aiijana in the verse metri 
causa. 

The general meaning of aiijana is 'ointment' ,  'pigment' or 

405 The gloss dttiibhjsaJpskiira for cetanii is a standard explanation also occurring, for 
example, in AKBh and Abhklharmasamuccaya; cf. fn. 339 above. In Avalokitavrata's 
Prajiiiipradipa!ikii (D3859.III25a5_6) , intention is explained as abhjsaJpskiira in the sense that 
it conditions the mind (dtta) to assume a positive nature (ran bfjn) of being without 
covetousness, ill will and wrong views or a negative nature of having covetousness, ill will and 
wrong views. 

406 For intention explained as mental action, cf. Mmk 17.3 and commentary above. 
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'collyrium,.407 However, the verbal-root anj 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' . 408 The word liIiga 'mark, 
characteristic, sexual attributes' is explained as meaning vyanjana in AKBh 
when discussing the various male and female forms of the words for monk, 
nun, etc.409 Candrakirti explains the compound karmanjana as meaning 
'distinct (abhivyakta) by being actions (karmetvena) ' .  He thus glosses anjana 
with abhivyakta 'distinct, manifest' and indicates that the compound is an 
instrumental tadpuru�a , which thus should be interpreted as 'characterised 
by action' or if vyanjana is taken as a noun then 'having action as its mark' 
rather than to interpret it as a genitive tadpuru�a meaning 'the manifes
tations of action'. 

As a further gloss, Candrakirti says that they are 'having action as 
their characteristic' (karmalak�a.(1a) , a gloss he adopts from Buddhapalita's 
Vrtti or Prajnapradlpa. Here anjana is equated with lak�a.(1a, which is also 
how karmanjana has been translated in both the Chinese translations of 
Mmk (yeh-hsiang �ffi).  Although the meaning of anjana is clear so far, it 

407 For a discussion of aiijana as collyrium in Vinaya, cf. ZYSK ( 1998:88-90). 
408 Cf. here also Candrakirti's use of the word niraiijana at Pras 286 1 :  yas ca anupadano 

niraftjano 'vyakto nirhetukaJ:i kaJ:i sa na kas cit saJ:i 1 nasty eva sa ity arthaJ:i I . Trans!. by 
SCHAYER ( 1931b:92) : " [Ein solcher atman], welcher frei von dem upadiina ist, welcher sich in 
der Sphare der empirischen Wirklichkeit gar nicht manifestiert (niraiijana), welcher also 
individuelle Existenz nicht in Erscheinung tritt (avyakta) und ohne Ursache ist, wer ist er? -
Ein Niemand ! Er existiert iiberhaupt nicht, das ist der Sinn." English translation: " [Such an 
atman] , which is free of the upadiina, which does not at all manifest itself (niraiijana) 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: "niraiijana = ohne nimitta = ohne iak.S8lJa = ohne empirische 
Funktion." English translation: "niraiijana = without nimitta = without iak�na = without 
empirical function." 

409 AKBh (SASTRI, 1971 :606): liIigam iti vyaftjanasyakhya. Trans! . :  "LiIiga is a name for 
vyaiijana." The normal grammatical use of vyaiijana as 'consonant' or even more broadly 
'diacritical sign' could perhaps be related to this sense of aiij For vyaiijana in the sense of 
'phoneme', cf. AKBh (SASTRI, 1970:271) :  vyaftjanakayas tadyatha - ka, kha, ga, gha, Iiety 
evam iidi I . For vyaiijana 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 karmfiiijana to 
characterise this sevenfold division of action.410 

So ends the brief presentation of karmaphaJa 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. Candraklrti, however, does 
not mark the text at this point with an iti or the like to indicate the end of the 
p[jrvapak�a. In Akutobhayfi and Chung Jun, 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.II:223) remarks that because these seven kinds of action 
are connected with a result, saJpsfira 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 Prajfifipradipatikfi (D3859.III.25b4_s) explicitly is stated to constitu
te the concluding summary of the interlocutor's argument. 

3.3 A Critique of Karmaphalasatp.bandha 
Having completed the compact overview of karmaphaJa presented in Mmk 
17. 1-5,  the text now turns to a debate on the connection between action and 
result (karmaphaJasaJpbandha), which is the topic of the rest of the chapter. 

410 Given the similarity of the words afijana 'mark' and dhna 'mark', it could perhaps be 
conjectured that Nagarjuna's use of karmiifijana is somehow related to the 'result-mark' 
(phaladhnabhuta) said by some to exist as a non-concomitant phenomenon in the mind-series, 
apparently functioning as a karmaphalasaJpbandha; cf. AKBh (SASTRI, 1970:345) :  anye punar 
ahul). - phalacihnabhiital). sattvanal1l santa tau cittaviprayuktal). sal1lskaravise�o 'sti, yal1l 
vyavalokya bhagavan agatal1l janaty asammukhI-lqtvapi dhyanam abhijftal1l ceti; trans!. by 
LVP (1923:304): "D'apres d'autres maitres, il y a dans la series des etres certain dharma qui 
est l'indice (dhna=lIiiga) des fruit qui naitront dans l'avenir, a savoir certain saJpskiira 
dissocie de la pensee. Bhagavat Ie contemple et i! connait les fruits futurs, sans qu'i! doive 
pour cela pratiquer les dhyiinas et les abhijfiiis." English translation: "According to other 
masters, there is in the continua of beings a certain dharma, which is the indication (dhna = 
liIiga) of the result that will come into being in the future, viz. a certain salJ1skiira non
associated with the mind. The Bhagavat com templates it and knows the future results without 
having to practice the dhyiinas and the abhijfiiis." 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 avipraIJiiSa postulated by the SiiIpmatiyas, 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. 

(V3 1 16) :  Here (atra) some ( eke) object (parkoda
yantJ) : This ( etat) action (karma), which (yat) was explained 
( uktam) to be of many kinds ( bahuvklham), does it ( tat kIin) 
remain (ava{j�thate) until the time of the ripening (avIpaka
kaJam) or (atha) does [it] not (na) remain ( ti�thatJ) due to 
perishing right after arising ( utpattyanantaravinaskvat)?  

�7f (yadi . .  cet) , "  in the first case ( tavat) , " the action 
(karmma) remains (ti�!:hati) until the time of ripening 
(a pakaJaVat), it (tat) would continue (iyat) etemaUy 
(nityatam). If (cet) [it has] ceased (niruddham), 
[then,] having (sat) ceased (niruddham), how (kim) 
could [it] produce (janaYi.syati) the result (phalam) 7" 
(Mmk 17.6) 

Candraklrti 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 y'rtti and PrajiiapradIpa (AMES, 1986:5 12; T1566. 
99clS), the objection is introduced with the verb ucyate (bSad pa) ,  thus 
indicating that this passage is not spoken by the interlocutor. 41 1 Conversely, 
this would indicate that the verse is to be interpreted as spoken by the 
Madhyamika. This is also confirmed by Avalokitavrata (D3859.III.28b7) ,  
who explains this objection to be raised by the author of the [Madhya
makaJvrtti ( *vrttikara, 'greJ 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- 1 1 .  If that is accepted, this proponent is 
here interrupted by an unnamed opponent (perhaps a madhyamika) ,  who 

4 l l  Cf. discussion of the verbs aha 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.412 Bhavaviveka (AMES, 

1986:267; T1566.99cI8_21 ) presents the same option, but in the form of a 
statement and not in the form of a question, whereas Buddhapalita (SAITO, 

1984.II :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 (prasaJiga) and a 
rhetorical question. The first option is that the action remains until the time 
when it produces its result. This carries the consequence (prasaJiga) 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 Stilistambasiitra (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-

412 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 3026, trans!. and 
commentary above on p. 170. 
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ternal dependent arising] is not eternal ism. 
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.413 

The causal relationship between a seed and a sprout is here compared to the 
movement of the balance beam of a scale ( tuJadalJ¢a) : 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 (saipsaralJa) . 

(V31 11O) :  If (yadl) it is thought (parikaIpyate) that (itl) "the 
action (karma)" having (sat) arisen ( utpannam) "remains 
(avati�fhate) until the time of the ripening (avipakakaJam)" 
by its own-nature (svanlpelJa), [then] "etemality (nityata)" 
thereof (asya) would result (apadyate) throughout the time 

413 The Sanskrit text of this passage from the Salistambasiitra is partly quoted in 
Bodhicaryavatarapanjjka and Madhyamakasalistamba (SCHOENING, 1995:706) : kathaql na 
sasvatata iti? yasmad anyo 'Iikuro 'nyad bijam, na ca yad eva bijaql sa evaIikurai:l 1 atha va 
punai:l - bijaql nirudhyate, aIikuras cotpadyate I ato na sasvatatai:l l kathaql nocchedatai:l? na 
ca piirvaniruddhad bijad aIikuro ni�padyate, napy aniruddhad bijat, api ca, bijaql ca 
nirudhyate, tasminn eva samaye 'Iikura utpadyate, tuliidaI)qonnamavanamavat I ato 
nocchedatai:l l .  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 
saIpkrantitaJ;), that a great result is produced from a small cause (parittahetuto 
vlfJUiaphaliibhi-nirvrttitaJ;) and that there is a continuity in that there is similarity in kind 
between the cause and the result ( tatsadrsanuprabandhataJ;) . 
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(kaJam) "'it (tad) continues (iyantam)," because it is devoid 
of perishing ( vinasarahitafvat) . 

All the commentaries comment on the verse by expressing its idea in prose
form. The first piida presents the first option, namely that the action remains 
until the time of its ripening. Candraklrti 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 karmaphaia 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 Vaibha�ikas) , who 
segregated themselves from the Sthavira-tradition in ca. 244 or 243 BCE 
(BAREAU, 1955 : 131 ) .414 In order to account for causal relationships, such as 
the relationship found in perception and karmaphaia, 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 (svarupa) or own-being (svabhava) .415 This is also expres-sed by 
Candraklrti, who says above that the action remains due to its own-nature 

414 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 Vijiianakaya, cf. LVP (1925b). For a study of 
this thesis according to two later Sarvastivada-sources, viz. Mahavibha� (T1545.27.393a9-
396bz3) and *Nyayanusarasastra (T1562.29.621c5-636bI6), 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). 

415 Svabhava thus constitutes the enduring nature of a phenomenon. It is identified with 
the phenomenon's own characteristic (svalak�IJa); cf. AKBh (SASTRI, 1972:602; trans!. LVP, 
1925 : 159): svabhiiva evai�iirp. svalak!jal}am I . For example, the svalak�81Ja of earth is support 
(dh!1I), the svalak�lJa of water is cohesion (sarpgraha), etc. (AKBh, SASTRi, 1970:42; trans!. 
LVP, 1923:22) . Other partial synonyms for svabhava ( tzu-hsing !3 ti ) attested in 
*Mahavibha� (T1545. 27.393c5_6, trans!' LVP, 1937: 1 1 )  are *atman (wof)t), *dra"Ya (wu!fo/J), 
*svanlpa (tzu-t'i !3 ft), *alambana (hsiang-fen f§:B-); LVP (1937: 130) further lists vastu, 
artha, atmabhava, atmalabha and mulabhava as other synonyms. 
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(svanJpa) . As a phenomenon passes through time, it merely changes in its 
mode of existence ( bhava) .416 What distinguishes whether the pheno-menon 
is future, present or past may be explained by whether or not it performs its 
own particular operation (karitra) . Thus, when not performing its operation, 
a phenomenon is called 'future' (anagata) ;  when performing it, it is called 
'present' (pratyutpanna) ; and when having ceased to perform it, it is called 
'past' (atita) .417 

When a present action is performed, it triggers off (ak�epa) its 
future result, which thus comes into existence as a future entity.418 When the 
result ripens, the action still exists as a past entity acting as the condition for 
the ripening of the result.419 Therefore, the action may function as the direct 

416 Regarding the distinction between bhava and svabhava, cf. LVP (1937: 132). 
417 Cf. AKBh (SASTRI, 1972:808; trans!. LVP, 1925:55): yada sa dharmal:! karitrarp. na 

karoti tada anagatal:! 1 yada karoti tada pratyutpannal:! 1 yada Iq-tva niruddhas tada atita iti 1 
parigatam etat sarvam I . This explanation is attributed to Vasumitra (AKBh, SASTRI, 
1972:806-807; trans!. LVP, 1925 :53-54). Cf. also *Mahiivibhii�a (T1545.27.393cI5_Z7; trans!. 
LVP, 1937: 12). Three other models of explaining the three times proposed by Dharmatrata, 
Gho�aka and Buddhadeva are also mentioned in the Sarviistivada-sources; cf. *Mahavibha� 
(T1545.27.396an-396bz3; trans!. LVP, 1937:22-25), AKBh (SASTRI, 1972:805-807; trans!. LVP, 
1925:53-55) and *Nyayanusarasastra (T1562.29.631a12-631cl; trans!. LVP, 1937:89-94) . 

418 Cf. Mahiivibha�a (T1545.27.393c27-394az) :  �1gz!RfHl'\li1:rlJi�f'Fm 0 ffiJ#!:5E1:fff:ll*f'F 
m 0 �**�f'lJ!JmlZSltOl:�1:n��1:IJ�1:EBqt§'�gmlZSllf:ll��1tJI'!: 0 Jltlf)(*mJifj/,1:E��� 
�LtOI: 0 *;;?Jt.lI:i&!"** *fj/,1:Eif5JU. Trans!. by LVP ( 1937: 12-13) :  "Cette activite lui 
manque; mais ne lui manque pas I'activite qui consiste a "prendre un fruit" (ou a projeter, 
iik�epa, grahaIJa, Kosa, ii, p. 293), car il est "cause semblable" de dhal711as futurs 
(sabhagahetu, ii, p. 255) ;  les conditionnes, residant Ie present, sont tous "cause qui prend un 
fruit d'ecoulement" (n�syandaphala, ii. p. 289). Cette activite de "prendre Ie fruit" s'etendant 
a tous les "presents", pour eviter la confusion des epoques, c'est de ce point de vue qu'on 
etablit la distinction des passe, present et futur."  English trans!. :  "It is without this activity, but 
it is not without the activity that consists in "taking a fruit" (or to project it, ak�epa, grahaIJa, 
Kosa, ii, p. 293), because it is the "similar cause" for the future dharmas (sabhagahetu, ii. p. 
255); the conditioned, residing in the present, are all "causes that take a fruit of flow" 
(n�syandaphaJa, 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. 

419 Cf. *Nyayanusarasastra (T1562.29.629az6-629bz) :  3Z.BW�Hf'jllt�tOI: 0 1i1ll$t;pJT��;;;r
�� 0 1.qtfm&"����* 0 JGl��J1&BJjfnlG.lI 0 ����rs� ��*§: 0 ;J�&"*§:Bq�� 
IZSI 0 fj/,1:E;fi:i&!"*�;!tftB� 0 �U)Jf-�IZSI1f*§:� 0 �)Jf-1gz*��;;;r-§: 0 El3 Jltfff,�D:i&!"* 
W1f; trans!. by LVP (1937:77): "Le passe-futur existe, parce que l 'acte passe a un fruit futur 
(phaliit) . L'acte bon ou mauvais fait anterieurement, en dependance des conditions 
necessaires, produit un fruit agreable ou desagreable, ainsi que nous I'avons expose en 
traitant de I'acte. - Or Ie fruit de retribution na nait pas immediatement apres I'acte et, . 
lorsque nait Ie futur fruit, la cause de retribution n'est plus actuelle. Si Ie dharma passe 
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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 (saIpbandha) between the 
action and its result.420 

Candraklrti thus explains the first option to be that the action 
remains due to its own-nature (svanJpa), 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. Candraklrti then explains the consequence (prasaJiga) of this view, 
namely that the action by remaining would be eternal (nityataj,  because it is 
devoid of perishing ( vinMa) for the time it remains . In this prasaIiga, the 
property of the proposition (pak�adharma) is that the action is devoid of 
perishing. The premise (anvayavyaptl) is: what is eternal, that is devoid of 
perishing for as long as it remains. The counter-premise ( vyatirekavyaptl) is: 

n'existe plus en realite, il faut que Ie fruit naisse sans cause ou ne naisse absolument pas. Par 
consequent Ie passe existe reellement ." English trans!. : "The past-future exists, because a past 
action has a future fruit (phaliit) . 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." 

420 Concerning the Sarvastiviida-entity termed 'possession' (priiptJ), 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 priipti is not directly related to the problem of 
karmaphalaslllJIbandha but to the problem of 'substratum' (iiSraya, cf. below); cf. SCHMIT
HAUSEN (1986:229-230, footnotes 136-137). Nevertheless, Candrakirti (MavBh, D3862.260a3; 
LVP, 1907-1912 :126) mentions *priipti ( thob pa) in a list of various types of karmaphalasaIJ1-
bandha. Concerning this priipti, while it constitutes no problem for the Sarviistiviidins 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 Sarviistiviidins had to posit a separate entity, viz. 
the so-called 'possession' (priiptl), in order to explain this relation. A priipti is a separate 
entity that constitutes the relation between a thing and its owner, such as an action and its 
doer. The priipti-entity, however, has no real importance in terms of explaining the causal 
relationship between action and result as posited by the Sarviistiviidins 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 Candraklrti, 
whereas the property of the proposition is clearly only acceptable to the 
opponent holding the view that the action remains. 421 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. 422 

(V3 1 1 1 1) : If (cet) it is thought that (itl) there is no (na) 
eternality (nityatvam) , because there later (pascat) IS 

421 Cf. e.g., *Nyiiyiinusiirasiistra (T1562.29.632a7.s) :  j.;):Im�I[q)ffijti!liJi53U. Trans!. by L VP 
(1937:97) : "La nature propre est constante, mais les manieres d'etre (sing-lei ti�) sont 
differentes." English trans!' : "The own-nature is constant, but its modes of being are 
different." Also, cf. *Nyiiyiinusiirasiistra (T1562.29.632c2o.25) :  fl(;*2fJ\m�*'lmB1:tffijil!\53U� 0 
��*mjTIj��*'Im..t.�53Um j/]*�4-:W:W8Ji� 0 �*'lmtzDlW § ;t§tl[1:t 0 lttD�BlUfj(:WfilJ;t§ 
� o lW8m�'lmffi�� o �$tt����� ° 'lmffitt����- o �:W�$ § ffim 
if 0 ffij�JjJfj�:Wj/]:W,I§,. Trans!. by LVP (1937: 103-104) : "De meme dans rna doctrine: la 
nature proper du dharma dure ( ti�!hatJ) ; cependant, so it par la rencontre de conditions 
differentes, soit par la force de la nature des choses, « sur » cette nature propre se produit une 
activite specifica-trice qui d'abord n'existe pas, ensuite existe, retourne enfin it la non
existence apres avoir existe; cependant que la nature propre reste, comme devant, immuable 
en son caractere propre. - Rien, dans cette theorie, qui contredise I'Ecriture ou la raison. 
Nous avons ci-dessus etabli que Ie caractere de la nature propre ( t'i-sJ::mg 'Im;t§) ne subit pas 
de modification; que la maniere d'etre (bhiiva, sing-lei tt!liffil) du dharma n'est pas sans 
differenciations; que Ie caractere de la nature propre et la maniere d'etre ne sont ni differents 
ni identiques (eka, anya). Le caractere propre des conditionnes est permanent, rna is Ie 
pouvoir eminent [qu'on nomme activite] a commencement et fin." English trans!. :  "Similarly 
in my doctrine: a dharma's own-nature remains ( ti�thatJ) ; 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 ( t'i-siang 'Im;ttl) does not undergo modification; 
that a dharma 's mode of being (bhiiva, sing-lei 'i:i!liJi) is not without differentiations; that the 
character of the own-being and the mode of being are neither different nor identical (eka, 
anya) . The own character of what is conditioned is permanent, but the eminent capacity [that 
one calls activity] has a beginning and an end." 

422 Although the consequence of eternality may logically be implied by the Sarviistiviida
view, the Sarviistiviidin does not accept this consequence and hence does not abandon his 
view. The consequence of eternality is thus rejected in *Mahiivibhii� and *Nyiiyiinusiirasiistra 
with reference to the change in the mode of existence (bhiiva) 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 (purvam) has avoided peri
shing ( vinasarahitasya) ,  like space and so forth (akasadivat) , 
does also (apl) 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 (asaJpskrtatvaprasaJigat) and ( ca) it would [thus] 
remain (avasthanat) forever (sadaiva) without any ripening 
(avipakatvena) because ripening ( vipaka j of unconditioned 
phenomena (asaJpskrtanam) is not seen ( Oadarsanat) ,  [the
refore] a full admission of the eternality (nityatabhyupaga
ma eva) of actions (karmalJam) follows (apadyate) . Thus 
(ity evam), in the first case ( tavat) ,  [there is] the fault of 
eternality (nityatvado�alJ) . 

While the earlier commentaries do not provide any further explanation for 
the first two lines of the verse, Bhavaviveka (AMES, 1986:5 12-5 13 ;  T1566. 
99cz4-100a7) and Candrakirti contribute with further discussion of the logic 
of these lines. Candrakirti does so in the form of presenting further conse
quences (prasaJiga), 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 Vlohajyavadin-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, 
the past action perishes.423 Bhavaviveka presents a similar objection by the 

423 Cf. AKBh (SASTRI, 1972:805; D4090.I.239b2_4) :  ye hi sarvam astIti vadanti atItam ami
gata111 pratyutpanna111 ca, te sarvastivada/:l l ye tu ke cid asti yat pratyutpannam adattaphaia111 
catIta111 karma, kin cin nasti yad dattaphaiam atItam anagata111 ceti vibhajya vandanti, te 
vibhajyavadina/:l l .  Trans!. LVP (1925 :52) : "Le docteur qui affirme l'existence de tout, passe, 
present, futur, est tenu pour Sarvastivadin. Ceiui qui affirme i'existence du present et d'une 
partie du passe, a savoir de i 'acte qui n'a pas donne son fruit; et l '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 ( *kaJada, chu SIn), reeds ( *na
cja, 'dam bu) and bamboo ( *vaIpsa/*phaJanta, smyig ma) that die after 
having blossomed.424 

Candraklrti 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 (akiiSa) and so forth. In this case, the property of 
the proposition (pak�adharma) would be: what earlier has avoided perishing, 
that does not have a connection with later perishing. The premise (anvaya
vyaptJ) is: what is eternal, that does not have a connection with later 
perishing. The counter-premise ( vyatirekavyaptJ) 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.425 Since conditioned phenomena are seen 

partie du passe, a savoir de l'acte qui a donne son fruit, il est tenu pour Vibhajyaviidin." 
English trans!. :  "He who posits the existence of all past, present and future is considered a 
Sarviistiviidin. 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 
Vibhajyaviidin." In other words, the Vibhajyaviidin position (lit. 'those who say that a portion 
[of phenomena of the three times exist] ,) is thus presented as a variant of the Sarviistiviidin 
position (lit. ' those who say that all phenomena [of the three times] exist') . For further 
information on the Vibhajyaviida, cf. BAREAU (1955 : 167-180). Cf. also Kathiivatthu 1.8 (TAY
LOR, 1894: 151 -155; trans!. AUNG & RHYS DAVIDS, 1915 : 101-104). 

424 Exact botanical identification must remain unanswered here. Avalokitavrata (D3859. 
IIL26bj) explains that these are examples of plants that are 'uprooted' (drUlis phYUli) after 
having carried their fruit. 

425 As examples for such external causes of destruction, Avalokitavrata (D3859.IIL27b4) 
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, gian) 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.426 

The example given for a phenomenon that perishes neither earlier 
nor later is space (akiiSa), which is one of the three unconditioned phenome
na (asaIpskrta), according to SarvasHvada-doctrine.427 A conditioned pheno
menon (saIpskrta), such as an action, is something that has been created by a 
combination of causes.428 It has three general characteristics (samanyalak
�lJa), with which any conditioned phenomenon is endowed:  arising ( utpada) , 
remaining (sthitl) and breaking (bhaIiga).429 An unconditioned phenomenon, 

426 Cf. Bhavaviveka (AMES, 1986:267-268). A similar argument is found in AKBh (SASTRI, 
1971 :572-573; trans!. LVP, 1924:4-6) . For a very concise explanation of this logic (however, in 
a much later Tibetan source), cf. chapter six entitled 'brei pa brtag pa 'j rab tu byed pa in tshad 
ma rjgs pa 'j gter by Sa skya Pal)qita Kun dga' rGyal mtshan ( 1 182-1253); 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 Dharmaldrti, cf. OETKE (1993). 

427 Cf. AK 1 .5c and AKBh (SASTRI, 1970: 1 9; trans!. LVP, 1923 :7-8) and Candraklrti's 
Paiicaskandha-prakaralJa (D3866.266b3.4; LiNDTNER, 1979: 145) .  

428 Cf. AKBh (SASTRI, 1970:26) : sametya sambhiiya pratyayail]. Iqtva iti saq1slqtal]. l .  
Trans!. LVP ( 1923 : 1 1 ) :  "SaIpskrta, conditionne, s'explique etymologi-quement: « qui a ete fait 
(iq"ta) par les causes en union et combinaison (sametya, saIpbhuya) » . " English trans\. :  
"SaIpsiq"ta, conditioned, i s  explained etymologically: that whkh was made (iq"ta) by causes 
that have united and come together (sametya, saIpbhuya) ." 

429 Cf. Pras 1463.7: atraha I vidyanta eva saq1slqtasvabhaval]. skandhayatanadhatava 
upadadisaq1skrtalak�al)asadbhavat I uktaq1 hi bhagavata trll)lmani bhik�aval]. saq1slqtasya 
saq1skrtalak�al)ani, saq1slqtasya bhik�ava utpado 'pi prajiiayate, vyayo 'pi sthityanyathatvam 
api, iti I na cavidyamanasya kharavi�al)asyeva jatyadilak�al)am asti I tasmat saq1slqtalak�al)o
padesad vidyanta eva skandhayatanadhatava iti l l .  Trans!. by MAY (1959: 106-107): "Objec
tion: Les ensembles, les domaines de la connaissance et les elements existent en eux-memes 
en tant que composes (saIp-siq"tasvabhiiviip), parce que les caracteres de compose, production, 
etc., existent reellement. Le Bienheureux dit en effet: « Voici, {j moines, les trois caracteres du 
compose, [qui sont eux-memes des] composes: on discerne au compose une production, (j 
moines, une disparition, et une heterogeneite dans la duree » .  Or, un inexistant, la corne d'un 
fme par exemple, ne peut presenter les caracteres de naissance, etc. Par consequent, puis que 
les caracteres de compose sont ensignes, les ensembles, Ies domaines de la connaissance et les 
elements existent." English trans!. :  "Objection: The aggregates, the domains of perceptions 
and the elements do exist with a nature of being conditioned (saIpsiq"-tasvabhiiviii;), 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.430 Therefore, if the action would 
remain until the time of its ripening, it would be unconditioned (asaIpslqta) 
and eternal by nature. This is the second consequence (prasaIiga) raised by 
Candraklrti. 

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.43 1 An operation (kriya), 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.432 

Finally, Candraklrti 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. 

430 Cf. Pras 1469_10: tatra vyasta lak�al)akarmal)i na yujyante I I  yady utpadakale sthitibhaIi
gau na syatarp., tada sthitibhaIigarahitasyakasasyeva sarp.skrtalak�al)atvenanupapadya evotpa
daQ. l .  Trans!. by MAY ( 1959: 108) : "Separes, ils sont impro-pres it la caracterisation. Si la 
duree et la destruction n'existaient pas au moment de la production, celle-d, en tant que 
caracterisant comme composee une [entite] ctepourvue de duree et de destruction, pareille it 
l'espace, serait irrationnelle."  English trans!. :  "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 CSV 
(D3865.223az_s) .  

431 Cf. Pras 28012: tatra na nityaQ. sarp.saranti ni�kriyatvad anityanarp. ca ghaqadinarp. sakri
yatvopalambhat l .  Trans!. by SCHAYER ( 193 1b:82): "Als etwas Beharrliches wandern [die 
salpskaras] nicht, wei! [das Beharrliche] nicht aktions-fahig ist (ni$k£iyatvad). Denn nur an 
dem nicht Beharrlichen, wie es [die empirischen Gegenstande wie] Topfe usw. sind, wird die 
Aktionsfahigkeit (kriyaj [als Eigenschaft] postuliert ( upalambhat). " English translation: 
"[The salpskaras] do not wander being permanent, because [the permanent] is not capable of 
action (ni�kriyatvad). For only with the impermanent, such as [empirical objects such as] pots 
and so forth, can the capability to act (kriyaj be postulated ( upalambhat) [as a quality] . "  For 
further references to primary and secondary sources, see SCHA YER (ibid, fn. 57). 

43Z For an explanation of this type of argument, cf. Santarak�ita's Madhya-makalalpkara 
verse 2 (D3884.53az) and his Madhyamakalalpkaravrtti(D3885.57a7-57bl) . 
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Any version of this view thus involves the fault of eternality (nityatvado�a) . 

(V3 1 1 1 s) :  But if (atha) the perishing ( Ovinasitvam) of actions 
(karmalJam) right after [their] arising ( utpadanantara ) is 
admitted (abhyupeyate), then [this] being (satJ) so ( evam), it 
may be asked (nanu) : 

�Tf (cet) [it has] ceased (niruddham), [then,] 
having (sat) ceased (niruddham), how (kim) 
could [it] produce (jana;ri.syati) the result 
(phalam)?" (Mmk 17 . 6cd) 

The sense (abhiprayal;) is that (itJ) the action (karmma) 
having become (sat) something non-existent (abhavibhutam) 
by no means (naiva) can produce (ianaYl�yatl) 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 ( utpadanantara
viniiSitvam). 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, 1986:5 13-5 14; T1566. 
lOOa7_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 Karmapbalasarpbandba 
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 (saIpbandha) between the action and its ripening.433 This is what has 
here been called 'the problem of karmaphaJasaIpbandha' : how can karma
phaJa function, when the action is impermanent and must cease immediately 

. .  ?434 upon ansmg . 
As shown above, it was not necessary for the Sarvastivadins to posit 

a phenomenon that could act as the saIpbandha 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 karmaphaJasaIpbandha, therefore, are not found in 
the numerous extant Sarvastivada-sources. The problem of karmaphaJasaIp
bandha also does not seem to have attracted any interest in the Theravada
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, 

433 For a brief presentation of the term saIpbandha based on Dharmakirti's SaIpbandha
parik,5awith Prabhacandra's commentary, cf. IRA ( 1990). 

434 The term karmaphaJasaIpbandha is attested nine times in the writings of Candraklrti: 
Pras 3023 (D3860.100b6) , Pras 3026_7 (D3860.DlOObT101al) , Pras 3032 (D3860. 101al) ' Pras 
3604 (D3860.1 16b3) , MavBh D3862.260a3, MavBh D3862.260a6, MavBh D3862.261b5, MavBh 
D3862.298a4 and *Yuktl�a,5thjkavrt[j D3864.4a5 ' The problem of karmaphaJasaIpbandha is 
also briefly discussed in Bodhkaryavatara 6.71-72 along with its various commentaries, such 
as Prajiiakaramati's Panjjka (LVP, 1901-1914:467-471 ;  D3872.232b1ff.) and Vibhiiticandra's 
Panjjka (D3880.269a5ff. ) ,  as well as in chapter 14 of Santarak�ita's TattvasaIpgrahakadka 
(D4266.-19a3-21b3) along with KamalasIla's Panjjka (SASTRI, 1968:207-230; D4267.246a6-
257a4; trans!' by IRA, 1937:283-3 17). 
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the problem of karmaphalasaIpbandha was an important issue.435 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 (avipralJasa), and (3) the theory of 'seeds' (bija) or 
'impressions' ( vasana) . 

The theories of santana and avipralJasa 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 (ct. below for a brief discus
sion).  The avipralJasa-theory is in other sources ascribed to the SaIpmatiya
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. 
Candraklrti's commentary, of course, post-dates the extant Sautrantika
sources, such as the descriptions of this view found in Karmasiddhipra
karalJa 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 avipralJasa-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 bija-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 KarmasiddhiprakaralJa) and the Yoga
cara-tradition. It seems to be a later development of the santana-theory and 
involves an alayavijnana posited as the locus for the karmaphalasaIpbandha. 
What is here referred to as the bija-theory is not presented in Mmk and, 
therefore, is also not discussed in Pras. Candraklrti, however, has discussed 
this theory in detail in Mav and MavBh, which will be briefly referred to 

435 As a digression, it may be mentioned that the problem of karmaphala-saIpbandha also 
was treated in the Brahmal)ical sources. To solve this problem, the Vajse�jka and Nyaya
schools posited an 'invisible force' (adr�ra; cf. HALBFASS, 1980:284-290; and KRISHAN, 
1997: 149-151) ,  while the MimaIpsa- and Vedanta-schools postulated an 'unprecedented 
efficacy' (apl1rva; 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 avipralJasa-theory. This order of presentation is the 
opposite of that found in KarmasJddhiprakaralJa, the other important source 
for these theories. The order in KarmasiddhiprakaralJa 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 avipralJasa-theory. Mmk, 
on the other hand, explicitly rejects the santana-theory, but does not explicit
ly reject the avipralJasa-theory. The order of presentation in Mmk could thus 
indicate that Niigiirjuna considered the avipralJasa-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. 

(V3 121) :  Now (atra) some ( eke) followers of another 
school (nikayantarijai}) express ( vanJpayantl) a response 
(pariharam) : "First ( lavat) , the fault of eternality (nityatva
do�ai}) does not apply (napadyate) to us (asmakam),436 

because conditioned phenomena (saIpskarapam) perish im
mediately upon arising ( utpattyanantaravinasitvat) . 

Secondly ( capl) , also with regard to (ity atrapl) [the 
lines] , which (yat) said ( uktam) "if ( cet) [it has] ceased 
(niruddham), [then] having (sat) ceased (niruddham), what 
(kim) could produce (janaYl$yatl) the result (phalam)" ,  we 
give (hnlmai}) the response (pariharam) : 

" Which (yap) series (s81ptanap), beginning with a 
shoot (lllikuraprabhJ1ib), evolves (abhipravarttate) 
from a seed (bIjat), thence (tatap) [evolves] the fruit 
(phalam); but (ca) without (.rte) the seed (bIjat) it 
(sap) does not evolve (nabhipravarttate). " (Mmk 17.7) 

436 LAMOTTE (1936:271) here translates anjtyatvado�a1; «i'impermanence des 
condj[jonnes» based on L VP's Pras edition, but this Sanskrit reading has been rejected by DE 
lONG (1978b:221)  and in the present edition. DE lONG'S and my edition both read 
flJ'tyatvado�a1; "the fault of eternality" rather than anjtyatvadj�a1; "the fault of impermanence" .  
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In this case Uha) , although (apl) being (sat) momentary 
(k�alJjkam), the seed (bijam) ceases (nkudhyate) after 
having become the cause (hetubhavam upagamya) for a 
series (santanasya) called shoot, internode, tiller, panicle 
and so forth ( aIikurakalJqanalapa ftradyabhjdhanasya) , 
which alone ( eva) is endowed with the {unique} ability of 
producing a particular future fruit of its own kind (svajatiya
bhavjphalavjse�anl�pat{jsamarthya {vjse�a}yuktasya) .  

And ( ca) just (ayam) "which (ya.p) series (santana.p), 
beginning with a shoot (aIikuraprabhrtiP), evolves (pravar
ttate) from the seed (bijat), " even (apl) "from that (tas
mat)" tiny (svalpat) cause (hetoi;J) a mass of abundant 
"fruits" ( vjpulaphalapracayai;J) is gradually (kramelJa) born 
( upajayate), when there is (satl) no deficiency in the co
operative causes (sahakarikaralJavajkalye) .  

�7Jut (ca) without the seed (.rte bijat)," [i .e . , ]  with no 
seed ( vjna bijat) , it (sa.p), [i .e . , ]  the series of the shoot and so 
forth (aIikuradjsantanai;J) , "does not evolve (nabhipravartta
te)." Thus ( tad), by the fact that [the shoot] comes into exi
stence (bhavjtvena) when it (the seed) exists ( tadbhave) and 
( ca) by the fact that [the shoot] does not come into existence 
(abhavjtvena) when it does not exist ( tadabhave), it is in this 
manner (evam) demonstrated ( upadarsjtaIp bhavatI) that 
the seed is the cause ( bijahetukatvam) for the fruit (phala
sya) belonging to the series beginning with the shoot ( aIiku
radjsan tanasya) . 

Candraklrti introduces the next verse (Mmk 17.7) as a response (parjhara) 
raised by 'some followers of another school' ( eke njkayantarlya1;) . None of 
the commentaries identify to which school these proponents might belong. 
Avalokitavrata (D3859.I1I.29b1) merely echoes the expression used by Can
draklrti (sde pa gian dag rnam pa gian) . The Chinese translation of Prajna-
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pradipa refers to them as *abhidharmikas (T1566. 100a14: a-p 'i-t'an-jen �iiJ � 
-I:A). 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 santana 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 CEo BAREAD (1955 : 155) considers 
Sautrantika to be the designation for a late school that split off from the 
Sarvastivada-tradition somewhere around the 4th century AD. The Saripu
trapariprcchast1tra considers the Sautrantika and Sa.tpkrantivadin to be two 
separate schools, whereas other sources consider them to be identical (BA
READ, ibid. ) .  In his introduction to AK, LVP (1971 :lii-Iv) argues for the 
identity of the Sautrantika and Dar$!antika. The positions of the Dar$!an
tikas are mentioned several times in *Mahavibha$a and certainly resemble 
many of the Sautrantika-views taught in AKBh.437 Hence, such an identifica
tion would give the Sautrantikas a longer historical tradition, since the 
*Mahavibha$a probably derives from the 2nd century CE; moreover, it may 
then be more correct to use the name Dar$!antika for the early tradition than 
the name Sautrantika. In AKBh, the santana-view of karmaphalasa.tp
bandha is presented twice,438 although in neither case is it identified with a 
school. One must turn to the Chinese AKBh-commentaries by Fa-pao (Y:!")  
and P'u-kuang (tr7't), two disciples of Hsuan-tsang C��,  600-664 CE), to 
find them explicitly identified as Sautrantika-positions. The santana-view is 
also presented twice in Karmasiddhiprakara{la.439 The first is identified in 
SumatisIla's commentary (D4071 .82b4) as belonging to the Sautrantikas 
(mdo sde pa dag) . This agrees with the presentation of cittasantana found in 
Mmk. LAMOTTE ( 1936 : 163) identifies a number of names with the 
Sautrantika: Sa.tpkrantivadin, St1trantavadin, Sauryodayika, Dar$!antika and 
St1traprama{lika. Although all refer to schools sharing certain views, some of 

437 For a discussion of the names Dii�!iintika and Sautriintika in *Mahiivibhii� and 
AKBh, cf. Cox (1995:37ff.) . 

438 Cf. AKBh chapter II (SASTRI, 1970:217-218; trans!. by LVP, 1923 : 185) and chapter IX 
(SASTRI, 1987: 1229- 123 1 ;  trans!' LVP, 193 1 :296). See also the comments thereon in 
*Nyiiyiinusiirasiistra (T1562.29a26-630al l ; trans!' by LVP, 1937:77-82). 

439 LAMOTTE (1936: 192- 193, §§20-21 ;  trans!. 232-233; MUROlI, 1985 :21 -23) and LAMOTTE 
(1936: 197-202, §§30-40; trans!. 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 (saJpbandha) 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 (bi.ia) 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 ( ankura) , 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 (jatiyavjse�a) as the seed, not a fruit that 
is of another kind.440 

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 (hetu) 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 

440 The word 'unique' ( vjse�a) is explained in AKBh (SASTRI, 1987: 1230; D4090. II.94b4): 
sa punar yo 'ntararp phalotpadanasamarthyal} so 'ntyapari1).ama-visi�tatvat pari1).amavisqal} I . 
Trans!. :  "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.441 

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, 1986:5 14-5 15;  
T1566. 100a18_1 9) ,  interprets it as a rice-plant (sali, 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 (ankura, 
myu gu), internode (ka1JcJa, sdoIi bu), tiller (na1a, sbubs 'chas pa) and panicle 
(pattra, 10 ma). Bhavaviveka (ibid. )  provides a slightly longer list of stages :  
seed ( *bija, sa bon), shoot ( *aIikura, myu gu), leaf ( *pattra ?, 'dab ma), 
internode ( *ka1JcJa, sdoIi bu), node ( *ga1JcJa, sbu gu), ear ( *siie ma) , chaff 
( *tu�a, sbun pa), awn ( *suka, gra ma), unripe awns (srus) and husked grain 
( *ta1JcJu1a, 'bras thugpo che) .442 

The stages refer to the growth of a rice-plant as follows.443 The seed 

441 This principle agrees with the general statement of dependent arising expressed, for 
example, in the Siilistambasiitra (SCHOENING, 1995:393): rten chi 'breld par 'bymi ba gaIi ze 
na l 'di Ita ste 'di yod pa'i phyir 'di 'byuIi I 'di skyes pas 'di skye ba ste l l (transliteration 
modified to the system used here). Trans!. 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 ismasmiIp sati idaIp hoti. 
Imassuppada idaIp uppajjati. ImasmiIp asati idaIp na hoti. Imassa nirodha idaIp nirujjhati; 
trans!. by RHYS DAVIDS & 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. 

442 The Sanskrit list is attested in a quotation from the Siilistambasiitra given in Bodhi
caryavatarapaIijika (LVP, 1901 :577; D3872.276a4_s ; SCHOENING, 1995:703) :  bijad aJikura.{1 1 
aJikurat pattrarp l pattrat kapgarp l kapgan naiarp l niilad gapga.{1 1 gapgad garbharp l garbac 
chiika.{1 1 siikat pu�parp l pu�pat phaJam itil Trans!. :  " . . .  from the seed (bija) [grows] a shoot 
(aJikura.{1), from the shoot a leaf (pattra), from the leaf an internode (kapga), from the 
internode a tiller (naia), from the tiller a node (gapga), from the node a chaff (garbha), from 
the chaff a spikelet (siika), from the spikelet a flower (pu�pa), from the flower the fruit (phaia, 
i .e . , the awns)." For the passage in the Tibetan translation of the Salistambasiitra, cf. 
SCHOENING (1995:399). For the same passage in the Chinese translation of the Salistamba
siitra, cf. T71O .16.819b12_14. 443 For a botanical description with illustrations, cf. http://www.riceweb_org! Plant.htm 
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(bija) first germinates into a shoot ( aJikura), 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 (kiitJcja) . From each node grows a tiller 
(niila) , from which secondary and tertiary tillers develop. On the tillers are 
nodes (gEL[1cja) bearing panicles (pattra), which each bear a single flower 
(pu�pa) .  The panicle consists of the chaff (garbha, *tu�a), inside of which are 
the fruits (phaJa), i .e. ,  the awns (suka) . After harvesting, the awns are hus
ked and the husked grains ( ta.pcjula) are then ready for consumption. If the 
awns are not husked, they can be used as seeds for planting new seedlings.444 

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.445 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- 123 1 ;  D4090.II.94b7ff; trans!. LVP, 193 1 :298-299) .  

445 Cf., for example, MiJjndapanha (TRENCKNER, 1880:72) : Raja aha "bhante nagasena, 
imina namaro.pena kammarp. katarp. kusalarp. va akusalarp. va, kuhirp. tani kammani ti!1hanti"ti? 
"Anubhandeyyurp. kho, maharaja, tani kammani chayava anapayini"ti . "Sakha pana, bhante, 
tani kammani dasseturp. 'idha va idha va tani kammani tighanti"'ti? "Na sakha, maharaja, tani 
kammani dasseturp. 'idha va idha va tani kammani ti!1hanti"ti. "Opammarp. karohi"'ti. "Tarp. 
kirp. maiiiiasi, maha-raja, yanimani rukkhani anibattaphalani, sakka tesarp. phalani dasseturp. 
'idha va idha va tani phalani ti!1hanti"'ti? "Na hi, bhante"ti. "Evam eva kho maharaja, 
abbocchinnaya santatiya na sakka tani kammani dasseturp. 'idha va idha va tani kammani 
tighanti'' 'ti. "Kallosi, bhante nagasena"ti. Trans!. by HORNER (1964:98-99) : "The King said: 
"Revered Nagasena, a deed that is either skilled 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 if." "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." "0 no, revered sir." "In the same way, sire, so long as the (life-)continuity (santatJ) is 
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occur often throughout the early canonical scriptures. Thus, from the mere 
mention of blja, ankura and santana in the mzJla-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' (ankuraprabhrtI) 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 SaHstambaszJtra, an early 
Mahayana-work.446 In this sutra, the growth-stages are used to illustrate what 
is termed 'outer dependent arising' ( bahyal; pratityasamutpadal;) . This is 
presented in contrast to 'inner dependent arising' (atmikal; pratityasamut
padal;) 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 
*SaddharmasmrtyupasthanaszJtra (cheng-fa nien-ch 'u ching lE$'*��*�), 

wherein they are given as the object for a meditation (hsiu-hsing 1�1T, 
*bhavana) called an externally oriented vipaSyana ( wai-kuan )7r8, *hiihya
vipaSyana) .447 In the *BuddhabhklharmaszJtra (fo a-p 'i-t'an ching 1J1l �iiJ �. 
�£) ,  the passage from the SaHstambaszJtra i s  evidently echoed.448 In  the LaJi
kavataraszJtra, they are mentioned in connection with dependent arising.449 

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. L VP (1902:283-286). 

446 Cf. the passage quoted above in fn. 442. 
447 Cf. T721 . 17.398c12_13 : �Dfi±5f 0 jlE5f±� 0 jlE�±� 0 jlE�±{t 0 jlE{t±'I' 0 ;l.Ek 

;fJYi-ili!. Trans!. : "Like this, the seed ( chung fi, *blja) produces the shoot (ya 5f, aIikura). 
From the shoot arises an internode (hsing or ching �, *ka1JQa) . From the internode arises a 
leaf (sheh �, *pattra) . From the leaf arises a flower (hua {t, *pu$pa) . From the flower arises 
the grain (shih '1', *ta1JQula or *phala) . This is called external analytical meditation ( wai-kuan 
Yi-ili!, *biihya-vipaiyana) ." Its opposite, 'inner analytical meditation', relates to dependent 
arising. 

448 Cf. T1482.24.958a14ff, in particular T1482.24.958azz.24: i"Ui0l�D;l.Ek.r;JjlEfi±5f 0 jlE5f± 
� o ��±� o ��±� o ��±� o ��±� o ��±� o ��±{t o �{t±T. 

449 Cf. LaIikavatarasiltra (D107.98bl_2) :  lanka'i bdag po sa bon gcig las byun yan myu gu 
dan I Ijan bu dan I sog rna dan I tshigs dan I 10 rna dan I yal ga dan I me tog dan I 'bras bu dan I 
gra ma'i bye brag yod pa de biin du phyi nan gi chos skye ba'i chos can I rna rig pa las rab tu 
byun ba l .  Trans!. : "Lord of Lanka, although arisen from a single seed, there are several 
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In the sastra-literature, the growth-stages also appear as illustrations 
in contexts other than dependent arising. Thus, in the *Dasabhiimikavibha�a 
attributed to Nagarjuna,450 they appear as an illustration of the arising of the 
ten bhiimis.451 In *Mahavibha�a (T1545 .27.5 1b3) ,  they are used as an illustra
tion for the workings of conditions (pratyaya) . Moreover, in *Mahavibha�a 
(T1545 .27.217b15_16 & 941a6_8) and *Buddhadhatusastra (T1610.31 .793a25) ,  
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 Yogacarabhii
mi (T1579.30.501cl_2; T1581 .30.903a25_26) ,  where they are mentioned as a 
series (santana) and are used as an external illustration when explaining the 
ten types of causes (hetu) .452 Although the Yogacarabhiiml: 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 ( cittasantana) , 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. SASTRI, 

1987 : 122914ff) , 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. 

(V3 1212) Therefore ( tad), 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 from ignorance . . .  " 

450 LINDTNER (1982: 14) classifies this attribution as dubious, yet gives four arguments 
indicating that the authorship could be authentic. 

451 Cf. *Dasabhumikavibhti�tl (T1521 .26.90CI2-l4) :  +tfuj1[;J)\tm� 0 tNi5��lc,'PJT� 0 tiD1'f 
tNiOlJ!IJ±3¥!l[15Z:��&�*'jf. Transl. : "The path of the ten bhUmis is also like this: a root 
(ken tN) called the profound mind, which is tenderness ( *vatsala?, ai �). Thus, due to the 
presence of this root, there arises a shoot (3¥), an internode (!l[), a tiller (chih 15Z:), a leaf (�) 
and all the fruit and grain (�*'jf)." For the use of the word bIja in Dasabhumikasutra, cf. 
KRITZER (1999: 159-160, especially fn. 413; for another possible canonical source to the 
Dasabhumikasutra-passage not mentioned by KRITZER, cf. my fn. 242 above) . Regarding the 
further development of the bIja-image away from its literal, botanical meaning, cf. KRITZER 
(1999: 162). 

452 For a discussion of the ten hetus in Bodhisattvabhumi, cf. KRITZER ( 1999: 155-165, 
particularly fn. 415). 



276 Chapter 3: Translation and Commentary 

�13oth (ca) since (yasmat) the series (santana/;l) 
[arises] from the seed (bijat) and (ca) [since there is] 
arising of the fruit (phalodbhava/;l) from the series 
(santanat), [and] the fruit (phalam) [is thus] prece
ded by the seed (bijapiirvvam), therefore (tasmat) 
[the seed] is neither (na) cut off (ucchinnam) nor 
(napi) etemal (iawatam). "(Mmk 17.8) 

{ In this case (iha) } , if (yadl) the seed (bfjam) due to 
the presence of an obstructing condition ( OvIi-odhjpratyaya
sannldhyat), such as a flame or embers UvaJaIigaradj'j, 
should cease (nIi-udhyeta) without having brought forth 
(aprasuya) the series beginning with the shoot ( aIikuradj
santanam), then ( tada) there would be (syat) the viewpoint 
of cutting off ( ucchedadarsanam), because there is not seen 
the development of a series, which results from it ( tatkarya
san tanaprav.rttyadarsanat) . 

If (yadl) , on the other hand (ca) , the seed (bfjam) 
would not cease (na nIi-udhyeta) and ( ca) the series begin
ning with the shoot (aIikuradjsantanal}) evolves (pravartta
te) , then ( tada) there would be (syat) the viewpoint of 
eternal [ity] (sasvatadarsanam), because [there would be] 
admission of the non-ceasing (anIi-odhabhyupagamat) of the 
seed (b{jasya) .  But (ca) since (itl) this ( etat) is not (na) so 
( evam ) ,  therefore (atas) there is no (nasfI) consequence {of 
the viewpoints} of eternal [ity] and cutting off (sasvatoc
chedaprasaIigal}) for the seed (bi]asya) . 

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 ( ucchedaprasaJiga),  the 
property of the proposition (pak�adharma) is that the seed has a result, 
which arises from its series. The premise ( anvayavyaptJ) is: what has a result 
arising from its series, that is not cut off. The counter-premise ( vyatireka
vyaptJ) 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 (Sasvata
prasaJiga) , the property of the proposition (pak�adharma) is that the seed 
has a result, which is only preceded by the seed. The premise ( anvayavyaptJ) 
is: what only precedes its result, that is not eternal. The counter-premise 
( vyatirekavyaptJ) is: what is eternal, that does not only precede its result. In 
the latter argument, the word 'precede' (pilrvam) 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.453 In Akutobhaya (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 . ,,454 

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 

453 In AKBh, the word 'precede' or 'antecedent' (purva) 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; D4090.1I.94b2; trans!. by LVP, 1931 :296) . 

454 Repeated in Buddhapalita's Vrtti (SAITO, 1984.11 :224) . A similar logic is presented in 
Chung lun (T1564.22a21_22) :  1j£i'§Mf� 5f1: 0 5t;f11&� 5f1: 0 tij(/flTztf/f 1lt. Trans!. 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, 1986:5 15), however, connects the arguments differently. He takes both santanat 
phalodbhavaI; as well as bijapurvam phalam to be arguments proving that the seed is not cut 
off and then has to introduce a third argument not found in the mula-'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. 100a24_25) 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 santana-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 santana-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 santana-proponents 
present their interpretation of karmaphaiasaJpbandha, which corresponds to 
their illustration of the growth-stages of a plant. 

(V3136) : Just as (yatha) this (ayam) procedure 
(kramaJ;.) has been explained (anuvanp}itaJ;.) with regard to 
a seed (bi/e) , in the same manner ( evam) : 

UWhich (yafJ) mind-series (cittasantanafJ) evolves 
(abhipravarttate) from that (tasmat) state of mind 
(cetasafJ), thence (tatafJ) [evolves] the result (pha
lam); but (ca) without (.Ite) the mind (cittat) it (safJ) 
does not evolve (nabhipravarttate). " (Mmk 17.9) 

UWhich (yafJ) mind-series (cittasantanafJ)," having 
that [state of mind] as its cause ( taddhetukaJ;.), "evolves 
(pravarttate) from that (tasmat)" mind (dttat) , [i .e . , ]  [one 
which is] concomitant with a particular wholesome {or un
wholesome} intention (kusal{ akusaJ}acetanavise�asaf!1pra
yuktat) , "from that (tasmat)" mind-series (dttasantanat) , 
[i .e . ,  one which is] impregnated by the wholesome {or un
wholesome} intention (kusal{akusal}acetanaparibhavitat) , 
a desired (l�!am) { [or] undesired (ani�!am) } '>result (pha-
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Jam)" is born ( upajayate) { in [the form of] good and bad 
courses of rebirth (sugatidurgati�u) } when there is (sat1) no 
deficiency with regard to the presence ( Osalpnidhanavai
kalye) of [the necessary] co-operative causes (sahakarika
ralJa ') . Without (rte) that ( tasmat) mind (dttat) , [i .e . , ]  
devoid of (antarelJa) that ( tat) mind (dttam), i t ,  [i .e . ,  the 
series] ,455 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)456 from which the 
mind-series evolves is said to be the state of mind 'designated as action' 
( *karmoktam, las su brjod pa) .457 In Chung lun (T1564.22a22) , this state of 
mind is called 'the initial mind' ( ch 'u-hsln t)}�\) .  Bhavaviveka (AMES , 
1986:515;  T1566. 100a29) 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 dan byams pa ma yin pa 'j sems pa, tzu-hsln pu-tzu
hSln �I�\/G�I�\) .  Avalokitavrata (D3859.III.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 cetas in Mmk 17. 1 ,  
where cetas was explained as having three aspects, viz. a state of mind being 
self-restraining (atmasaJpyamaka), benefiting others (paranugrahaka) and 
friendly (maitra) . If this is the case, one wonders why he only mentions 

455 Attested by the Tibetan translation (D104a3 : rgyun de yaIi) . 
456 It seems that sems pa in all the earlier Tibetan commentaries in this instance is not a 

translation for 'intention' (cetanaj but rather stands for 'state of mind' (cetas), because sems 
pa reproduces the word cetas from the mula-verse (Mmk 17.9). 

457 Akutobhaya (HUNTINGTON, 1986:408): "sems kyi rgyun gaft yin pa ni sems pa las su 
brjod pa gaft yin pa 'gag bZin pa de las mfton par 'byuft iift . . .  " Trans!. :  "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 Buddhapiilita's VrttJ' 
(SAITO, 1984.II:225) throughout this passage. 
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'friendly' and not the other two aspects. Alternatively, Bha.vaviveka may 
simply be elucidating the meaning of the word cetas in 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 ( tad bijam phaJasya pretya ceha ca) , 
which agrees with the present comparison of cetas to a seed. 

Candraklrti does not repeat the word 'state of mind' ( cetas) in his 
commentary to Mmk 17.9, but replaces it with the word 'mind' ( citta) . This 
agrees with his statement above (V3041) that the words citta, manas and 
vi/iiana 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 cetasaJ;. The mind, 
which would correspond to the seed, is explained by Candraklrti to be a mind 
concomitant with a particular wholesome or unwholesome intention 
(cetana) .458 As explained above (p. 227), the word concomitant means that 
two phenomena occur together. Candraklrti does not imply that intention 
(cetanaj equals the mind (citta) , but that the mind from which the mind
series evolves is a mind concomitant with a particular intention. Candraklrti 
thus maintains the standard Abhidharma-separation between mind (citta) 
and conditioned phenomena concomitant with the mind ( cittasaIpprayuk
ta) .459 

From this explanation, it is possible to pinpoint - according to 
Candraklrti'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 (bija) 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 (cetanaj .  The intention is concomitant (saIpprayukta) with a mo-

458 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. 

459 Cf. , for example, CandrakIrti's *Paiicaskandhaprakara(1a (D3866. 245a3ff. ; LINDTNER, 
1979: 105ff.) .  
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ment of mind (citta) . 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 ( *cetana
santana) rather than a cittasantana) .460 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 Sali
stambasiitra (cf. fn. 244 and 568) . 

Since the concomitant intention and the mind share the same aspect 
(akara, cf. fn. 352), the mind is wholesome (kusala) when the intention is 
wholesome and unwholesome when the intention is unwholesome. Thus, 
from a mind, which is concomitant with a wholesome intention, a cittasan
tana evolves, which is impregnated or embraced by that wholesome inten
tion (kusalacetanapanbhavita) , 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 (i�!am 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 
a result. 

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.461 

460 This explanation that the series (santana) only issues from the mind agrees with the 
explanation thereon found in AKBh (SASTRI, 1987: 1230;D4090. II.94b3) :  yaJ:! karmapiirva 
uttarottaracittaprasavaJ:! sa santatiJ:! I .  Trans!. :  "What is preceded by action and carried on by 
the subsequent instances of mind, that is a series (santatif.J) ."  

461 An explanation of the momentary nature of mind is given by CandrakIrti in CSY on CS 
1 . 10  (LANG, 1986:28) : dmigs pa las myur du 'pho ba iiid kyi phyir na sems kyi skad cig mar 'jig 
pa rtogs par ha can yan mi dka' ste I 'di Itar yi ge a la sogs pa'i yig 'bm mams ches skyen par 
brjod pa na I yig 'bru re re iin dus dan mam pa tha dad pas de la dmigs pa'i sems dan dus dan 
mam pa tha dad pa rtogs la I dus dan mam pa tha dad pa las kyan sems skad cig rna ftid du 
grub po I I  skad cig ces bya ba ni dus 'grib ba'i mthar thug par gyur pa la bya la I skyes bu stobs 
dan Idan pas se gol gtogs pa tsam gyis skad cig rna drug cu rtsa Ina 'da' ste I mam pa de Ita bu'i 
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The decisive point in the theory that a cittasantana constitutes the 
karmaphalasaIpbandha 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 karmaphalasaIpbandha as will 
now be explained. 

(V31312) : Therefore ( tad), in the same way (evam) : 

&7Joth (ca) since (yasmat) the series (santanalJ) 
[arises] from the mind (cittat) and (ca) [since there is] 
arising of the result (phalodbhavalJ) from the series 
(santanat), [and] the result (pha/am) [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 ses pa skad cig rna yin no I I . Trans!. :  "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' ( *k�aJ 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 ( tat)462 wholesome (kusalam) mind (dt
tam) were to cease (nirudhyeta) , like Uva) the final [mo
ment of] mind of an arhant (arhaccarama-dttam), without 
having become the cause (hetubhavam anupagamya) for a 
future (bhavinal]) mind-series (dttasaIptanasya) , which pro
ceeds as an uninterrupted progression of successive causes 
and results (hetuphalaparaIpparyavicchinnakramavartti
nal]) , then ( tada) that ( tat) action (karma) would be (syat) 
cut off ( ucchinnam) . 

If, however (athapI) ,463 [the action] would be (syat) 
undeprived (apracyutam) of its own-nature (svanlpat) after 
having become the cause (hetubhavam upagamya) for the 
future series (anagatasantanasya) , then ( tadanim) the ac
tion (karmma) would indeed be (syat) eternal (sasvatam) . 

But (ca) since UtI) this ( etat) is not (na) so ( evam), 
therefore ( tasmat) , even (apI) when there is admission of 
the action as being momentary (k,�a1JIkakarmabhyupagame), 
there is not (nastI) the consequence of the { twofold} [wrong] 

462 The tat is 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 parampaIYa, i.e., ' . . .  of a succession of causes and results of 
that [mind]' . On the other hand, in the Tibetan translation tat is 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 tat located in the same place as in the extant Sanskrit manu
scripts as a definite pronoun to be connected with kusaiaii cittam later in the sentence. Of 
course, this would be a problematic construction, given the dis tance 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 tat 
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 tat In that case, it remains a problem to 
explain why the tat was 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 tatas connected with kusalaii cittam has been adopted. 

463 The word atha or the phrase athapi is commonly used in the writings of Candraklrti to 
introduce a second alternative. 
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view of cutting off and eternal[ity] ( ucchedasasvatadarsalJa
(dvayaJprasaJiga)( {itl} ) .

464 

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 iIlustration 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 (kJesa) and in particular craving ( t!�{1a1, 
for the mind to function as the direct cause of another moment of mind. 
Therefore, when the arhant passes into nirva{1a, his mind-series ends and he 
is thus liberated from sa1psara.465 

464 The iti at 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 santana-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 nikayantariyii/;1 parihar8Ip varppayantil 
utpattyanantaravinasitvat . . .  ) .  The latter possibility, however, is contradicted by the fact that 
the following verse (Mmk 17. 1 1) also expresses the doctrine set forth by the santana
proponents. 

465 This is also stated in AKBh (SASTRI, 1987: 1230; D4090.I1.94b6•7) :  akli�tana!p 
cittasantanatyantavinivrtter yada parinirvati I .  Trans!. :  " . . .  because there is a complete end of 
the mind-series for those, who are without defilements, at which point one passes into 
parinirval).a." 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 nirvaI)a with 
remainder (sopadhise�a) or without remainder (nirupadhise�); that is to say, does the 
s8Ipsaric mind-series terminate when the arhant attains the state of an arhantbut 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. 

(V3147) : Thus ( tad), the ten wholesome courses of 
action (dasa kusaJai} karmapathiii}) have {also} 466 been 
explained ( vyiikhyiitiii}) here (atra) in the explanation of the 
divisions of action as they have been described [above] 
(yathoditakarmaprabhedavyiikhyiine) , and ( ca) these ( te) 

Uten white courses of action (sukliilJ karmmapathii 
dasa) [are] the means for the accomplishment 
(siidhanopiiyiilJ) of dharma (dharmasya). The fruit 
(phaJam) of dharma (dharmmasya) [is] the five 
(panca) kinds of sensual pleasure (kiimagU{1iilJ) both 
after passing away and in this world (pretya ceha cay. �� 
(Mmk 17. 1 1 )  

The meaning is (ity arthai}) that just these ( ta ete) 
"ten��wholesome "courses of action�� (dasa kusaliii} karma

pathiilJ) [are] "the means for the accomplishment (siidhano
piiyii1;l),"  [i .e . , ]  constitute the cause for the production (nl�
pattihetubhzltiii}), "of dharma (dharmasya)."  

yet without any defilements or does it terminate when he dies and passes into padnkvfL(la? 
For a debate on whether an arhant can fall down from his state due to having earlier 
calumniated an arhant, cf. Kathavatthu VIII. 1 1  (TAYLOR, 1897:398-399; trans!. by AUNG & 
RHYS DAVIDs, 1915 :228-229). 

466 The word 'also' is attested only by the Tibetan translation (yan). 
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In Mmk 17. 1 1 , the ten wholesome courses of action ( dasa kusaliil) karma
pathiil)) are said to be the means for the accomplishment (siidhanopiiya) 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 (palka kiimagUlliil)), 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. 1 cd. 

Candrakirti provides an extensive explanation to this verse. On the 
other hand, apart from the Chinese translation of Prajiiiipradipa, the 
commentary given to this verse by all the earlier commentaries is quite 
brief.467 Akutobhayii (HUNTINGTON, 1986:409) and Buddhapalita's V.rtti 
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.468 Ching-mu adds the standard list of the ten whole
some courses of action in Chung lun (TI564.22a29-22b2) , which is repeated in 
the Chinese translation of Prajiiiipradipa (TI566. 100b17_19) .  He also adds 
(T1564.22b4_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.469 

467 In the Chinese translation of PrajiiiipradIpa, 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. 100bzz_23) in the translation of the 
verse as given by Chung lun (T1564.21b25_26, only attesting a minor variant in piida c) and not 
as the verse was earlier translated in Pang jo teng lun (T1566.99a18_19) .  Given this 
interpolation of the verse, it seems likely that these interpolations were not made by Prabhii
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 lun. It 
must be underlined that Prabhiikaramitra's translation of the verse (T1566.99a18_19) is a 
refinement of the translation of the verse found in Chung lun (T1564.21b25_z6) .  None of the 
explanations given in Pang jo teng lun to Mmk 17. 1 1  correspond to the explanations found in 
Pras. They are thus neither attested by the later Tibetan translation of PrajiiiipradIpa nor 
having parallels in Pras. 

468 Repeated verbatim in BuddhapaJita's Vrtti(SAITO, 1984.11:226). 
469 Cf. here also the explanation of pariinugriihaka in Chung lun (see above, p. 208) and 

the various kinds of dharma mentioned above (p. 196). 
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(V3 141O) : Moreover (punalJ), what (kalJ) [is] this 
(asau) so-called (nama) dharma (dharmalJ) , which is di
stinct from the wholesome courses of action (kusalakarma
pathavyatjriktalJ) , [and] of which (yasya) these [wholesome 
courses of action] ( ete) are established ( vyavasthapyante) as 
the means for the accomplishment (sadhanopayatvena) ? 

It is answered ( ucyate) that a particular mind alone 
(dttavise�a eva kas dd) is meant ( uktalJ) by the word 
' dharma' (dharmasabdena), {because it was said} 470 by this 
[verse] (ity anena) : "Which (yat) state of mind (cetas) [leads 
to being] self-restraining (atmasarpyamakam) and (ca) 
benefiting others (paranugrahakam) [and] friendly (mai
tram), that (sal;1) [is] dharma (dharmal;1)" (Mmk 17. 1ac) ."  

The ten wholesome courses of  action are the three bodily, the four verbal 
and the three mental wholesome actions.471 The verse (Mmk 17. 1 1) 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. 
Candraklrti first explains the difference by giving a reference to Mmk 17. l .  
I n  that verse, dharma was defined as a threefold state of mind ( cetas), 
namely a state of mind leading to being self-restraining (atmasaIpyamaka), 
benefiting others (paranugrahaka) and friendly (maitra) . 

Above it was said that the seed (bfja) for the result of the action is 
not the bodily or verbal action carried out following intention (cetayitvii) , but 
it is the mind (dtta) , which is concomitant with the wholesome intention 
(kusalacetanasaIpprayukta) 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 bfjam phalasya pretya ceha ca, 
Mmk 17. 1cd) . 

470 This phrase is inserted in the Tibetan translation ( bI/ad pa 'i phyir ro). 
471 For a list, cf. fn. 286. 



288 Chapter 3: Translation and Commentary 

(V315 1 ) :  Or rather (atha va), [when] having the 
nature of having been accomplished (pannj�thj[anlpaJ;) 
these ( ete) ten wholesome courses of action ( dasa kusalaJ; 
karmapatha) are (bhavantl) what is meant by the word 
' dharma' (dharmasabdavacyaJ;) , whereas ( tu) [when] having 
the nature of being in the process of being performed 
(kriyamal}anlpaJ;) [they] are (bhavanti) what is meant by the 
words 'wholesome courses of action' (kusalakarmma
pathasabdavacyaJ;) .  

{Therefore ( tad), }  these ( ete) ten wholesome courses 
of action (dasa kusaJaJ; karmapathaJ;) are established ( ryra
vasthapyante) as the cause (hetutvena) in the production 
(nj�pattau) of this [dharma] (asya) having the mentioned 
characteristics ( uktalak�al}asya) . 

Clearly, the santana-proponent's explanation of dharma (as interpreted by 
Candraklrti) 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 kusaJal; karmapathal;), 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 karmaphaia. 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 kusaJai; karmapathai; 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 szltras. 

The explanation of kusaJai; karmapathai; and dharma thus indicates 
the nuance in meaning, with which each term is imbued. The phrase kusaJai; 
karmapathai; 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' 
(pUlJya). 

(V3153) :  Furthermore (punal;z), how (katham) [do] 
the ten wholesome courses of action ( dasa kusaIal;z karma
pathal;z) [fit] into the division of action (karmmavibhage) 
laid out (prakrante) here? 

It is answered ( ucyate) : The three ( trayal;z) bodily 
(kayikal;z) [and] the four (catvaral;z) verbal ( vacikas) {cour
ses of action (karmapathal;z) } have been explained ( TYa
khyatal;z) by [the verse] beginning with (ity adina) ��peech 
(vac), motion (vi�pandal;1) and (ca) those without abstinence 
(aviratayal;1), which (ya(J) [are] designated non-intimation 
(avijiiaptis8.1pjiiita(J) . . .  " (Mmk 17.4) .  The three ( trayal;z) 
mental [courses of action] (manasal;z) termed non-covetous
ness, non-ill-will and right view (anabhidhyaTYapadasam
yagdr�!yakhyal;z) have been explained ( TYakhyatal;z) by this 
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[line] (ity anena) ��d intention �� (cetana ca) (Mmk 17.5c) .  
Thus (ity evam), all the ten wholesome courses of  action 
(dasapi kusaiaJ; karmapathaJ;) have in this case been 
explained (atra vyakhyataJ;) , and (ca) they ( te) are (bhavantl) 
the causes for the production (ni§pattihetavaJ;) 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 kusaJalJ karma
pathalJ have likewise already been explained in Mmk 17.2-5 . The tenfold 
kusaJalJ karmapathalJ consists of three groups of action: three bodily 
(kayika) ,  four verbal ( vacika) 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 kusaJalJ karma
pathalJ were 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 ( vijiiaptJ) as 
well as in the element (4) abstention being a non-intimation ( viratayo 'vi
jiiaptJ). Since (5) 'beneficence' (pupya) was also explained as a type of who
lesome action (kusaia), 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 'vijiiaptJ) and 
(6) 'non-beneficence' (apupya) , because these were explained as unwholeso
me actions (akusala) . The three mental wholesome courses of actions are 
included in the element (7) intention (cetanaj .  

In  this manner, the santana-proponent subsumes all the ten kusaJalJ 
karmapathalJ 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) . 

(V3159) : And ( ca) "the result (phalam)" of this (asya) 
"dharma (dharmasya)" [is] "the five (panca) kinds of sen
sual pleasure (kamagupa.{l)� �� characterised as form, sound, 
smell, taste and physical sensation (nlpasabdagandharasa
spra�!avyaJak�aJpjlj), [which] is enjoyed ( upabhujyate) ''both 
after passing away (pretya ca)� r i .e . ,  (jty arthalj) in another, 
invisible world (adrHe paraJoke), "and here �iha ca)," i .e . ,  
(jty arthalj) here in [this] world (jhaJoke)(jtl) . "  72 

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 ( tad 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 (pal'ica kamagulJa1;) . This fivefold division refers to the five 

472 The itiat the end of the sentence indicates the end of the answer, which began at Pras 
3154ff "It is answered: "the three bodily [and] the four verbal. . .  " ( ucyate l vag 
vl�pando 'viratayo . . .  ) and simultanously indicates the end of the presentation by the santana
proponent, which began at Pras 3121 , 
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sense-objects, i .e . ,  form, sound, smell, taste and physical sensation.473 In CSV, 

Candraklrti likewise defines the desirable sense-objects ( vJ�aya iHa1;), which 

are attained by means of wholesome action (§ubha) , as referring to the 

afore-mentioned five sense-objects.474 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 lun: " [Some Jone 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 BaCKING, 1995 :262) .475 

3.5 A Refutation of Santana as Karmaphalasatp.bandha 

(V3 15 1 2) :  I n  that such ( evam) a response t o  the obj ec
tion (ak�epapanhare) has first ( tavat) been expressed ( var
IJlJite satl) by some ( ekiyair) , others ( apare) , who are going 
to extend ( vanJlJayantalJ) a response to the objection in ano
ther way ( anyathak�5epapariharam) after having [first] re
vealed ( udbhavya) the fault ( do�am) to them ( tan pratJ) , say 
(ahulJ) : 

t:t:The faults (do�a.fJ) would be (syu.fJ) both (ca) many 
(bahavalJ) and (ca) great (mahiIntalJ), if (yadi) this 

473 For a detailed presentation of the five sense objects, cf. AK 1 . 10 with AKBh (SASTRI, 
1970:32-37; trans!. L VP, 1923: 16- 1 8) .  

474 Cf. CSV (D129a7) 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 ies bya ba 'dod pa'i yon tan lna'i bdag ii.id can gan yin pa 
de ni dge ba'i las kyis 'thob na I de ii.id thar pa 'dod pa'i sems can mams kyis mi gtsan ba bskus 
pa'i khyim !tar smad par 'gyur ro I I . Trans!. : "Although (na) 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 ( tilIYa) and [enjoying] women (striyo) (cf. EDGERTON, 
1953 .II : 177 s. v.) .  

475 Chung lun (T1564.22b2.4) : j/£!} U  iiliJE5fi:¥fNt 0 1��ttt;fjflj 0 1&tttJeA CPJtJ�-'t . .  
For canonical references to similar explanations, cf. p. 217 above . 
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(e�a) idea (kaJpanii) would be [the case] (syiit). 
Therefore (lena), this (e�ii) idea (ka.lpanii) does not 
at aU (naiva) obtain (upapadyate) here (atra). " (Mmk 
17 . 12) 

"If (yadi) there would be (syiit)"  a response t o  the con
sequences of the faults { consisting of the two faults } of 
eternal [ity] and cutting off (sasvatoccheda {do�advaya}do�5a
prasangapannaralJ) in the form of a mind-series ( citta
san tan e) due to similarity with a seed and a shoot ( bijaJiku
rasadharmyepa) , then ( tada) "faults (do�ii1;J)" are found in 
the opponent's position (parapak�5e priipnuvantI) that are 
"both (ca) many (bahava.fJ)," due to being numerous ( saIfJ
khyabahutvena) , "and (ca) great (mahanta1;J)," due to con
tradicting what is seen and what is not seen ( d!�!iid!.J!a
virodhena) . 

The santana-theory was introduced at V3 121 as a response (parjhara) to the 

objection ( ak�epa) in Mmk 17.6, which shows the consequences (prasaJiga) 
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 

refer to these opponents as 'others' ( apare, gian dag) .476 LAMOTTE ( 1936: 

274) identifies them as belonging to the Sa1pmat{:va-tradition given that they 

476 Except the Chinese translation of Prajiiapradipa, where the following refutation is 
attributed to the author of the [MadhyamakaJ-sastra (T1566 .100b26 : §iflj'fg-). 
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below assert karmaphaJasaIpbandha in the form of a non-perishing 
phenomenon (avipralJasa). 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 (PlGJJt�f!Ui:l&�c, T1830.43) stating that that the SaIpmatiyas (cheng
Jiang-pu iEii'l'fl3) assert a 'non-perishing phenomenon' ( *avipr81Jasa, pu-shih 
� �) or 'accumulation' ( *upacaya, tseng-chang iFf1 ffi:) as a non-concomitant 
phenomenon ( *viprayukta, pu-hsiang-ying �;t§.l!) .477 AvipralJasa is also 
briefly explained in KarmasiddhiprakaralJa (LAMOTTE, 1936: 192, § 18; transl. 
230-231 ;  MURon, 1985 : 19), which SumatisIla in his commentary (D4071 .  
81b4_5) identifies as  a view belonging to the *SiiIpmatlyas ( 'phags pa mali pos 
bkur ba Y sde pa dag) . Sumatisila (D4071 .81b4) ,  however, also says that the 
*Mahasalighikas ( dge 'dun phal chen sde pa rnams) held the same view, 
using the designation *upacaya (bstsags pa) .478 A stronger argument for 
identifying the avipralJasa-thesis particularly with the SaIp111atiya-school is 
that *avipralJasa (pu-mieh ��) is briefly mentioned in the introduction of 
the *SaIpmitiyanikayasastra ( *san-mi-ti pu lun -=::.iJiJti:;'I'fI3�, T1649. 462a6ff.) 
as will be discussed below, which CHAu ( 1999 : 1 16-1 17) with reasonable 
certainly identifies as a genuine SaIpmatiya-treatise . Thus, as the criticism of 
the cittasantana-theory given in the present verse is linked up with the 
following presentation of the avipralJasa-theory, and as this term is linked 
with the SaIpmatiya 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 U. T1830.43.277a7 : IE!IHfB�'pfj-im::f�:ijf�; trans!. : " . . .  the Siiqlmatiyas, who assert a 
non-perishing phenomenon [or] accumulation." The Ch eng wei-shih-lun shu-chi (T1830) was 
completed in 65 1 CE by K'uei-chi (m�), a disciple of Hsiian-tsang. In his description of the 
SaIpmatijra-school, BAREAU (1955 : 126) only provides the same reference with regard to 
avipralJasa. 

478 This is also confirmed by the {ika (D3396 .123b4; MURon, 1985 :20) to Vasubandhu's 
Pratityasamutpadavyiikhya, which states that the avipraIJasa is asser-ted by the *SaIpmatlyas 
(kun gyis bkur ba) and *upacaya is asserted by the *Maha-saJighikhas (dge 'dun phal chen fX!). 
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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 (T1564.22bs_9) state 

that they are not going to explain these faults. Two faults are , nevertheless, 

explained in some detail in Chung lun (possibly as a later interpolation?) . 

The two faults stated by Chung lun differ from the faults mentioned in the 

later commentarial tradition. The first fault mentioned in Chung lun 
(T1564.22blO_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 (prasaJiga) is raised (T1564. 22b13-1S) , 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. 479 

(V3165) : How (kathalJl krtva)? For (hI) if (yadI) in the 
example of the seed-series ( bljasalJltanadr�tante) only ( eva) 
a series of the rice-shoot and so forth (salyaIikuradisantanai}) 
evolves (pravarttate) from the rice-seed (saJibljat) [and] not 
(na) a [series] of a different kind ( vijatiyai}), and ( ca) only 
(eva) the rice-fruit (saJiphaiam) is produced ( upajayate) 
from the series of the rice-shoot and so forth (salyaIikuradi
santanat) [and] not (na) a nimba-fruit (nimbaphaiam), since 
it is of a different kind ( bhinnajatlyatvat), [then] in the same 
manner ( evam) also in this case [of the mind-series] (ihapI) 
there would be (syat) only ( eva) a wholesome series (kusaia
santanai}) from a wholesome mind (kusaiacittat), because 
[they are] of the same kind (samanajatlyatvat) , [and] not (na) 
an unwholesome or indeterminate series ( akusaiavyakrta
santanai}) , because [they are] of a different kind ( vijatiya
tvat) . Likewise ( evam), there would be (syat) only ( eva) an 
unwholesome or indeterminate series (akusaJavyakrta
santanai}) from an unwholesome or indeterminate mind 

479 The latter argument occurs in a number of Madhyamaka-texts in other contexts, cf. 
LVP (1931 :295) .  
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(akusaJavyakrtacittat), [and] not (na) any other (anyal;1) , on 
account of it being of a different kind (bhinnajatiyatvat) . 

Candraklrti then provides a longer explanation of the faults that follow from 

the santana-view. This explanation combines the comments found in 

Buddhapalita's Vrtti and Bhavaviveka's Prajiiapradipa. Buddhapalita (SAI

TO, 1984.II: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 minba-fruits. The same explanation is adopted by Bhavaviveka 

(AMES, 1986 :517-5 18;  T1566. 100c9.14) .48o 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.481 The seed thus always 

belongs to a particular species and will always produce its fruit according

ly.482 Candraklrti gives the same explanation, but changes the example of a 

mango-seed to that of a rice-seed (Salibija) . 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 Vrtti this explanation of the illustration is first 

applied to the species of the mind-series, i .e . ,  whether the cittasantana is that 

of a human or another being, whereafter it is stated also to apply to whether 

the cittasantana is wholesome, unwholesome or indeterminate. In Prajiia
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. Candraklrti has adopted Prajiiapradipa's 
order of explanation. 

480 In Pang ja teng lun, the explanation attested in Chung lun is interpolated before the 
actual explanation of Prajiiiipradipa. 

481 For the miDba-plant used as a bitter illustration of akusala, cf. AN 5.21 1-212 (HARDY, 
1900; trans!. WOODWARD, 1936: 150), echoed at AKBh (SASTRI, 1971 :749; trans!. LVP, 
1924:246). For a botanical description of this tree with illustrations, cf. 
http://www.hear.org/pier/azind.htm 

482 Cf. also the statement of the identity in species of the seed and the sprout in 
*Misrakiibhidharmahrdayasiistra (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
fa), unwholesome (akusafa) 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.483 As explained above (p. 281) ,  the intention ( cetanaj 
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,484 

only accept the possibility of one instance of mind ( cittak�aJ)a) 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 ( vijiiana) . The 

consequence of this is that any given individual only can have a single mind

series.485 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 

(kusafacitta) can only produce a wholesome mind-series (kusa/acitta
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 santana-theory contradicts the distinctions be

tween wholesome, unwholesome, indeterminate and unobscured states of 

483 Cf. the explanation of kusala given above on p. 190, particularly fn. 27l .  
484 The MahiisaIighikas may perhaps constitute an  exception; cf. SCHMITHAUSEN 

(1967: 1 13, fn. 19); cf. also SCHMITHAUSEN ( 1969a:817) . 
485 SCHMITHAUSEN ( 1967: 1 13) 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 SautriintlKa-explanation found on santana in KarmasiddhiprakarlllJa (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.486 

(V3169) : From the minds of [beings in] the desire-, material 
or immaterial world-spheres or those that are without 
negative influence (kamariipariipyavacaranasravacittebhyal}) 
there would be (syat) arising ( utpadal}) only ( eva) of similar 
(sadrsanam) minds (cittanam) of the desire-, material or im
material world-spheres or that are without negative influen
ce (kamariipariipyavacaranasravapam), not (na) [arising] of 
those of a different kind (bhinnajatlyanam) . 

Having explained, as the first consequence, that the santana-theory would 

contradict the distinction of kusala, akusala and avyaIq-ta, Candraklrti 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 

saIpsara as well as states of mind not associated with saIpsara, i .e . ,  states 

without negative influence (anasrava) .487 In other words, the santana-view 

would contradict transmigration and liberation. Candrakirti adopts this con

sequence from Bhavaviveka (AMES, 1986:5 18; T1566. 100C14-16) , 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 santana. 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 

(nlpadhatu) 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. 

486 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 Sautriintika-theory of 
seeds (bija) as their solution to this problem_ 

487 For a list of the three world-spheres of sllJ!1siira along with their subdivisions, cf. 
Candrakirti's *Paiicaskandhaprakar81Ja (D259a6-259b6; LINDTNER, 1979 : 131 1 _29) .  
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(V3161 1 ) :  From a human mind (manu�yadttat) there would 
be (syat) only ( eva) a human mind (manu�yadttam) [and] 
not (na) the mind of another [kind of being] , such as a god, 
hell-being, starving ghost or an animal ( devanarakapreta
tiryagadyanyadttam) . 

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 (gab) within the desire-world-sphere (kamadhatu) . 
Candrakjrti adopts this consequence from Prajiiapradipa, where it is 

mentioned in the same order as found in Pras. Buddhapalita's Vrtti (SAITO, 

1984.11 :227) , which is the first among the extant commentaries to mention 

this consequence, explains it as its first consequence. 

(V3 16u) :  And ( ca) , therefore ( tatal;), who (yal;) [is] a god 
(deval;) , he (sal;) would be (syat) only ( eva) a god; who (yal;) 
[is] a human (manu�yal;), he (sal;) would be (syat) only ( eva) 
a human (manu�yal;) and so forth (ityadil;) . And ( ca) , there
fore ( tatal;), even (apl) for gods and men ( devamanu�ya
pam), who are doing (kurvatam) what is unwholesome 
(akuiaiam), there would be (syat) neither (na) diversity in 
terms of [their] course of rebirth, type of birth, class, 
intelligence, faculties, strength, beauty, wealth and so forth 
(gatiyonivarppabuddhindriyabaianlpabhogadivaidtryam) 
nor ( ca) downfall into a state of misery ( apaya-patanam) . 

Summing up the undesired consequences, Candrakjrti 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 (gab),  type of birth (yom), 

class ( van}{1a), intelligence ( buddhl), sense- and other faculties (indriya),  
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physical strength (baJa),  beauty (nlpa) , wealth (bhoga) and so forth nor 

would he experience downfall into a state of misery (apayapatana), i .e . ,  a bad 

course of rebirth (durgatJ) .488 This list of diversity ( vaicitrya) is based on a 

similar list found in Buddhapalita's Vrtti (SAITO, 1984.11 :227) .  It is not given 

by Bhavaviveka, but is interestingly mentioned by Avalokitavrata 

(D3859.111.33b5_6) in the same form as found in Buddhapalita's Vrtti. 

(V3 16 14) : However ( ca) , all this ( etat sarvam) is not (na) 
accepted (i�yate) . Hence (ib) , since (yasmat) in this manner 
( evam) both ( ca) many (bahava1;z) and ( ca) great (mahanta1;z) 
faults (do�a1;z) follow (prasajyante) when one conceives [of a 
mind-series] as analogous to the series [coming from] a seed 
(bijasantanasadharmyakaJpanayam),  therefore ( tasmat) 
"'this (e�) idea (kalpana) is not (na) tenable (upapadyate) 
in this case (atra). " 

Such consequences, which contradict fundamental tenets of karmaphaia, 
transmigration and the various states of saIpsara, 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 santana-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-

488 For an explanation of gati, cf. above fn. 290. There are four types of birth (yoni, skye 
gnas). These are listed in the SaIigitisuttanta (DN 3.230; transl. RHYS DAVIDS, 1921 :222) : egg
born (apcjaja), womb-born (jaliibuja), moisture-born (saIpsedaja) and spontaneous [birth] 
(opapiitika) . For some further references to the PiUi-literature, cf. RHYS DAVIDS & STEDE 
( 1921-1925 :559). For an explanation of these four types of birth, cf. SaIigitiparyiiya 4.29 
(STACHE-ROSEN, 1968: 1 10). As indicated by DIETZ ( 1994:303-304), the explanation found in 
SaIigitiparyiiya is repeated in Kiirapaprajiiaptisiistra (D4087.159bz- 160bz) and AK 3.8cd with 
AKBh (SASTRI, 1971:401-402; transl. LVP, 1926:26-28). 'Class' ( varpa, 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. 
valJlJa) . 
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garjuna.489 Buddhapalita (c. 470-540 CE)490 could perhaps have adopted his 

santana-critique from Smighabhadra (4th_5th century CE)49\ who provides an 

extensive and partly similar santana-critique in *Nyayanusarasastra.492 The 

context of the santana-critique in *Nyayanusarasastra is a defense of the 

SaJvastkada-entity called 'possession' (praptI),493 which is a conditioned 

phenomenon not concomitant with the mind ( dttaviprayukta-saJpskara). It 

may be noted that the non-perishing phenomenon (a  vjpralJaSa) , which the 

Sa1pmatiyas are going to assert below (Mmk 17 . 14) is also considered to be 

non-concomitant with the mind ( viprayukto dharma/;, V3177_8) .494 

This particular form of argument in defence of the non-concomitant 

phenomena ( vliJrayukta) can also be found in a much older source, namely 

Kathavatthu (DOWLING, 1976:62). In Kathavatthu XI. 1  and XIVA, the 

Sa1pmatiyas and MahasaIighjkas 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 ( dttavjppayutta) .495 

As argued above, the santana-critique found in Buddhapalita's Vrttj, 
Prajnapradipa and Pras is directed against the 'single-layered' santana
model associated with the early Sautran(jka-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 (dtta
santana), and only the mind-series constitutes the connection between the 

action and the result (karmaphalasa1pbandha). Another way for the Sau-

489 SCHAYER (193 1b: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. 

490 Date according to SAITO (1984.1 : ix). 
491 Date according to Cox (1995 :53). 
492 T1562.29.397C6ff; trans!. by Cox ( 1995 : 191 - 193). As also indicated by JAINI ( 1959:243), 

this passage is partly extant as a Sanskrit-quotation in Spu!artha Abhidharmakosavyakhya 
(SASTRI, 1970:21816_23; WOGIHARA, 1932: 14781J 

493 Regarding prapti, cf. fn. 420 above. 
494 Yet, SaIighabhadra (T1562.29.398b28_29; trans!. Cox, 1995 : 197), as a Sarvastivadin, 

considers his refutation of santana equally to refute other types of kannaphalasaIpbandha, 
including *avipralJasa (pu-shih /f)l() and *upacaya ( tseng-chang ijf:R). 

495 Cf. Kathavatthu XU (TAYLOR, 1897:445ff.; trans!. AUNG & RHYS DAVIDS, 1915:253-
255) and Kathavatthu XIV.4 (op.cit:491-493 ; trans!. AUNG & RHYS DAVIDS, 1915:282-283) . 
The former passage is in the commentary (JAYAWICKRAMA, 1979: 129) attributed to the 
MahasaIighikas and Sammitiyas, while the latter passage (op.cit: 147) is attributed to the 
MahasaIighikas. 
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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.496 Since this theory suggests that it is the mind-series, which 

functions as the karmaphalasaIpbandha, 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 karmaphalasaIpbandha, it is also pos

sible to assert that each action generates a separate phenomenon, which can 

serve as the karmaphalasaIpbandha. In that case, this phenomenon ( dharma 
may be either non-concomitant with the mind ( cittaviprayukta) or conco

mitant with the mind (cittasaIpprayukta) .  One such theory positing a pheno

menon that is non-concomitant with the mind, namely a non-perishing 

phenomenon (avipral}aSa), will be discussed below. 497 This theory was 

referred to above (p. 267) as the avipral}aSa-theory. Given that the santana
and aVlpral}aSa-theories are mentioned side by side in Mmk (being an early 

extant source for the karmaphalasaIpbandha-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. 

496 Cf. for example Karmasiddhiprakaral}a (LAMOTTE, 1936 :192, §20; trans!' 232; MUROJI, 
1985:21) .  

497 At least three other names for such phenomena that function as 
karmaphalasarpbandha are attested in the extant sources. The first is a 'subsidiary element' 
( *anudhatu, sui-chieh 1ljJ'f-). *Anudhatu is, for example, mentioned in a list of phenomena 
functioning as karmaphalasarpbandha in Sanghabhadra's *Nyayanusarasastra (T1562.29. 
398b2s; trans!' Cox, 1995 : 197; cf. fn. 494 above) .  The second is 'accumulation' ( upacaya, 
tseng-chang :t�:m:, brtseg or bstsag) . It is also mentioned in the list found in *Nyayanusara
sastra (cf. fn. 494). It is stated in Karmasiddhiprakaral}a that some call this phenomenon 
*upacaya, while others call it *avipral}asa, and Sumatisila states to this in his commentary that 
the MahasaIighikas posited such a non-perishing phenomenon (avipral}asa, chud mi za ba) 
using the designation upacaya (cf. p. 294 above) .  Upacaya is discussed in Kathavatthu XV. 1 1 ,  
where, according to  the later commentary (JAYAWICKRAMA, 1979: 158), the Andhakas and 
Sammatiyas are said to distinguish kamma from kammupacaya (cf. fn. 263 above). The third 
is called 'the mark of the result' (phalacihnabhuta, kuo-yin hsien-hsiang 5J'!: 12'9 )t  t§ , 
T1562.29.333b24, or kuo-yin hsien-chao 5J'!:12'9)t?!IS, T1558.2936c2s) .  It is attested in *Nyayanu
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 (cittasaIp
prayukta) .  Thus, certain late Sautnlntikas and the Yogacaras claimed that 

each action generates a seed ( bi/a) or ' impression' ( vasana) , which functions 

as the link between the action and its result (karmaphalasaIpbandha) . Above 

(p. 267), this view was referred to as the bya-theory. The bija-theory differs 

from the santana-theory in that it is not the santana, which functions as kar
maphalasaIpbandha, but it is a separate phenomenon called bija that func

tions as such. 

The bya-theory raises what may perhaps be referred to as the 

iiSraya-problem, viz. the problem of the basis (iiSraya) for the action and the 

result (karmaphala) or *karmaphaliisraya. The saIpbandha-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 karmaphalasaIpbandha. In the brah

mil).ic Vaise�jl<a- and Nyaya-traditions, the karmaphalasaIpbandha is explai

ned as an 'invisible force' (adr�!a) , and the iiSraya, which provides the unity 

of the doer (kartr) and enjoyer (bhoktr) , is the Self (atman) . In the brahmi

l).ic MimaIpsa- and Vedanta-schools, the karmaphalasaIpbandha is the 'un

precedented efficacy' (apilrva) , and the iiSraya is again the Self (atman) .498 

Thus, here it may be indicated that the saIpbandha-problem was actual for 

the Brahmans, whereas the iiSraya-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.499 

In the santana-theory, the problems of saIpbandha and iiSraya are 

not clearly distinguished. The cittasantana constitutes both the karmaphala
saIpbandha as well as the karmaphaliisraya. 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 SaIpmatiya avipralJiiSa-theory, the non-perishing phenomenon (avi
pralJiiSa), which is non-concomitant with the mind ( cittaviprayukta), serves 

as the karmaphalasaIpbandha, whereas either the mind-series or the ' indivi-

498 Regarding these Hindu-theories, cf. fn. 435 above. 
499 Regarding karmaphaJa 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 (asraya) for karmaphala.50o 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 avipralJasa. 
In the bija-theory, the bija serves as the karmaphalasaJ]1bandha, 

whereas the mind-series (cittasantana) serves as the basis (asraya) 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 bijas, i .e . ,  the 

mind-series is the container for the bijas. 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 asraya, namely the base-conscious

ness (alayavijiiana) .501 The alayavijiiana is that, which possesses the bijas 
(sarvabijaka), i .e . ,  it is the receptacle for the bijas. In this context, it must be 

underlined that alayavijiiana is not a type of karmaphalasaIpbandha, but 

alayavijiiana serves as the basis or container for karmaphalasaIpbandha.502 

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
bhtlmi and ViIpsatika,503 and in late Sautrantika-works, such as Karmasid
dhiprakaralJa,504 both theories occur. 

The bija-theory is not discussed in Mmk and, therefore, Candraklrti 

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, Candraklrti 

states that Mav may be consulted for further refutations regarding karma-

500 Regarding the pudgaJa, cf. chapter nine of AKBh (SASTRI, 1987: 1 1 89-1233; transl. 
LVP, 1931 :227-302) . 

501 Cf. SCHMITHAUSEN ( 1987: 1 1 1 )  and KRITZER (1999:206) . 
502 Cf. SCHMITHAUSEN, ( 1967 :133 ;  1987: 1 1 0- 1 1 1 ) .  
503 Cf. SCHMITHAUSEN ( 1967: 129), SCHMITHAUSEN (1969a:817-818), SCHMITHAUSEN 

(1987: 178) and KRITZER ( 1999:99). 
504 Cf. LAMOTTE (1936 : 198-202, §§33-40; transl. 247-255; MUROJI, 1985 :39-5 1) .  
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phalasaIpbandha. This seems to be a reference to Candrakirti's karmaphala
saIpbandha-critique in Mav 6.39-97 (MavBh, D3862.260az-283a4; LVP, 1907-

1912: 125w202s) .  The major part of the critique found in Mav concerns the 

bija-theory and a refutation of the alayavijii;jna. 

3.6 AvipraJ}.asa as Karmaphalasatpbandha 

(V3171) : "/ will instead (puna./;l) explain (pravak
Wiimi) the following (imam) idea (kaJpanam), which 
(ya) [can be] applied (yojyate) in this case (atra) [and 
which is] taught (anuva.rp¢tarp) by the awakened 
ones (buddhail;1), the seU-awakened ones (pratyeka
buddhailJ) and (ca) the listeners (sravakail;1). " (Mmk 
17. 13) 

Having refuted the santana-theory, i t  i s  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 avIjJrapasa-proponent, who is probably a SaIpmatlya 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 avIjJrapasa-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 siltras. In other words, the opponent's reference to scriptu

ral authority (agama) 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.505 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 avipra{lasa-view as it is inter

preted by the commentaries. Verses Mmk 17 .13-20 merely present the 

avipra{lasa-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 avipra{lasa-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. 

(V3173) [The interlocutor] says (ity aha) : "And ( ca) what 
(ka) [is] this (asau) idea (kalpana)?"  

I� (yatha) a promissory note (patram)/06 so (tatha) 
[is] the non-perishing (aviprapasap), and (ca) the 
action (karma) [is] like (iva) a debt (.rpam). It (sap) [is] 
fourfold (caturvidhap) in terms of world-sphere 
(dhatutap) and (ca) it (sap) [is] indeterminate 
(avyaJqtap) bynature (pra1qtya). " (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 (kalpanaj could be. The verse introduces the term 'the non-peri-

505 This is, for example, how the verse is interpreted by KALUPAHANA (1986:249) . 
506 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' (mapatra) . 
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shing' (avjpralJaSa),S07 which as shown above (p. 293) is a concept associated 

with the SaJpmat{Va-school. 

It is often stated in the canonical scriptures that actions are non

perishing.so
s 

The most often-quoted scriptural authority (agama) in this con

text is this verse from Vinayavastu: "Actions do not perish (na pralJa§yantl) 
even after hundreds of aeons. Having reached completeness [of the right 

conditions] and the [right] time, [they] certainly yield fruit for the incarnate 

beings. "so9 Likewise, it is stated in Vinayavastu that the result of action will 

be experienced, because actions are non-perishing.slO Further, it is repea

tedly stated in various Mahayanasiitras and -sastras that wholesome or 

unwholesome actions (kusaliikusaJa) are non-perishing.s l 1 There is thus an 

S07 AvipraJ}asa is translated in at least three ways into Chinese: pu-shih (:f*=), pu-mieh 
(:f1,!!\l) and pu-shih-huai (:f*=t�). In Tibetan, it is translated as chud mi za ba or rnam par 
ma iigpa. 

S08 For a number of references to the Pali-canon, cf. McDERMOTT ( 1984: 17). 
S09 The verse occurs at least twice in the Sanskrit text of the Vinayavastu of the 

Mrllasarvastivadins (BAGCHI, 1967:67, 241) :  na pral)asyanti karmal)i api kalpasatair api I 
samagrlrp prapya kalarp ca phalanti khalu dehinam I I . In the Tibetan version of Vinayavastu, 
it occurs 19 times (D1 .I.41az, 44br45a" 90a7-90b] , 1 14b4_s, 1 1 6as; DUI.7a6, 44bs_6, 192b6; 
D1 .IIL1 lOb2-J, 208b3_4, 228br229al ;  DUY.50a4, 75bl_Z, 1 10bz, 140bz, 141as, 21Oaz, 217a], 
217ar217bl ;  critical edition by EIMER, 1983JI: 107, 1 12, 1 17, 235, 295, 299): las mams bskal pa 
brgyar yail ni l I chud mi za ba' ail tshogs dail dus I I  flied na Ius can mams la ni I I  'bras bu dag 
tu 'gyur ba ii.id 1 1 _ The Divyavadana, which generally incorporates certain materials from 
Vinayavastu, attests the Sanskrit-verse nine times, wherein the reading kalpako{iSatair api is 
attested in lieu of api kalpasatair api (COWELL & NEIL, 1886:54, 131 ,  141 ,  191 ,  282, 3 1 1 ,  504, 
582, 584; V AIDYA, 1959:33, 82, 88, 1 18, 175, 192, 439, 490, 491) .  The verse is often quoted in 
the later sastra-literature, e.g., Vinayavastupkii (D41 13.232b6) , Agamak�udrakavyakhyana 
(D41 15.73b5), SrltrasamuccayabhiiwaratnalokalaIpkara (D3935.228b4_5) ,  Madhyamakahrda
yavrttitarkajvalii (D3856. 188b5) ,  Parahita's *Srlnyatasaptativrtti (D3868.355a7)' SSV (D3867_ 
3 14as_6) ,  Pras 3241_Z, cSV (D3865 . 150bl_z), BodhicaIyavatarapaiijika (LVP, 1901-1914:468), 
MunimatalaIpkara (D3903 . 1 10a7- 1 1Obl) and KarmavibhaIiga (D3959.3 12bl_z) .  

510 This is stated in five verses, wherein padas ab differ but padas cd remain the same. The 
first occurrence is at Vinayavastu D1 .II.290az: btsun pa bdag gis sdig pa ni I I  gail bgyis dran 
pa 'di lags te I l Ias mams chud mi za bas na I I  de yi 'bras bu iiams su myoil i l .  Trans!. :  
"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 .II.295a4 reading mi dge ba in lieu of sdig pa ni in pada a. The other versions of this verse, 
wherein padas ab differ, occur at D1 .II.302b6, 305b4_5 and 307a4. 5l l  Some examples now follow, but the list is not exhaustive. Aryapitaputrasamagama
srltra (D60. 140b3_4) :  las mams chud mi za ziil mam par smin pa myoil bar milon pa yail yod 
de I ; T31O. 1 1 .417clz_13 : J!J5fi{'F*&'3t*¥�.glj':f*=�; trans!. :  "Actions are non-perishing and 
the experiencing of their ripening is also evident." The sentence is repeated with minor 
variants several times in the srltra. Aryalalitavistarasrltra verse 26.33d (VAIDYA, 1958:304; 
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abundance of canonical references for the view that actions are non

perishing (a vipraJ;asa) , although the word 'non-perishing' never seems to 

have been used in the technical sense, in which it is here employed by the 

SaIJ1matfyas. As will be explained below, non-perishing (avipra1}asa) for the 

SaIJ1matfyas is a separate phenomenon created by the action, which func-

D95.201a7, in the ACIP-edition folio 327a6) :  na ca karma nasyati krtaql hy asubhaql subhaql 
va I I ; trans!. : "And a performed white or non-white action does not perish." Dasabhumjka
sutra (RAImER, 1926:74) : sa karmal)aql . . .  svarasak�al)ak�jl)abhangopacayavipral)asaphala
nusandhitaql . . .  [prajanati] ; trans! . :  "He [knows] the actions' connections with non-perishing 
results, accumulations [issue] from moments that are ceasing and destroyed by their own 
inclination." Viinalakirtjnjrdesasutra (D176.275a2) :  dge sdig las ci'an chud mi za ies gsun gis 
ston l l ;  trans!. by LAMOTTE (1962: 106): " . . .  mais, bon (kusala) ou mauvais (akusala), aucun 
acte (karman) ne perit: tel est ton enseignement." English translation: " . . .  but whether good 
(kusala) or bad (akusala), no action (karman) perishes; such is your teaching." SaIJ1dhjnk
mocanasutra (D106.81a3_4; LAMOTTE, 1935 : 156): . .  . las dge ba dan I mi dge ba chud mi za ba 
de la . . .  ; trans!. (LAMOTTE, 1935:263) :  " [Le tadasrjtya pratyak�opalabdhjJak�aIJa (inference) 
consiste a saisir] . .  . la persistence des actes purs et impurs . . .  ". English translation: " [The 
tadtiSdtya pratyak�opalabdhjlak�aIJa (inference) consists of knowing the non-perishing of 
pure and impure actions." As indicated by CABEZON ( 1992:504, note 984), Mahayanasutra
lafJ1kara verse 20-21 . 10b (LEVI, 1907: 177; BAGCHI, 1970: 169; the Sanskrit text is corrected 
here according to the Otani-mss): siinyataql paramam etya karmanase vyavasthiti\:l l ;  trans!. : 
"After he has understood the highest emptiness [on the first bhuml], he establishes himself in 
[the idea of] the non-perishing of action [on the second bhuml]" (for a trans!. based on the 
Sanskrit-text of LEVI, cf. LEVI, 191 1 :289) . The prose-commentary to the verse explains pada b 
(LEVI, ibid; BAGCHI, 1970: 170): dvitlyayaql [bhiimau] karmal)am avipral)asavyavasthanaql 
kusalakusalakarmapathatatphalavaicitryajnanat I ; trans!. LEVI (191 1 :  290): "Dans la seconde 
[Terre] , on classe 1es Actes au point de vue de la non-perdition; on connait toutes les nuances 
des Sentiers d' Actes bons ou mauvais et des fruit afferents." 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." Sutrasamuccaya 
(D3934. 151a4_s) quoting from Tathtigataguhyasutra (PASADIKA, 1997): de dkar po dan l nag 
po'i las mams kyi mam par smin pa chud mi za bar rig nas srog gi phyir yan mi bya ba mi byed 
do ies gsuns so I I ; trans! . : "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 trans!. ,  cf. PASADIKA, ibid.) .  SaJjstambakadka (SCHOENING, 1995:538): rgyu dan de 
biin rkyen mams ni I I  nar 'dzin la sogs bral ba ste I I  rgyu dan rkyen ni tshogs pa las I l las 
kyi 'bras bu chud za med I I ; trans!. 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 *BodhjsattvacaIYavatarasaIJ1skara (D3874.77as), 
Kusaladeva comments on Santideva's BodhjsattvacaIYavatara 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 'brei pa la dgons nas las chud mi za bar ston par mdzad pa yin no I I . 
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 (karmaphalasaIpbandha) . 
In the verse (Mmk 17 .14) , the non-perishing is compared to a 

promissory note (PJapatra) , i .e . ,  the document (patra) that is signed when 

taking a loan (fIJa) . The action (karman), on the other hand, is compared to 

a debt or loan (pJa) . This comparison also has a canonical basis. In the 

Chinese translation of the *SiJphacandrajataka (T176, shih-tzu-yiieh fu-pen
sheng-ching 8rP.:y. � 1�*1:�), an arhant compares action to a shadow that 

always follows one's body,5 12 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.
,,5 13 In this verse, the non-perishing phenomenon (pu-shih fa 

��¥t) is compared to a promissory note (hsiian 3f), while action (yeh �) 
is compared to a creditor (fu-ts'ai-jen �M A), which is very close to Mmk 

17. 14's comparison of avipralJasa to a promissory note and action to a 

debt.5 14 Mmk 17 .14 finally states that the avipralJasa is fourfold in terms of 

the world-sphere (dhatu) 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 avipralJasa 
in its non-technical use, there is only very meagre scriptural basis for 

5 12 The comparison of karman to a shadow is also known from MilindapaIiha; cf. fn. 445 
above. 

5 13 T 176.3.444c11_12: *�gl1±i(� ��ll.liU!lkilm ::f��*tlD3':f *tlD�M A. The jataka was 
translated into Chinese in the same period as Chung Iun (early 5th century) . The jataka does 
not elsewhere speak of the non-perishing phenomenon (pu-shih fa ::f�r!), 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. 

5 14 A verse is quoted in *Mahaprajiiaparamitasastra (T1509.25 . 100a26_27), which also 
compares action to a creditor ( tse-wu -hu j!f!lo/J::!:::.) :�*;\fD� �1!f @ �:t: WtlDj!f!lo/J::!:::. � 
�A::f!il; trans!. by LAMOTTE ( 1944:347) : "Les actes longtemps accumules ( upacita) 
poursuivent leur auteur a la fagon d'un creancier pursuivant son debteur sans Ie liicher." 
English translation: " The actions accumu-Iated ( 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 *SiIphacandrajataka, but could also be freely based on Mmk 17. 14, 
since *Mahaprajiiaparamitasastra generally incorporates material from Mmk. 
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explanations of avipraIJasa as a technical term in the extant sources.5 15 In fact 

it seems that there are only three passages in the extant scriptures, wherein 

the avipraIJasa-phenomenon, as postulated by the SaIpmatfyas, is described, 

i .e . ,  avipraIJasa as a non-concomitant phenomenon.5 16 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 avipralJjsa. The second description is a 

brief passage found in Vasubandhu's KarmasiddhiprakaraIJa,5 17 along with 

515 Generally, avjpralJasa is merely an action-noun (as indicated by its male gender) 
meaning 'not getting lost' or 'non-perishing'. However, in certain sources avjpralJasa has been 
hypostasized into an entity, which is posited as a karmaphala-saIpbandha. 

516 Thus, the descriptions of the SaIpmatfya-view found in the doxographi-cal works, such 
as Bhavaviveka's MadhyamakahrdayavrttjtarkajvaJa (D3856), do not mention the avjpralJasa. 
The somewhat later work *SaIpsJq-tasaIpsJq-tavjnjscaya (D3897), wherein chapters 16-21 
(D3897.205a-241a) contain a presentation of SaIpmatfya-doctrines, likewise does not at all 
mention the avjpralJaSa (for two studies on this text, cf. SKILLING, 1987, 1994). Among the 
four known pudgalavadjn-works in the Chinese canon (cf. CHAu, 1999:33), only the 
SaIpmatfya-compendium entitled *SaIpmjtfyafllKayasastra (san-mj-tj pu lun -==-51JJ£l'f��ffll , 
T1649.32), having the alternative title *Asrayaprajiiap{jsastra (j-ShUD lun 11X��ffll), contains a 
brief reference to avjpralJasa, which, however, does not provide any further information. The 
sentence in *SaIpmjtfyanjkayasastra says (T1649.32.462aI5.16) :  :llk/f1� 0 1i1Jt)tj( 0 3tt& 0 lft 
�J[f�t& 0 Jf:ttEt1'F*/f1�tj(. A very tentative Sanskrit reconstruction, given that this is a very 
early and difficult Chinese translation, could perhaps be: *na praJ:tasyati tat I kutalJ I 
paribhogat I tadabhinirvrttatvat I iha krtanarp karmal)arp avipral)asatvac [ca] l .  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 
(avjpralJasa) ."  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. 

5 17 Cf. LAMOTTE (1936: 192, § 18; MUROJI, 1985 : 19) : '0 na ni dge ba dail l mi dge ba'i Ius 
dail l ilag gi las kyi[ s] phuil po'i rgyud la sems dail mi Idan pa'i chos gzan zig skyed de I kha cig 
na re bstsags pa zes zer ba dail l gzan dag na re chud mi za ba zes zer ba gail las tshe phyi rna 
la 'bras bu yid du 'oil ba'am mi 'oil ba milon par 'grub pa gail yin pa de yin no I I  gal te sems kyi 
rgyud la chos gian zig mi skyed na sems gzan du skyes na log pa'i yid kyi las kyail ji Itar tshe 
phyi rna la 'bras bu milon par 'grub par 'gyur te I gdon mi za bar de 'dod par bya'o ze na I .  
T1609.783b2o.26: ;fi'mB!1itEl3�/f�!lHfi=* 0 rmli'§tlr:ps I3U1:t;JI] 0 A�W1§'l,'/fi'§B!1'J 
rmlPJTmi 0 1§§3tJf:U:t;iS�tlW� 0 1§§3tJf:U:t;iS/f)\;:� 0 El3Jf:U:t;t&fJg1�M-3lZ��j'F�5W: 0 �* 
�B!�t1§Jf:U:t 0 ;fi/f'm��'l" JI]ai'tJf:t1l!�¥� 0 'l" f§tl r:p;fi/f s I Jl]�D:llk3U1:t; 0 �1i1JfJg1� 
M-3lZtEt5W: 0 :llkt&JEB!�t1§Jf:U:t;. For the earlier Chinese transl. by Vimok�aprajfia, cf. 
T1608.778cI8.29' Transl. by LAMOTTE ( 1936:230-231) :  "En ce cas, iI faut admettre que les deux 
actes corporel et vocal bons ou mauvais, deposent (adadhatJ) dans la series psycho-physique 
(skandhasaIptana) un Dharma it part, existant en soi (dravyasat) et cIasse parmi les dissocies 
de la pen see (dttavjprayukta-saIpskara) . Par certains, ce Dharma est nom me accroissement 
(upacaya); par d'autres « sans destruction » (avjpralJasa). En raison de ce Dharma, on realise 
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its !lka by SumatisiJa (D4071 .81b2_7) .  The third passage i s  a brief mention in 

Vasubandhu's Pratltyasamutpadavyakhya (D3995 .20br21al) along with its 

!lka (D3996 .123b3_7) .5 18 A very tentative presentation of the avjpralJasa-ex-

(abhjm'vrt-) Ie futur fruit agreable ou desagreable. Pour ce qui est de I 'acte mental (mana!;
karman) egalement, il faut admettre I'existence de ce Dharma. Sinon (anyatra), quand une 
autre pensee nait et que I'acte mental a disparu (njvrtta), si n'etait pas depose dans la series 
mentale (dttas8Jptiina) ce Dharma particulier, comment pourrait-on realiser Ie fruit futur? 
Done il faut necessairement (myatam) admettre I'existence d'un tel Dharma." English 
translation: "In this case, it should be admitted that that both bodily and vocal actions - good 
or bad - deposit (iidadha-tI) a separate Dharma in the psycho-physical series (skandha
saIptiina), which exists as such (dravyasat) and is classified among the phenomena non
associated with the mind (dttavijxayuktas8Jpskiira). For some, this Dharma is called 
'accumulation' (upacaya); for others, it is called 'non-perishing' (avjpraIJasa) . Due to this 
Dharma, one obtains (abhlnjvrt-) the future pleasant or unpleasant result. Likewise, with 
regard to mental actions (manaJ;karman), one must admit the existence of this Dharma. 
Otherwise (anyatra), when another thought comes into existence and the mental act has 
disappeared (m'vrtta), if this particular Dharma had not been deposited in the mind-series 
(dttas8Jptiina), how could one obtain its future result? Hence, it is definitely necessary 
(myatam) to admit the existence of such a Dharma." 

518  Cf. Pratityasamutpiidavyiikhyii (D3995; MUROJI, 1985:20) : yan gzan dag na re 'du byed 
kyi rkyen gyis fiin mtshams sbyor ba'i mam par ses pa yin par brjod kyan 'das pa'i las las de 
byun ba rna yin te I 'on kyan kha cig na re de'i rgyu can mam par rna zig pa las yin no 
ze'o I I  kha cig na re bstags pa las yin no ze'o I I  mam par rna zig pa zes bya ba 'di ci yin I bstsags 
pa yan ci yin ze na I sems dan mi Idan pa'i chos gzan nam 'bras bu byin pa'i bar du rjes su 'jug 
pa de yin zes grags so I de las skyes pa'i fiin msthams sbyor ba'i mam par ses pa ni 'du byed kyi 
rkyen gyis zes ston te I ; trans!. :  "Moreover, others say that although the consciousness 
( *vijiiiina) [undergoing] transition [to a new rebirth] is said to have dispositions ( *saIpskiira) 
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] , ( *avlpraIJasa, 
rnam par ma ijg 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 fikii (D3996; MUROJI, 
1985 :20) : 'on kyan kha cig na re de'i rgyu can mam par rna 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 I I  kha cig na re 
mam par rna zig pa las yin no ze'o zes bya ba ni 'phags pa kun gyis bkur ba yin no I I  kha cig na 
re bsags pa la yin no ze'o zes bya ba ni dge 'dun phal chen po'o I I  sems dan mi Idan pa'i chos 
gzan zes bya ba ni gzugs dan sems dan sems las byun bas rna bsdus pa'i 'du byas ni sems dan 
mtshuns par Idan pa rna yin pa'i phyir sems dan mi Idan pa yin par gzag ste I nogs par mam par 
bzlog pa'i phyir ro I I  nam 'bras bu 'byin pa'i bar du rjes su 'jug pa de yin zes bya ba ni sems dan 
mi Idan pa'i chos gzan no l l ; trans!. :  " « 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. 

(V3176) :  In this case (iha) , a wholesome (kusaJam) action 
(karma) being (sad) done (krtaJp.), ceases (nirudhyate) just 
( eva) immediately upon arising ( utpadanantaram), and ( ca) 
there is not (na) the consequence that there will be no result 
(phaJabhavaprasaIigalJ) when it ( tasmin) has ceased (nirud
dhe) , since (yasmat) just when (yadaiva) that ( tat) action 
(karma) arises ( utpadyate), right then ( tadaiva) a non
concomitant ( viprayuktalJ) phenomenon ( dharmaf;J) called 
' the non-perishing' (avipralJasakhyalJ) , comparable to a pro
missory note (rlJapatrasthanfyalJ), is born (samupajayate) of 
that ( tasya) action (karmalJalJ) in the series (santane) of the 
doer (kartulJ) . 

In Pras, the aVlprapasa-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 avprapasa-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' (avprapasa), which can function as the connection 

between the action and its result (karmaphalasa1J1bandha) . Pras does not ex-

[arisen] from 'the non-perishing [phenomenon] ,» ,  they are the Siif!11I1atIyas. «Others say that 
it is [arisen] from 'accumulation'» , they are the MahiisaIighikas. «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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plicidy state that this phenomenon is  separate from the action, although this 

is clearly implied. This is stated, however, in KarmasiddhiprakaralJa, which 

says that it is a different phenomenon ( chos gzan zig, pieh-fa )JIJ yt), which 

arises .5 19 

Akutobhaya (HUNTINGTON, 1986:41 1 )  states here that although the 

momentary action ceases, the result of the doer's action is non-perishing, 

because a separate phenomenon called avipralJasa arises due to the action. 

Buddhapalita (SAITO, 1984.11 :228) adds the information that while the ac

tion is momentary ( *k�alJika, skad cig ma) , the avipralJasa, which arises due 

to the action, is a non-momentary phenomenon ( *ak�alJika, skad cig ma ma 
yin pa) . Logically, this would be a possible explanation for how the avi
pralJasa can remain until the ripening of the result, but it would involve the 

view on part of the SaIpmatiyas that some conditioned phenomena are 

momentary, while others are not momentary and remain for some time. 

Otherwise, it would involve the view that the avipralJasa is an unconditioned 

phenomenon, although this is highly unlikely, since ft is said that the 

avipralJasa arises due to the action.520 

That the SaIpmatiyas 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 

Sa1pl11atiyas constitute a sub-school, asserted some conditioned phenomena 

to endure for while, whereas other disappear instantaneously (CHAu, 
1999 : 188, fn. 713) . 521 It is also confirmed by Abhidharmakosavyakhya, which 

5 19 Cf. fn. 517 above. 
520 In Hsiian-tsang's Chinese translation of KarmasiddhiprakaraIJa (T1609. 31 .783b21), the 

avipraIJiisa is explicitly stated to be a conditioned phenomenon ( *saIpslqta, hsingfj). 
521 Cf. Hsiian-tsang's translation of the *Samayabhedoparacanacakra (T2031 .49. 16cI5_16) :  

�1l'1'f!J!1itl: 0 m;1'f�U;lj:J3r�; trans!' :  "Among all conditioned phenomena, there are such that 
remain for a while ( chan-chu flltl:) and there are also such that cease after a moment ( ch 2-
na-mieh �U1t�r�)." 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. 19b4: -t7JIlili�U;Ij:J3:::f1±; trans!. :  "all aggregates [last only for a] moment [and] do not 
remain"; T2033.21c23 : -t7J1'flf,;k��U;Ij:J3�U1t�1�; trans!. "all conditioned phenomena cease 
from moment to moment"). The Tibetan translation (D4138. 145b4) is rather problematic at 
this point if not corrupt: 'du byed thams cad ni dus gian la skad cig dag go I I . An uncertain 
attempt to translate this sentence might be: "All conditioned phenomena [are] different in 
time and (fa) momentary." Also, LVP ( 1937: 136- 137) indicates that the SiiIpmatiyas and 
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mentions the Smpmatiya-view that a material phenomenon (nlpa), 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 mom en

tary.522 Although Buddhapalita's claim that avipralJasa is asserted as a non

momentary phenomenon is possible, it is not supported by any of the other 

Mmk-commentaries. 

Candraklrti qualifies the avipralJasa as a non-concomitant pheno

menon ( viprayukta),  i .e . ,  a phenomenon that is neither matter nor mind (cf. 

Cox, 1995:69-70) .523 This information is not provided by the other Mmk

commentaries, but is supported by KarmasiddhiprakaralJa (cf. fn. 517  above),  

which states that the avipralJasa is not concomitant with the mind ( *citta
viprayukta, sems dan mi Idan pa, hsin-pu-hsiang-ying-hsing IlY/f�;f§l!1T) .524 

It is also supported by K'uei-chi's mention of avipra1}asa being asserted by 

the SiiJpmatiyas as a non-concomitant phenomenon.525 That avipralJasa is 

non-concomitant means that it does not share the nature and qualities of the 

mind (citta) . Thereby, the avipralJasa-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 avipralJasa would be concomitant with the mind, the mind 

would be wholesome if the avipralJasa was wholesome and so forth, because 

they would share the same aspect. If the avipralJasa, on the other hand, is 

non-concomitant with the mind, such problems do not arise, because the avi
pralJasa exists independently of the mind. 

VatsJputriyas possibly held the view that certain physical phenomena are enduring and non
momentary. 

522 Cf. Ahhidharmakosavyakhya ad. AK 2.46ab (SASTRI, 1970:266; WOGIHARA, 1933: 179): 
yo 'pi aha nikayantariya iti I aryasammatiya!:t I sa ghatader mudgaradilqto vinasa iti manyate I 
kaIantaravasthayi hi tasya rupam I cittacaittanarp. ca k�aI)ikatvam I ; transl. :  "A follower of 
another school says means the aryasaIp.ma-iiya. 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' (cittaviprayuktasaIp.skara), 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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Candrakjrti then states that the avipralJasa 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 avipralJasa arises in the series (santana) 
of the doer (kart!) . That is to say, it remains connected with the doer of the 

action, which echoes the Sarvastkada-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 

avipralJasa. 
Candrakjrti does not specify which type of series (santana) 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 

(skandhasantana) or the series of name and matter (namariipasantana) . 
KarmasiddhiprakaralJa (cf. fn. 5 17  above) supports an interpretation as 

skandhasantana (phuli po 'i rgyud, yiin hsiang-hsii m.t§#i) as well as citta
santana (sems kyi rgyud, hsin hsiang-hsii J�,.t§#i) .  It is noteworthy that 

neither text in this context mentions the pudgala, which is also asserted by 

the SaJPmatlyas, but each speaks of a series (santana) . To sum up, the avi
pralJasa-proponent thus asserts a separate, non-concomitant phenomenon 

called avipralJasa, 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 karmaphalasaJPbandha. 

(V3178) : Therefore ( tad), in this manner ( evam), "as (yatha) 
a promissory note (patram) so also (tatha) the non
perishing (aviprapasa.[.l}" should be understood ( veditavyaJ;), 
"and (ca)" that ( tat) '�ction (karma)," of which (yasya) this 
(asau) phenomenon ( dharmaJ;) called 'the non-perishing' 
(avipralJasakhyo) arises ( utpadyate), should be understood 
( veditavyam) [to be] ''like (iva) a debt (.I!1am). "Further ( ea) , 
just as (yatha), due to the remaining of the promissory note 
(rlJapatravasthanat) ,  a creditor ( dhaninaJ;) does not (na) 
have (bhavati) a loss of [his] money ( dhananasaJ;) even (api) 
when the money (dhane) has been spent ( upayukte), [but] 
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he (sal}) surely ( eva) [stays] connected (sambadhyate) with 
the amount of money ( dhanaskandhena) together with the 
interest (sopacayena) until some other time (kaiantare) , so 
also ( tatha) , due to the remaining of the separate phenome
non called ' the non-perishing' (avipralJasakhyadharmanta
ravasthanat) ,  the doer (karttaj surely ( eva) [stays] connec
ted (abhisambadhyate) with a result (phalena) having that 
[non-perishing] as its cause ( tannimittakena) , even ( eva) 
when the action (karmalJl) has ceased ( vina�te) . 

Candrakirti then explains the comparison given in Mmk 17 . 14. The non

perishing phenomenon (avipralJasa) is like a promissory note (rlJapatra), i .e . ,  

an instrument of debt. The action, which creates the avipralJasa, is like a debt 

(rlJa) .526 Candraklrti 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 

Candraklrti considers the doer to be like a creditor (in opposition to the 

verse from *SiJphacandrajataka, 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, 

Candraklrti'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 

aviratyavijiiapti and apulJya in Mmk 17.4-5, where negative examples were 

called for by the mula-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 (PJa); SASTRI ( 1971 :644): dhanarl).avat tu kasmirair apanna
syewate dvayam l l ; trans!' by LVP (1924:95): "Le Kiismirien croit que Ie pecheur possede 
moralite et immoralite, 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 Siilpmatiya s use of this comparison. 
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The explanation of the illustration given in Pras stems from Akuto

bhaya (HUNTINGTON, 1986:41 1) , and is repeated by Buddhapalita (SAITO, 

1984.11 :228) and Bhavaviveka (AMES, 1986:5 19;  T1566100c26_28) . In Avaloki

tavrata's citation of Prajiiapradipa (D3859.111 .34a6) , the word action (las) 
appears as ' the seal, which is action' ( *karmamudra, las kyj phyag rgya). 
However, this seems either to be an interpolation using tantric terminology 

or phyag rgya is a corruption for dpaIi 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 (rl}apatra), which is the non

perishing phenomenon (avipral}asa). 
Just as a promissory note ensures the return of the loan even after 

the borrowed money is spent and gone, the avipral}asa 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 avipral}asa constitutes the karmaphalasa1J1bandha until the abundant 

result of the action is yielded.5
27 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 avipral}asa 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 avipral}asa. 

(V3 182) :  Moreover ( ca), just as (yatha) the promissory note 
(PJapatram) having been honoured (nirbhuktazp. sat) 528 

after having caused the return of the creditor's ( datal;) 

527 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 Salistambasutra 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 sutra). 

528 Literally, 'being used up' (nirbhukt81J1 sat) . 
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money (dhanabhyagamalp krtva) is not (na) capable (sam
artham) of returning the money ( dhanabhyagame) once 
again (punar apJ) whether [still] existing or not existing 
( vidyamanalp va 'vidyamanalp va) , thus ( evam) also the 
non-perishing (avipralJasaJ;) having yielded a ripening ( dat
tavipakaJ; san) is not (na) able (saknotJ) once again (punar 
apJ) to create (kartum) a connection with a ripening ( vipa
kasambandham) for the doer (kartuJ;) whether [still] 
existing or not existing ( vidyamano va 'vidyamano va) , just 
like an honoured promissory note (nirbhuktapatravat) . 

Next, Candraklrti raises the question whether the av.ipralJasa would not 

repeatedly yield the result of the action, because it is non-perishing. This 

discussion stems from Akutobhaya (HUNTINGTON, 1986:41 1 ) and is repea

ted by Buddhapalita (SAITO, 1984.11 :228) and Bhi'ivaviveka (AMES, 1986:519;  

T1566. 100c26f) ' 
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 avipralJasa can only yield its ripening once. 

Yet, the details as to what constitutes the power of the av.ipralJasa to yield its 

result and how this power is annulled when its result is yielded are not 

explained here. 

(V3186) :  Further ( ca) , this (ayam) non-perishing 
(avipralJasaJ;) , which (yaJ;) was spoken of by us (asmabhir 
uktaJ;), "that (salJ)" was mentioned in another szUra 
(siitrantaroktaJ;)529 ''as fourfold (caturvidhalJ) in terms of 

529 It is a question how to interpret the phrase 'spoken of in another siitra' (siitriin
taroktaJ;.). The first question is whether antara should be understood as 'another' or as a 
'certain' and whether sutra should be taken as singular or plural: 'in another sutra', 'in other 
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world-sphere (dhatuta.{l)," because of being divided into 
those associated with the desire-, material or immaterial 
[world-spheres] and those without negative influence 
(kamanlpanlpyavacaranasravabhedat) . 

PiMa c of the verse (Mmk 17. 14), wherein it was said that avipralJaSa is 

fourfold in terms of world-sphere ( dhatu), is then explained. All the 

commentaries starting from Akutobhaya (HUNTINGTON, 1986:4 1 1 -412) and 

Chung lun (T1564.21c6) enumerate this fourfold division in the same way, 

namely that avipralJaSa is associated with the three world-spheres of saIpsara 

(dhatu) called the desire-world-sphere (kamadhatu), the material world

sphere (rupadhatu) and the immaterial world-sphere (arupyadhatu) ,530 or 

avipralJaSa is without negative influence (anasrava or anaSrava) . Candraklrti 

says that this fourfold division is mentioned in another sutra, although it is 

not clear which sutra he may have had in mind (cf. fn. 529).  

As the mula-text (Mmk 17 .14c) states that avipralJaSa is fourfold in 

terms of world-sphere ( dhatutaJ;), it may be considered whether the Sa1pma
t.(vas would possibly assert a fourth world-sphere without negative influence 

( *anaSravadhatu or anaSravo dhatuJ;) . LAMOTTE ( 1936: 162- 163) indicates 

that this division would indeed entail four world-spheres: "Elle [viz. avipra
lJasa] est quadruple, car elle peut exiger Ie fruit de l'acte dans un des quatre 

mondes: monde du desir, de la forme, de la non-forme, ou monde pur.
,,531 

SCHMITHAUSEN ( 1969b:82-83, fn. 7) explains that the word dhatu in 

sutras, 'in a certain sutra' or 'in certain sutras. If interpreted as 'another sutra', it remains 
unclear which sutra is intended. If interpreted as 'a certain sutra' or 'certain sutras, it could 
refer back to the canonical reference made in Mmk 17.13 .  Secondly, another question is 
whether sutrantarokta!; should be linked with asmabhir ukta!; 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' (siIi), which would have to be translated: "Further, this 
avipralJiiSa, which was spoken of by us and in another sutra . . . " If linked with the relative 
clause, the Sanskrit text could also be interpreted: " . . .  mentioned by us [as] taught in certain 
sutras . . .  " 

530 For an explanation of these three world-spheres or 'realms' of saIpsara, cf. AKBh 
(SASTRI, 1971 :379-386; trans!. LVP, 1926: 1-5). 

531 English translation: "It (viz. avipralJiiSa) 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 : 1 17-1 18, fn. 58), 

Sthiramati thus explains anasravo dhatu to mean ' that, which is the cause of 

the qualities of the noble ones
,
.532 In Dasabalasrimitra's *SalJls1qtasalJlskrta

viniscaya, a world-sphere free of negative influence (zag pa med pa 'i khams) 
is mentioned. Conditioned phenomena (salJlskrta) are there distinguished in 

terms of the three world-spheres of kamadhatu, nlpadhatu and anlpyadhatu, 
whereas unconditioned phenomena (asa1pskrta) are associated only with the 

anasravo dhatu.533 Unconditioned phenomena should here be understood in 

a general sense as referring to nirva.(la,534 and thus avipraIJasa associated with 

anasravo dhatu must be seen as referring to the elements of the path that 

lead to nirva.(la. 
Instead of interpreting anasrava as here referring to a separate 

dhatu, it is also possible to interpret the fourfold division of avipra.(lasa as 

meaning that there is one kind of avipra.(lasa 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. TTlipsikavijjjaptibha�a (LEVI, 1925:44; BUESCHER, 2002:*53) explaining anasravo 
dhatul;1 from Trimsika, verse 30a: aryadharmahetuMid dhatuQ. 1 hetvartho hy atra 
dhatusabdaQ. l ;  trans!. : "Because of being the cause for the qualities of the noble ones, [it is] 
dhatu, for the word dhatu has here the meaning of cause (hetu) ." 

533 *S8IJ1slqtas8IJ1slqtaviniscaya (D3897. 109aT109b1) : yaft 'dus byas ni 'dod pa' i khams kyi 
rnam grafts su gtogs pa daft gzugs kyi khams kyi rnam grafts su gtogs pa daft gzugs med pa'i 
khams kyi rnam grafts su gtogs pa'o I I  'dus rna byas ni zag pa med pa'i khams kyi rnam grafts su 
gtogs pa kho na'o I I ; trans! ' : "Moreover, conditioned phenomena [are] those included in the 
category of the desire-world-sphere ( *kamadhatuparyayavacaral;1), 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 ( *anasravadhatuparyayavacaral;1)." 

534 When divided, unconditioned phenomena are taught as threefold or sometimes even 
fourfold; a fourfold division is, for example, found in *SaJpslqta-s8IJ1slqtaviniscaya: space 
(akasa), nirvalJa (pratis8IJ1khyanirodha), absence (apratisaIJ1khyanirodha) and the nature of 
phenomena (dharmatlf).  Cf. D3897. 150a5_6: chos gzugs can rna yin pa 'dus rna byas ni rnam pa 
bZi ste I ' di Ita ste I nam mkha' daft I so sor brtags pa'i 'gog pa daft I so sor brtags pa rna yin 
pa'i 'gog pa daft l chos rnams kyi chos fiid do l ;  trans!. :  "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.535 

It is very difficult to explain why Nagarjuna mentions such a fourfold 

division of avipralJaSa 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 dhatus and phenomena without negative 

influence.536 Yet, AK does not provide any reason for this division of praptl: 

Regarding avipralJaSa, 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 avipralJaSa could relate to the kinds 

of result they yield. It may be conjectured that such a division could have 

been formulated by the SaIpmatfyas in response to a critique of avipralJasa, 

similar to the critique raised against santana mentioned by Candraklrti 

above (cf. commentary to Mmk 17. 12) .  This interpretation is supported by 

Akutobhaya, which states that avipralJaSa is taught as indeterminate (avya-

1qta) in order to avoid 'these faults
,
. 537 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 

avipralJaSa is indeterminate in relation to that critique. It could thus also be 

supposed that the division into four kinds of avipralJaSa likewise is related to 

that critique. 

If that is so, an undesirable consequence (prasaJiga) could be level

led against the avipralJaSa-theory that an individual belonging to the 

kamadhatu would necessarily continue to be reborn in this world-sphere 

forever, because the avipralJaSas generated by his actions only would be 

associated with this world-sphere. The premise of such an argument would 

have to be that the avipralJasa generated by the actions of an individual 

535 AKBh (ad. 4.60, SASTRI, 1971:670) : anasravarp. karrnai�arp. traya:Qarp. karrna:Qarp. 
k�ayaya praha:Qaya sarp.vartate . . .  avipakarp. dhiitvapatitatvat, pravrttivi-rodhac ca I I ; trans!. 
LVP (1924: 130) : "L'acte pur detruit les trois autres sartes d'acte . . .  L'acte pur n'a pas de 
retribution, car il n'est pas du do maine des spheres d'existence, en effet, il arrete Ie processus 
de I'existence." 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."  

536 Cf. AK 2.37cd (SASTRI, 1970:220-221 ;  trans!. L VP, 1923 : 187). 
537 Cf. HUNTINGTON (1986:412): skyon de dag yoli.s su spoli. ba'i phyir rali. biin luli. du rna 

bstan par marn par giag go I I . 
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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 avipraJ)asas belonging to that world-sphere. Why such a premise 

should be accepted is, however, not clear. In response to such a prasaIiga, it 

would then be necessary for the avpraJ)asa-proponent to assert that . the 

actions performed by an individual in a given world-sphere as well as the 

avpra.{lasas created thereby may be associated with other world-spheres. In 

that case, the avpra.{lasas 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 avpra.{lasa associated with this 

world-sphere ( *kamadhatv-avacaravpra.{lasa) ; (2-3) an immovable action 

(aniiijakarman) yielding a result that ripens in relation to the material or 

immaterial world-spheres (nlpanlpyadhatii) would generate an avpra.{lasa 
associated with either of these world-spheres ( *riipariipyadhatvavacara
vpra.{lasa); (4) a wholesome action associated with the Buddhist path lea

ding to nirva.{la would generate an avpra.{lasa free of negative influence 

( *anasravavipra.{lasa) . 
Otherwise, the fourfold division of avipra.{lasa 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, avpra.{lasa can be eradicated by means of 

the path of cultivation (bhavanamarga) or by transcending a world-sphere 

(dhatusamatikrama.{la) . On the path of cultivation, the practitioner attains 

the level of a non-returner (anagamin), whereby the practitioner no longer 

will be born in kamadhatu. Hence, the avpra.{lasa yielding rebirth in this 

world-sphere must be completely eradicated at this stage. This would pre

suppose a distinction between avpra.{lasa associated with kamadhatu, 
riipadhatu and ariipyadhatu, 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. 

(V3 187) : "And (ca) it (sap) [is] indeterminate 
(avyaJqtap) by nature (praJqtya)," [i.e . , ]  the non-perishing 
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(avipralJasalJ) is only ( eva) indeterminate (avyakrtalJ) , be
cause it is not determined (avyakaralJat) as wholesome or 
unwholesome (kusalakusalatvena) . 

If (yadl) it (asau) would be (syat) unwholesome 
(akusalalJ) [when arising] of unwholesome (akusalanam) 
actions (karmalJam), then ( tada) [it] would not exist (syat) 
for those detached from the desire- [world-sphere] (kama
vitaragalJam) . And ( ca) if (yadl) [it] would be (syat) 
wholesome (kusalalJ) [when arising] of wholesome [actions] 
(kusalanam), [then] it (salJ) would not exist (na syat) for 
those in whom the roots for the wholesome have been cut 
(samucchinnakusalamllJanam) . Therefore ( tasmat) , it (asau) 
[is] just ( eva) indeterminate (avyakrtaJ;) by nature (prakr
tya) 

Finally, piida d of Mmk 17. 14, which stated that avipral}asa is indeterminate 

(avyaJ({ta) by nature (praiq"tyaj, is explained. All the commentaries explain 

that ' indeterminate' here means that avipral}asa is not distinguished in terms 

of being wholesome or unwholesome. Akutobhaya (HUNTINGTON, 1986:412) 

and Chung fun (T1564.22c7_8) remark that the meaning of ' indeterminate' 

has been taught in the Abhidharma-treatises.538 As mentioned above, Aku

tobhaya also adds that avipral}asa 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 avipral}asa 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.539 An indeterminate avipral}asa 

means that the avipral}asa would be indeterminate, whether it is produced by 

a wholesome, unwholesome or indeterminate action and whether it is going 

538 For an explanation of avyaJqta in 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 ;  trans!. 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 

avipralJasa 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 

avipralJasa. 
It would seem that the most obvious reason for stating that the 

avipralJasa is indeterminate would be to ensure the position that the 

avipralJasa cannot repeatedly yield results once it has yielded its destined 

result. Candrakirti, however, offers two other types of consequences to 

explain why the avipralJasa must be posited as indeterminate. These conse

quences show that the indeterminate nature of the avipralJasa is required in 

order to ensure that the avipralJasa can be posited as existing and functio

ning for all beings of saJpsara without exception. 

The first consequence is that if an avipralJasa that 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 avipraJ}asa generated by an 

unwholesome action would be unwholesome. The premise (anvayavyaptl) is: 

what is unwholesome, that does not exist for a kamavitaraga. The counter

premise ( vyatirekavyaptJ) 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 (laukiko marga) .540 Consequently, 

the kamavitaraga is only temporarily reborn in the material and immaterial 

world-spheres (nlpariipyadhatu) .541 Unwholesomeness (akusaJa or asubha) 

540 The mundane path (laukiko marga) is a series of meditation practices by which the 
practitioner can attain rebirth in the higher states of nlpadhatu and anlpyadhatu, which, 
however, does not necessarily lead to liberation from sarpsara. This is done by practising calm 
abiding (samatha) with an attitude that one's present state, such as the kamadhatu, is 
disturbed and the higher state one aims to attain, such as a level within the nlpadhatu, is 
peaceful. For a brief description, cf. Sarpslqtasarpskrtavindcaya (D3897.239a6-239b1) .  

541 Cf. Sphutartha Abhidharmakosavyakhya (SASTRI, 1970:270): atha vltaraga iti I 
kamadhatumatravHarago laukikena margeI)a navame prakare prahiI)e I ;  transl. : " Then the 
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is only associated with kamadhatu/42and being detached from kamadhatu 
thus means that the kamavltaraga has abandoned all akusaia. Nevertheless, 
the kamavltaraga 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 saIpsara, 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 nJpa- or 
anJpyadhatu and return to kamadhatu. If all the avjpralJaSas 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 karmaphaia. 

On the other hand, if an avjpralJaSa generated by a wholesome 
action would be wholesome (kusaia), it would entail a second consequence 
that it would not exist for those, in whom the roots of the wholesome (kusa
iamilia) have been cut (samucchjnnakusaiamilIaf;1).543 In this consequence, 
the property of the proposition (pak�adharma) is that an avjpralJaSa gene
rated by a wholesome action would be wholesome. The premise ( anvaya
vyaptl) is: what is wholesome does not exist for the samucchjnnakusaiamilIaJ;. 
The counter-premise ( vyatkekavyaptl) is: what exists for the samucchjnna
kusaiamilIaJ;, that is not wholesome. The roots of the wholesome (kusaia
milia) are cut, if one develops the view of cutting off ( ucchedadr�tl) in its 
strongest degree.544 This means that one would very strongly have a belief, 

detached one: one, who is detached only from kiimadhiitu [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 kiimadhiitu, cf. LVP (1925:vi-xi) and 
FRAUWALLNER (1971 :81) .  

542 In 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; trans!. LVP, 1924: 129-130). 

543 Regarding the roots of the wholesome (kusalamula), cf. fn. 261 above. 
544 Cf. AK 4.79a and AKBh (SASTRI, 1971 :697) : kusalamiilacchedas tu mithyiidr�tyii 

bhavaty adhimatraparipiiqtaya l ; trans!. by LVP (1924: 170) : "La rupture des racines de bien 
(kusalamulasamuccheda) a lieu par la vue fausse du neuvieme degre, forte-forte 
(adhimiitraparipur{1ii=adhllniitriidhimiitrii). "  English translation: "The cutting of the roots of 
the wholesome (kusalamulasamuccheda) occurs due to the wrong view of the ninth degree, 
strong-strong (adhllniitra-paripur{1ii=adhimiitriidhimiitrii) ." As noted by L VP, the roots of 
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which denies actions and their results (karmaphala) .545 If the avipralJasa 
generated by a wholesome action would be wholesome, the ripening of 

desirable results could never again arise for the samucchinnakusalamiiIaJ;, 
because what is wholesome has been destroyed in them. To avoid such con

sequences, the avipralJasa is asserted to be indeterminate (avyalqta), i .e. ,  

morally neutral and it can, therefore, exist equally for all beings. 

(V3181O) : Moreover (kiii ca) , 

�LIt] is not (na) something to be abandoned 
(praheya/;l) through abandonment (prahapata/;l); [it is] 
just (eva) something to be abandoned by cultivation 
(bhavanaheya/;l) or [otherwise] (va). " (Mmk 17 . 15ab) 

(V3192) : Also, such (sa cayam) a non-perishing 
[phenomenon] (avipralJasal;z) "is not (na) something to be 
abandoned (praheya/;l) through abandonment (prahapa
ta/;l)." The actions (karmalJ1) belonging to an . ordinary being 
(parthagjanikanl) are abandoned (prahiyante) precisely 
( eva) by means of the path of seeing ( darsanamargelJa) , lest 
(ma bhllt)546 a noble being (aryal;z) should be (itl) someone 

the wholesome, however, are not completely negated in the samucchinnakusalamlllaJ;, 
because their seeds still exist (cf. AKBh, SASTRI, 1970:216; trans!' LVP, 1923 : 184). 

545 Cf. AK 4.79c and AKBh (SASTRI, 1971 :698; trans!' LVP, 1924: 171) .  
546 In the Tibetan translation (D3860. 105b7) ,  the mii bhllt construction is  not translated 

literally, but is replaced with a 'gyur du 'on bas construction. Such a way of translating mii 
bhlltconstructions 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 1544 (D3860.52bh critical edition by MAY, 1959:3527) :  tatM 'pi tattva
vicare 'vatiiI)'ii mii bhllt paramiirthato 'pi nirupapattikapak�bhyupagama ity = de Ita na yan 
don dam par yan 'thad pa dan bral ba'i phyogs khas blans par 'gyur du 'on bas de kho na iiid 
rnam par dpyod pa na giug par bya ba yin no l l ;  trans!' by MAy (1959: 1 17) : "gardons-nous 
neanmoins d'introduire la dite question dans la discussion de la realite vraie ( tattva): ce serait 
admettre, sur Ie plan meme de la realite absolue, une these irrationnelle." English translation: 
"Lest we were to introduce the stated question into the discussion of the true reality ( tattva), 
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, L VP (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
janakarmasamanvagatal]) . 

The non-perishing (a  vjpra1}asal]) , on the other hand 
( tu) , is not (na) abandoned (prahiyate) by means of the path 
of seeing (darsanamarge1}a) even though (apI) there is 
abandonment of its action ( tatkarmapraha1}e) , but (kIn tu) 
its ( tasya) abandonment (prahapam) is effected (bhavatI) by 
means of the path of "cultivation�� (bhavanamarge1}a) "or 
[othe.rwisej (va)." The word 'or' ( vasabdal]) denotes an al
ternative ( vikaiparthal]) : "or ( va) [it is] just ( eva) something 
to be abandoned by means of transcending a world-sphere 
(dhatusamatikrama1}apraheyal])" UtI) . 

And, thus ( caivam), since (yatal]) the non-perishing 
(avjpra1}asal]) neither perishes (api na naiyatI) when the 
action perishes (karmavinase) nor is abandoned (api na pra
hiyate) when the action is abandoned (karmapraha1}e), 

Utherefore (tasmat)� the result (phaJam) of actions 
(karmf1!lam) is produced (jayate) due to the non
perishing (aviprf1!lasena). �

, 
(Mmk 17 . 15cd) 

Since the avjpralJasa 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 avjpralJasa i s  not something that can be abandoned or 

eradicated (praheya) by means of abandonment (prahalJa) . Akutobhaya 

reconstruction based on the Tibetan, which, however, is slightly misconstrued. A Tibe
tan 'gyur du 'on 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 yan after 'phags pa. Thus, the 
Tibetan translation should be translated: "Since [otherwise] even (yan) a noble being ( 'phags 
pa) would [falsely] turn out to be ( 'gyur du 'on bas) someone endowed with the actions of an 
ordinary being, only (lebo na) actions (las dag) belonging to an ordinary being (so so skye bOl) 
are abandoned (span) by means of the path of seeing (mthon ba 'j lam gyis)."  Notice also the 
transference in the Tibetan translation of kho na (eva) to the word las dagrather than mthon 
ba 'j lam gyis as in the Sanskrit original. 
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(HUNTINGTON, 1986:412), Buddhapalita's Vrtti (SAITO, 1984.II:228-229) 

and Prajiiapradipa (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 Candraklrti 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 (arya) , 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 ( *avipral}iisa), which is fourfold and indetermina
te by nature, is not abandoned by the abandonment ( *prahiil}a) of 
the eighty-eight dispositions ( *anusaya) of the three world-spheres 
( *dhiitu) , which are what is to be abandoned ( *praheya) by [the path 
of] seeing the four truths. 54? The reason is that in this manner actions 
and defilements ( *klesa) associated with unwholesome factors 
( *akusaJa) and negative influence ( *siisrava) are abandoned by the 
path of seeing, but [those that are] wholesome ( *kusaJa) , without 
negative influence ( *aniisrava) or indeterminate ( *avyiikrta) are not 
abandoned; and since the non-perishing is indeterminate by nature 
( *praiq"tyii 'vyiiiq"ta), it is not abandoned by the path of seeing.548 

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 

54? 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, 1972:765ff; trans!. LVP, 1925 :9ff.) .  According to the tradition of Abhidharmasamuc
caya, there are 1 12 defilements to be abandoned by the path of seeing (for a chart, cf. 
RAHULA, 1971 :81) .  

548 Prajiiapradipa!ika (D3859.III.34br35az) :  chud mi za ba mam pa bii po ran biin gyis 
lun du rna bstan pa de ni bden pa bii mthon bas span bar bya ba khams gsum gyi phra rgyas 
brgya cu rtsa brgyad spon bas span ba rna yin te I de !tar mthon ba'i lam gyis ni mi dge ba dan 
zag pa dan bcas pa'i las dan flon mons pa mams spon ba yin gyi I dge ba dan zag pa med pa 
dan lun du rna bstan pa spon ba rna yin la I chud mi za ba de ni ran biin gyis lun du rna bstan 
pa yin pas mthon ba'i lam gyis span ba rna yin pa'i phyir ro I I . 
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mundane path (laukikamarga) . 549 Oppositely, Avalokitavrata states that 

[actions that are] wholesome, without negative influence and indeterminate 

are, therefore, not abandoned by the path of seeing, and since avipralJiisa 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 PrajIiiipradipa, 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 .55o 

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 avipralJiiSa are abandoned, but it is 

abandoned by means of the path of cultivation ( bhiivaniimiirga) or [in a 

certain other manner] ( va} 
Why are the non-perishing phenomena abandoned or eradicated by 

the bhiivaniimiirga? Because at this stage liberation from saIpsiira is gradual

ly attained. As the practitioner attains the results (phala) of the path called 

549 Cf. AKBh ad. AK 4.60 (SASTRi, 1971 :669ff. ; trans!. 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 I 'phags pa yan so so'i skye bo'i las dan ldan par gyur na mi run ba'i phyir ro I I  ; 
T1566. 101a21_22: lllfIf.l�iI[pfflT/f�*� 0 :!ll:�ff!�D 0 �iI[B/fIif1!f 0 �Aff!�JE� fL7;: 
*. Trans!. 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 (iiIya) cannot also possess the actions of an ordinary person (Prthagjana) ." 
Avalokitavrata comments on these lines (D3859.III.36a4-6) :  las mi dge ba ni mthon ba'i lam 
gyis spon ba yin te I de Ita rna 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 I I  de'i phyir mthon ba'i lam gyis ni las mi 
dge ba 'ba' zig spon bar zad kyi dge ba dafl lun du rna bstan pa dag mi spon la I chud mi za ba 
de ni lun du rna bstan pa yin pas mthon bas span bar bya ba dan ris mthun pa rna yin pa'i phyir 
mthon bas span bar bya ba rna yin no I I ; trans!. : "Unwholesome actions are abandoned by the 
path of seeing. If that was not so, a noble being, who has obtained seeing [of the iiIyasatyam] 
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 (srotapanna), once-returner (saJq-dagamin) 
and non-returner (anagamin), he gradually becomes liberated from rebirth 

in kamadhatu. As he attains the state of an arhant, he is also liberated from 

rebirth in the nlpadhatu and anlpyadhatu. Hence, the avipra.pasas resulting 

in rebirth in these world-spheres must be abandoned during this path. Chung 
lun (T1564.22cs_9), Buddhapftlita's Vrtti (SAITO, 1984.II :229) and 

Prajiiapradipa (AMES, 1986:520; T1566. 101a9_1O) specify that the avipra.pasa 
is abandoned by cultivation (bhavanaj when transcending into another result 

[of the path] ( *phalavyatikrame) .551 This is also confirmed by Mmk 17. 19, 

which states that the avipra.pasa ceases due to transcending into the result [of 

the path] (phalavyatikramat) . Avalokitavrata explains this in detail: 

The aviprEllJaSEIS 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 (srotapanna), in the sixteenth moment, the 
indeterminate avipralJaSEIS, 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 (saIq-dagamin), the indeterminate 
aviprEllJaSEIS, 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.552 Further, when 
transcending from the result of a once-returner to the result of a 
non-returner (anagamin), the avipralJaSEIS 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 avipralJaSEIS belonging to a non-returner 
about to enter [the level] of an arhant are abandoned. [Finally,] the 

55 1 The Sanskrit word is attested in Mmk 17.19 .  In Tibetan, the transla-tions 'bras bu gian 
du 'pho ba na (Buddhapalita's y'rtu) and 'bras bu 'pho ba na (Prajiiiipradipa) are used. In 
Chinese, the translations tsung i-kuo chih l�kuo 1f£-5F!::¥-5F!: ( Chung lun) and chin-hsiang
huo kuo shih �[O]l&5F!:� (Prajiiiipradipa) are used. 

552 That is to say, by transcending to a higher level, the avipralJiiSa '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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avjpralJaSas of an arhant are abandoned in the sphere of extinction 
( *nirviinadhiitau) ,  which is without remainder of the aggregates 
( *nirupadhise�e) . Therefore, the avjpralJaSas are just abandoned by 
cultivation.553 

33 1 

Bhavaviveka (AMES, 1986:520) raises the question of how to 

understand the particle 'or' ( va) in pada b of the mula-verse (Mmk 17. 

15b ) . 554 He states that it has the sense of an alternative ( vikaJpartha), a 

statement that is also repeated by Candraklrti.555 However, Bhavaviveka and 

Candraklrti do not agree on what this alternative might be. Bhavaviveka 

considers that an avipralJasa may also be abandoned by the production of [its] 

result ( *phalotpattl: 'bras bu bskyed pas) .556 This is an alternative adopted 

from Akutobhaya, which states that the avipraJ}asa is abandoned by the path 

of cultivation when transcending to the result and it is also abandoned by the 

553 PrajiiapradIpapka (D3859.IIl.35az_6) :  chud mi za ba de mthon ba'i lam gyi skad cig rna 
bco lna'i bar du ni mi spon no I I  skad cig rna bco Ina pa nas skad cig rna bcu drug par rgyun du 
:lugs pa'i 'bras bur 'pho ba na bsgom pa'i lam gyis so so'i skye bo'i las mi dge ba dan I zag pa 
dan bcas pa dan l rgyun du 'jug pa'i las kyi rnam par smin pa 'dzin pa'i chud mi za ba lun du 
rna bstan pa de span ba yin la I de b:lin du rgyun du :lugs pa'i 'bras bu nas I Ian cig phyir on 
ba'i 'bras bur 'pho ba na bsgom pa'i lam gyis rgyun du :lugs pa dan I Ian cig phyir 'on bar 'jug 
pa'i las dge ba dan I zag pa med pa'i rnam par smin pa 'dzin pa'i chud mi za ba lun du rna 
bstan pa de span ba dan I Ian cig phyir 'on ba'i 'bras bu nas phyir mi 'on ba'i 'bras bur 'pho ba 
na I bsgom pa'i lam gyis Ian cig phyir 'on ba dan I phyir mi 'on bar 'jug pa'i chud mi za ba de 
span ba dan I phyir mi 'on ba'i 'bras bu nas dgra bcom pa Iiid 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 rna med pa'i my a nan las 'das pa'i dbyins su span ba 
yin pa'i phyir I chud mi za ba de ni bsgom pas span ba Iiid yin no I I . For a general explanation 
of these levels of the path, cf. LVP ( 1925 :iv-xi). 

554 This passage is omitted in the Chinese translation, which instead (T1566. 101a12_14) 
contains a reference to a story about Maudgalyayana (mo-chien-Jjen § ��) and Revata (li
p 'o-tuo M1Bl§7). 

555 The conjunction va is defined as 'alternative' ( vikaJpa) in the KasikavivarEllJapaiijika on 
A,5{adhyayil . 1 .44 (VASU, 1891 :34) : neti prati�edho veti vikalpas . . .  ; trans! . :  "na [is) a negation 
(prati�edha), va is an alternative ( vlkalpa)." That is to say va is used in a disjunctive sense. In 
grammatical treatises, va may also denote that a rule is only applied optionally (ABHYANKAR 
& SHUKLA, 1977:344 s.v.), but this is not the sense implied here. CHATTERJI ( 1964:313) 
mentions that there are two types of va, samuccayarthaka (Le., conjunctive) and vikaJparthaka 
(Le., disjunctive) . 

556 PrajiiapradIpa (AMES, 1986:520) : kyan :les bya ba'i sgra ni 'bras bu bskyed pas kyan 
span ba Iiid yin no :les rnam par brtag pa'i don to I I ; trans!. by AMES ( 1986:277) : "The word 
"or" has the sense of option ( vikalpa) : [The nondisappear-ance (avIjJralJaSa)) is also 
abandoned when it has produced [its) result." 
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production of the result ( 'bras bu bskyed pas) .557 As noted by AMES (1986: 

309, fn. 55),  such an alternative seems to contradict the statement made in 

Mmk 17 . 18d that the avijJIalJ.asa remains even after having ripened 

( vjpakve 'pi ca ti${hatl) . Therefore, Avalokitavrata explains this apparent 

contradiction: 

The word va also has also a conjunctive function ( *samuccayartha, 

bsdu ba 'i don)558, namely: just like a promissory note is annulled 
when the creditor's money have been taken back, similarly the non

perishing also ( va) 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,559 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 aVlpralJasa] 

is abandoned by the production of the result. ,,560 

557 Akutobhayii (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 I I . 

558 The Sanskrit word samuccayiirtha is attested for the Tibetan compound bsdu ba 'i don 
at Pras 42610 (D3860.139b7) .  

559 The transcendence to the result (phalavyatikrama) was explained above. The point 
that the avipraIJiisa ceases when transcending to the result or at death (maraIJa) will be 
explained below in Mmk 17.19. 

560 Prajfiiipradpapkii (D3859.II1.35ar35b3) :  kyan gi sgras ni j i Itar nor bdag gi nor phyir 
khugs na bu Ion gyi dpan rgya ror 'byun ba de Itar byed pa pos 'bras bu myon ba na chud mi za 
ba yan de Min du 'gyur ro ies bya ba yan bsdu ba'i don te I de'i 'og nas rnam par smin kyan 
gnas pa yin ies 'byun bas chud mi za des I tshe 'di'am phyi rna dan ian grans gian la byed pa po 
la las kyi 'bras bu phul te byed pa pos 'bras bu myon yan chud mi za ba de ni I las rnam par 
smin nas 'gag pa de Itar nes par 'gag pa fiid rna yin te I ji srid du 'bras bu 'phos pa dan· si bar rna 
gyur gyi bar du gnas pa yin mod kyi I de gnas su zin kyan yan 'bras bu bskyed par ni mi nus 
te I 'bras bu bskyed zin pa'i phyir I nes par spyad zin pa'i dpan rgya biin du 'gyur ba la dgons 
nas I ' dir kyan gi sgras 'bras bu bskyed pas kyan span ba fiid yin no ies rnam par brtag pa'i don 
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Avalokitavrata thus explains Bhavaviveka's statement that the avipra.pasa is 

abandoned by the production of its result by saying that the avipra.pasa 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 vii to be that the avipra.pasa also is something to be abando

ned (praheya) by the transcendence of a world-sphere ( dhiitusamatiiuama
.pa) . As stated above, the avipra.pasas 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 kiimadhiitu to riipa
dhiitu either by means of the mundane path (laukiko miirga), Le. ,  by deep 

meditation leading to rebirth in riipadhiitu, or by means of the path of culti

vation, the avipra.pasas associated with the kiimadhiitu are abandoned. This 

is confirmed, for example, in the Smpmatljra-section of *SmpskrtiisaIpsiq"ta
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 gyi lam)? 

It is  answered: Noble beings abandon [by means of] both paths the 
bhiivaniiheya associated with kiimadhiitu and associated with 
nlpadhiitu. Those, who are not noble beings, abandon [by means of] 
the outer path the bhiivaniiheya associated with kiimadhiitu and the 
bhiivaniiheya associated with nlpadhiitu, but they do not abandon 
those associated with the iinlpyadhiitu, because these are only to be 
abandoned by means of the noble path.561 

bstan no I I . The phrase nor bdag gi in the first line of the quotation above has been emended 
from the reading nor bdag gis attested by D. 

561 Thus, the outer or mundane path cannot transcend the s81J1jiianasaIJ1-jiiayatana, which 
is the ultimate result of the mundane path; *S8Ipslqtas8Ipslqta-viniscaya (D3897.239a5_7) :  

'0 
na mthOli bas span bar bya ba yan phyi rol gyi lam gyis spon nam ze na brjod de I 'phags pa ni 
lam gftis ka dan 'dod pas bsdus pa dan gzugs kyis bsdus pa bsgom pas span bar bya ba spon 
ba' 0 I I  'phags pa rna 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 I I  gzugs med pas bsdus pa 
ni rna yin te I de ni 'phags pa'i lam fiid kyis span ba yin pa'i phyir ro I I . 



334 Chapter 3: Translation and Commentary 

Moreover, in Mmk 17 .17 and Mmk 17 .19, it is also said that avipra
lJaSas cease at death (maralJa) during transition (pratisandhl) to a new 

rebirth, possibly only when transcending to another dhiitu. Thus, Candra

kirti's interpretation of vii could here be an implicit reference to these verses. 

Bhavaviveka (AMES, 1986:521) and Avalokitavrata also use the term 

'transcendence of a world-sphere' ( *dhiitusamatikramalJa, khams las yaIi 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 ( bhiivaniimiirga) . Thus, Avalokita

vrata explains: 

[Prajiiapradipa] said : " [the avIjJrapasa] 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 avIjJrapasa be abandoned by transcen
dence of a world-sphere? In order [to answer] this, [Prajiiapradipa] 

says, "Those [aviprapasas] associated with desire are abandoned by 
transcendence of the desire-world-sphere ( *kamadhatusamatikra

mapa) . Further, those associated with material and immaterial 
[world-spheres] are abandoned by transcendence of the material and 
immaterial world-spheres ( *nlpanlpyadhatusamatikramapa) ." 

When dying in one world-sphere and being born into another world
sphere, the aviprapasas 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 aviprapasas belonging to the other world
sphere arise.562 

Avalokitavrata's comment is thus a clear explanation of the transcendence of 

562 Prajiiiipradipa{ikii (D3859.III.36ar36b2) :  'bras bu 'phos na ni spon bar 'gyur ro zes bya 
ba smras te I de'i 'og nas I de ni 'bras bu 'phos pa dan I si bar gyur na 'gag par 'gyur I zes 'byun 
ba'i skabs kyis ston par 'gyur ro I I  chud mi za ba de khams 'pho bas ji ltar spon bar 'gyur ze na I 
de'i phyir 'dod par gtogs pa ni 'dod pa'i khams las yan dag par 'das pas spon la I gzugs dan 
gzugs med par gtogs pa dag kyaIi. gzugs dan gzugs med pa'i khams dag las yan dag par 'das pas 
spon no zes bya ba smras te I khams gzan nas si '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 yaIi. spon zin l khams gzan gyi chud mi za ba gzan skye'o I I . 
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a world-sphere ( dhatusamatikramalJa) and may be applied to Candraklr-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 avipralJasas 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 avipralJasas 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 Candraklrti's explanation. 

Candraklrti distinguishes two alternatives for the abandoning of avipralJasas: 
the first is the definite abandoning of avipralJasas by means of the path of 

cultivation, i .e . ,  when transcending to the result; the second is the temporary 

abandoning of avipralJasas 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. 15cd concludes that the result of an action is ensured due to 

the presence of an avipralJasa. Candraklrti explains these lines to mean that 

the avipralJasa can function as the karmaphalasaIpbandha, 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 avipralJasa remains until 

liberation from a world-sphere of saIpsara is attained, it ensures the ripening 

of the action's result within that world-sphere. 

(V320s) : Again (puna1;) , [the interlocutor asks] : "If 
(yadi) there would be (syat)" abandonment (praha1)am) of 
this (asya) non-perishing (avipra1)asasya) "through aban
donment (prahalJata./;l)" in that it were abandoned (praha-
1)at) due to abandonment (praha1)ena) of the action (karma-
1)a1;), [i .e . , ] ,  and ( ca) [if] there would be (syat) perishing 
( vjnasa1;) [of it] by transition (saIpkrame1)a) of the action 
(karma1)a1;), [i .e . , ]  by the perishing ( vjnasena) of the action 
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(karmalJaJ;), [i .e . , ]  by another action becoming actualised 
(karmantarasaIpmukhfbhavena) , [then] what (kaJ;) would 
be (syat) the fault (do�aJ;)(itl)?"  It is answered ( ueyate) : 

�7f (yadi) [it] would be (syiit) something to be 
abandoned (praheyal;1) through abandonment (pra
hi1!1atal;1) or (vii) by transition (sazpkramepa) of the 
action (karmll1Jal;1)� in that case (tatra) faults (do�ii.lJ.)� 
beginning with the annihilation of action (karma
vadhadayal;1)� would ensue (prasajyeran). �� (Mmk 
17 . 1 6) 

If (yadl) the non-perishing (avipralJasaJ;) , just like the 
actions belonging to an ordinary being (parthagjanika
karma vat) , would be abandoned (praJ;iyeta) by means of the 
path of seeing (darsanamargelJa) , then ( tada) there would 
be (syat) precisely (eva) the perishing (nasaJ;) of the action 
(karmalJaJ;) , and (ea) due to this perishing of the actions 
(karmavinasat) there would for noble beings ( aryalJam) not 
be (na syat) [ any] desired or undesired ripening of the result 
of an action (i�rani�rakarmaphaJa-vipakaJ;) , having the for
mer action as its cause (purvvakar-mahetukaJ;), [or] there 
would be (syat) occurrence of a result (phaJodayaJ;) of an 
action (karmalJaJ;) that had never been performed 
(akrtasyaiva) . And (ea) since result of ac-tion [would thus] 
be seen as non-existent (karmaphaJabha-vadarsanat) , there 
would be (syat) a wrong view (mithyadar-sanam) . , 

In this manner (ity evam) , 4'f'aults (do�ii.lJ.)� such as the 
annihilation of action and so forth (karmavadhiidayal;1)� 
ensue (prasajyante), rwhen there is (satl) admission ( Oabhy
upagame) of that the non-perishing (avipralJasasya) is 
something to be abandoned (praheyatva ,) through aban
donment (prahalJataJ;) . [The argument] should also (apl) be 
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applied (yojyam) in the same manner ( evam) in the case of 
transition (salJ1krame) of the action (karmalJalJ) . 

Having defined when the avipraIJasa is eradicated in Mmk 17 . 15,  the next 

verse shows the undesirable consequence that would occur, if the avipral}asa 

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 avipraIJasa ceases, what would be 

the faults? To this question the miila-verse answers that there would be 

faults, such as the annihilation of karmaphala. 

Akutobhaya (HUNTINGTON, 1986:413) and Chung lun (T1566.22cu_ 

12) here state that if the avipraIJasa 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.II: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.563 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 avipraIJasas 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 avipraIJasas then abandoned? Buddhapalita (ibid:230) 

here explains that the avipraIJasas are abandoned by transcendence to the 

result of the path ( *phalavyatikrama) . Thus, the avipraIJasas associated with 

kamadhatu are abandoned when completely transcending this world-sphere 

(Le. ,  when attaining the levels of one, who has entered the stream (srotapan
na), once-returner (sakrdagamin) and non-returner (anagamin» . The avi

praIJasas associated with the nlpanlpyadhatus are abandoned when com-

563 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 Prajii;ipradipa, 
which here specifies the actions of an ordinary being as unwholesome actions ( *akusaia). 



338 Chapter 3 :  Translation and Commentary 

pletely transcending these world-spheres (Le., when attaining the level of an 

arhant) . The commentary by Buddhapalita on this verse is adopted almost 

verbatim by Bhavaviveka.564 

Candraklrti does not directly follow Buddhapalita's commentary, 

but instead presents two undesirable consequences (prasaJiga) that would 

follow, if it would be asserted that the avipraI}asa 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 avipraI}asas are abandoned by the 

path of seeing. The property of the proposition (pak�a-dharma) is that the 

avipraI}asas of a noble being, who has attained the path of seeing, are 

abandoned by the path of seeing. The premise (anvayavyaptl) is that whose 

avipraI}asas are abandoned by the path of seeing, he is without the ripening 

of desirable and undesirable results of action. The counter-premise 

( vyatirekavyaptl) is that who has the ripening of desirable and undesirable 

results of action, his avipraI}asas 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 ( anagamin) and the ripening of 

results associated with nlpanlpyadhatus is first abandoned at the stage of an 

arhant In other words, it would contradict the doctrine of gradual liberation 

from saIpsara, 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 avipraI}asa is abandoned 

by the path of seeing. The property of the proposition (pak�dharma) is that 

the avipraIJasa for the result experienced by a noble being is abandoned by 

the path of seeing. The premise (anvayavyaptl) is: whose avipraI}asa is 

564 The latter part of Prajiiapradlpa s commentary on this verse is omitted in the Chinese 
translation, but is attested in Prajiiapradlpatlka. For a translation of Prajiiapradlpafika 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 ( vyatirekavyaptJ) is: what has an earlier action as 

its cause, its avipralJaSa 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 (mithyadr�f1), namely the view of the non-existence of a result of action 

( karmaphaIabhavadarsana) . 
Candrakirti then states that one can use the same arguments in the 

case of transition of the action (karmalJai; sa1]1krama) . '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 avipralJaSa is 'of the same type as the transition of the action' 

( *karmasamanajatfya, las 'pho ba dan ris mthun pa), which Avalokitavrata 

(D3859.III. 36a2) 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 avipralJaSas are abandoned by transition of 

the action. The property of the proposition (pak�adharma) is that the 

avipralJaSas of an ordinary being are abandoned by transition of the action. 

The premise (anvayavyaptl) is: whose avipralJaSas are abandoned by transi

tion of the action, he is without the ripening of desirable and undesirable 

results of action. The counter-premise ( vyatirekavyaptJ) is: who has the 

ripening of desirable and undesirable results of actions, his avipralJasas are 

not abandoned by transition of the action. In other words, if it would be 

admitted that the avipralJaSa would perish immediately together with the 

action, which is being performed, there would be no karmaphalasaJpbandha 
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. 



340 Chapter 3: Translation and Commentary 

(V3214) :  �Wow (tu), at transition (pratisandhau) it 
(safJ) arises (utpadyate) as Oust] a single one (ekafJ) 
for aU (sarve�) the dissimilar (vi.sabhagiiJ1am) and 
(ca) similar (sabhagiiJ1am) actions (karm�am) be
longing to the same world-sphere (sadhatiinam). " 
(Mmk 17 . 17) 

Dissimilar ( vi�abhaganl) actions (karmalp) [are] those that 
are of different kinds (bhinna/afiyanl); similar (sabhaganl) 
[actions are] those that are alike (sadrsanl) . ��OfaU" (sarve
� eva) these ( te�am) �'similar (sabhagiiJ1am) and (ca) 
dissimilar (�bhagiiJ1am) actions (karm�am)" only ( eva) 
"a single (ekafJ)" non-perishing [phenomenon] (aviprana
sal;) �'arises (utpadyate) " during transition to [a new birth in] 
the desire-, material or immaterial world-spheres (kamarii
panlpyadhafuprafisandhi�u) when there is destruction of all 
actions (sarvvakarmopamardane) . And also (capl) ,  it (sal;) 
arises ( utpadyate) only ( eva) of those belonging to the same 
world-sphere (sadhafiinam), [i .e . , ]  of those associated with 
the same world-sphere (samanadhafukanam), not (na) of 
those related to dissimilar world-spheres ( vi�abhagadhafu
kanam) . 

Having explained when the aviprapasas are abandoned and the undesirable 

consequences that are incurred if the aviprapasas 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
sandhl) . 

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 ( *kusaia), unwholesome ( *akusaia), indeterminate ( *avyaJqta) 
and those without negative influence ( *anasrava) . This division of action is 

also mentioned by Avalokitavrata (D3859.III.36b4-s) . 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 Vrtti (SAITO, 1984.II :230) and Prajiiapradipa (AMES, 1986:522; am. 
T1566) here refer to the statement made in the following verse (Mmk 17. 18) 

that in the present life an aviprapasa 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 avipralJasa 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 avipralJasa arises of all the 

similar and dissimilar actions. Yet, given that the action above was com

pared to a debt (rpa) and the aviprapasa 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 (marapa). When explaining the point that the aviprapasa 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.565 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 (V3218) by stating that there is 

destruction of all actions (sarvvakarmopamardana) at the time of transition 

(pratisandhl) . 
The SaipmatIyas assert an intermediate state (antarabhava) between 

death and the new rebirth. 566 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 *SaipmitIyanikayasastra states that the pudgaJa 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 s81J1sara. 'Transition' (pratisandhl) refers to the 'linking up' of the 

consciousness with its new birth. In the case of humans and higher animals, 

pratisandhi refers to conception (S�HMITHAUSEN, 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 (s81J1sedaja) or the spontaneous type of birth ( opapatika),  
pratisandhi merely refers to the consciousness' becoming attached to a new 

physical existence.567 This process is explained in the Salistambastltra, 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 

565 MavBh (D3862.341b5_6; LVP, 1907-1912:390): 'chi 'pho ba ni phuiI po 'jig pa'o I I  skye 
ba ni phuiI po'i fiiiI mtshams sbyor ba'o I I . The LVP-edition has phwi po iiiJi mtshams in lieu 
of phwi po'i iiiJi mtshams attested by D. The first line 'chi 'pho ba ni phuJi po Jig pa 'o is 
possibly echoing the Salistambaslltra (SCHOENING, 1995:715) : skandhavinaso maral}am I .  

566 This assertion is discussed in Kathavatthu VIII.2 (TAYLOR, 1897:361ff. ;  trans! . AUNG 
& RHYS DAVIDS, 1915:212-213), and is attributed in the commentary (JAYAWICKRAMA, 1979: 
105) to the Pubbaseliyas and Sammitiyas. The assertion is also described in the S8J!1matlya
work *S8J!1mitlyanikayasastra (T1649.32. 462a16ff.; cf. also KRITZER, 2000:238). 

567 Re. the four kinds of birth (yom), 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."s68 Candraklrti defines pratisandhi 
to be of three kinds; namely 'transitions to [new births in] the desire-, 

material or immaterial world-spheres (kamanlpanlpyadhatupratisandhl�u) ' .  
At the time of transition, the various avipral)asas that have arisen 

during one's life cease, and a single avipral)asa 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 avipral)asas a 

single avipra1Jasa 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 utpadyate in the following verse (Mmk 17 .18) ,  

where it  is stated that an avipral)asa arises ( utpadyate) of every action in the 

present life. Rather, the verb utpadyate appears to carry sense of 'coming 

into existence' (sEl1J1jayate), which is to say that a new avipral)asa is produced 

out of all the various avipral)asas, which have arisen during the lifetime of 

the individual. 

The avipral)asa, which arises instead of the numerous avipral)asas 
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
pral)asa would have to arise for each of the four groups of actions, viz. 

actions associated with kamadhatu, nlpadhatu, anlpyadhatu and those that 

are anasrava. Such a distinction would be required to maintain that 

avipral)asa is fourfold in terms of the world-spheres ( caturvidho dhatutaJ;), 
as it was stated in Mmk 17. 14. As shown above, this fourfold division is 

needed to account for the gradual abandonment of avipral)asa on the path of 

cultivation. 

What is then the purpose of positing such a process, in which a 

single avipral)asa replaces the many avipra1Jasas at death? None of the 

568 Trans!. by SCHOENING ( 1995 :318) ; api tu vijftanabije karmak�etra-prati�thite 
trwasnehabhi�an-dite 'vidyavaki';"1!e tatra tatropapattyayatanasarp.dhau matul). kukl?au 
virohati, namarfipaftkurasyabhinirvrttir bhavati I (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 avipraJJiiSa 

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 karmaphalasaIpban

dha. For the Sarvastivadin, no karmaphalasalJ1bandha 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' (praptl), 

which could forge the link between the action and the doer. 569 

The aVlprapasa-proponents, on the other hand, do not seem to have 

postulated any such phenomenon that could constitute this link between 

their aviprapiiSa and the doer. Thus, they had to account for the relationship 

between the aviprapiiSas and the doer in another way. This was done by 

positing that the aVlprapiiSas 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 V3178 as well as in 

Karmasiddhiprakarapa. 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 (pratisandhl) 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, 

569 This phenomenon was briefly described above in fn. 420. 



Chapter 3: Translation and Commentary 345 

however, singular in nature according to the early Buddhist schools. There

fore, it could constitute a problem to explain how numerous avjpra-l)asas 
could be deposited within this single stream of consciousness. It could thus 

be conjectured that the idea that the numerous avjpraJpisa are replaced by a 

single avljJral)asa at the time of death is presented to account for how the 

avljJral)asa may follow the singular mind-series that undergoes transition to 

the new birth. 

The question may then be raised of how the numerous avjpral)asas 
are replaced by the single avjpral)asa. It logically seems that there would be 

at least two possibilities. If - again - the avjpral)asas 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 avjpral)asas may combine to yield a new avjpral)asa, which constitutes 

the totality of the former avjpral)asas. 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 karmaphaJa is posited in the other Buddhist traditions, 

whose theories of karmaphaJa 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 avjpral)asas are replaced by the single avjpral)asa. Perhaps the 

single avjpral)asa does not constitute the totality or balance of the earlier 

avjpral)asas, but it could somehow be posited that this single avjpral)asa 
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 (pattra) . If that is the case, a single 

avjpral)asa as a non-concomitant phenomenon would at death be deposited 

in the mind-series undergoing the transition to the new birth. This avjpra
l)asa would ensure the ripening of the distinct results of the numerous 

similar and dissimilar actions without mixing these up. In this regard, the 

single avjpral)asa would be somewhat similar to the aJayavijiiana posited by 

the early Yogacaras, the main difference being that the avjpral)asa is seen as 

a non-concomitant phenomenon, whereas the aJayavijiiana is posited as a 
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consciousness. In this manner, it could perhaps be explained why it is said 

that a single avipral}aSa replaces the numerous avipral}aSas 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. 

(V321 1O) : �7Jut (tu) in the present life ($./e dharme) 
it (sap) is produced (utpadyate) of every (sarvasya) 
single action (karmapap karmapap), which are of two 
kinds (dviprakarasya), and (ca) remains (ti�fhati) 
even (api) when having ripened (vipakye). " (Mmk 
17. 18) 

Moreover (ca) , in the present life (drHe dharme) ,  
[i .e . ,] right here (ihaiva) in [this] birth (janmanl) , such (sa 
ayam) a phenomenon (dharmaJ;) called the non-perishing 
(avipralJasakhyaJ;) is produced ( utpadyate) as a separate 
( ekaikaJ;) non-perishing [phenomenon] (avipralJasaJ;) of 
each and every (sarvasyaiva) single action (karmalJaJ; kar
malJaJ;) , [namely] action (karmalJaJ;) 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 (avipralJasaJ;) 
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 saknotl) 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 avipral)asas are replaced by a 

single avipral)asa at the time of transition to a new rebirth, Mmk 17 .18 

underlines that, in the present life ( dr�te dharme) ,  a separate avipral)asa ari

ses from each and every action. Thus, a great number of avipral)iisas are ge

nerated in the course of a lifetime. 

Actions are here said to be twofold ( dviprakiira) ,  and the com

mentaries have different suggestions for what this twofold division might be. 

Akutabhayii (HUNTINGTON, 1986:414), Buddhapalita's Vrtti (SAITO, 1984. 

II :230) and Prajiiiipradipa (AMES, 1986:522; T1566. 101b6) suggest the 

division into intention (cetana) and action following intention ( cetayitvii), 
which was mentioned in Mmk 17.2, or the division into wholesome (kusafa) 
and unwholesome (akusafa) action implied by Mmk 17. 1 .  Candraklrti also 

suggests the divisions into intention and action following intention, but 

further suggests the division of actions with and without negative influence 

(sasraviinasrava) ,  which is mentioned in the following verse (Mmk 17. 1 9) .  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.s70 

The verse (Mmk 17. 18) finally states that an avipral)asa remains 

even when having ripened, i .e . ,  after having produced the result of the action. 

Akutabhayii (ibid.) ,  Buddhapalita's Vrtti (ibid.) and the Tibetan translation 

of Prajiiiipradipa (AMES, 1986:522) state that it does not necessarily cease 

after having ripened. Chung fun 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. "S71 This statement has been 

interpolated in Pang ja teng fun.572 With the exception of Chung fun, all the 

commentaries explain that although the avipral)iisa 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.III.37a3_4) here under-

570 INADA (1970: 109) suggests in his translation of the mula-verse that the twofold division 
could also refer to the similar (sabhaga) and dissimilar ( visabhaga) actions mentioned in the 
previous verse (Mmk 17.17) .  

571 T1564.22c14_ 1S :  �� i3  0 �*S't¥�8*j�:ft 0 t)/f��¥�i&. 
572 T1566.101b6_7 : ��Ai3 0 *S't¥�8ffiJ*j�:ft:ft 0 .L-::Z/f��¥�i&. 



348 Chapter 3: Translation and Commentary 

lines that this refers to the second alternative for the cessat ion of the avipra
pasa, which according to Bhavaviveka was indicated by the particle va in 

Mmk 17 . 16  (cf. discussion above p. 331 ) .  

(V3224) :  ''It (sai}) ceases (nirudhyate) either (va) 
because of transcending to the result (phaJavyati
kramat) or (va) because of death (mar81Jat). In that 
case (tatra), [one] should characterise (l�yet) [its] 
division (vibhagam) as with and without negative in
fluence (anasraVlJ1!1 sasravaD ca). " (Mmk 17 . 19) 

In this case ( tatra), [that it] ceases (nIIudhyate) 
because of transcending to the result (phalavyaHkramat) [is] 
as has been said (yathoktam) :  "[it is] just (eva) something to 
be abandoned by cultivation (bhavaniiheyai})" (itl:- Mmk 
17 . 15b) . [That it] ceases (nirudhyate) because of death 
(maralJat) [is] as has been said (yathoktam) : "Now (tu), at 
transition (pratisandhau) it (sai}) arises (utpadyate) as [just] 
a single one (ekai}) for those belonging to the same world
sphere (sadhatiiniim)"(itl:- 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 (sasravai)), 
[and in the case] of those [actions] without negative influ
ence (anasravalJam), [it is] without negative influence 
(anasravai)) . In this way (ity evam) , should [one] in that case 
( tatra) characterise (lak�ayet) [its] division ( vjbhagam). 

While Mmk 17 . 17-18  explained how the avipraIJaSa arises during transition 

(pratisandhau) and during the present life ( dr�te dharme),  Mmk 17 .19  ex

plains how it ceases. An aviprapasa 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 (srotapanna) , once-
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returner (salqdagamin), non-returner (anagamin) or arhant.573 This was ex

plained in Mmk 17. 15, when it was said that the avipralJasa is something to 

be abandoned by the path of cultivation ( bhavanaheya) . Secondly, it ceases 

at death (maralJa) together with the stopping of the aggregates of this life . 

This was explained in Mmk 17 .17, when it was said that a single avipralJasa 
arises during transition to a new rebirth (pratisandhl) . This is an explanation 

repeated by all the commentaries, except Chung lun. 
According to Chung lun, ceasing due to transcending to the result 

(phalavyatikrama) occurs for those, who have entered the stream (srata
panna, hsii-t'a-huan ;Ji �t1:§:) and so forth, i .e . ,  an individual, who has 

obtained the path of cultivation; ceasing due to death (maralJa) occurs for all 

ordinary beings (Prthagjana, fan-fu fLx) and arhants (a-la-han �PJi!l:il).574 

Chung lun thus correlates the cessation of avipralJasa due to phalavyati
krama to the noble beings (aIYa) on the path of cultivation, who have attain

ed the result of the path (phalasthal;). Further, the cessation of avipralJasa 
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 

nirvalJa upon death without a remainder of the aggregates (nirupadhise�a
nirvalJa), whereby all avipralJasas including those without negative influence 

must cease, since the series of the aggregates, in which the avipralJasas are 

deposited, have finally stopped. 

Moreover, the verse (Mmk 17. 19) states that this involves a twofold 

division of avipralJasa into those with negative influence (sasrava) and those 

without negative influence (anasrava) . Only Chung lun suggests an explana

tion for mentioning such a division here: arhants (hsien-sheng ljf�) are 

distinguished from a srotapanna and so forth by being completely free of 

negative influence, whereas a srotapanna and so forth still possesses some 

573 It remains a question whether abandonment of avipraIJiisas by transcen-dence to the 
result includes the srotiipanna-stage or only by transcendence to the higher stages of bhiivanii
miirga. The doubt lies in whether a srotiipanna has already abandoned what is to be abando
ned by the path of cultivation (bhiivaniiheya) or whether the bhiivaniiheya are first abandoned 
as one progresses to the higher levels of that path. The srotiipanna-level is automatically 
obtained in the sixteenth and final moment of the path of seeing. 

574 T1564.22c15_16: ;:g:�*8rMl! 0 ;:g:JE8ffijrMl!� 0 ;JUt¥§��*8ffijrMl! 0 �fLx&1lPJ 
*IWOE 8ffijrMl!. This sentence is partially interpolated in Pang ja teng lun (T1566. 101b!7_1s) : 
t<D;J'!�t¥§��*8rMl!llPJmr1i&fLxAJE8ffijrMl!-
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factors associated with negative influence.575 Thus, for the srotapanna, sa
krdagamin or anag;imin, there is gradual cessation of avipral}asas associated 

with negative influence (sasrava) . For the arhant, when entering the nirval}a 
without a remainder of the aggregates, there is cessation of the avipr81Jasas 
free of negative influence. 

Akutobhaya (HUNTINGTON, 1986:415-416) , Buddhapfllita's Vrtti 
(SAITO, 1984.II :23 1) and Prajiiapradipa (AMES, 1986:523; T 1566. 101b2o_23) 
end their comments on this verse by stating that due to the existence of such 

avipral}asas, 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. 

(V3229) Therefore ( tad), in this way ( evam), 

�LThat there is], on the one hand (ca)� emptiness 
(siinyata) but no cutting off (na coccheda{1); [that 
there is], on the other hand (ca)� the succession of 
births (slllpSara) but no etemaJity (ca na sasvata{1); 
[that there is] also (ca) non-perishing (avipIa1J8Sa{1) 
of action (karmapa{1)� [this is] the Dharma (dharma{1) 
taught (desita{1) by the Awakened One (buddhena). �� 
(Mmk 17.20) 

Since (yasmiit) the action (karma) that has been 
performed (krtalp sat) ceases (nirudhyate) [and] does not 
(na) remain (avati�thate) with an own-being (svabhiivena) , 

575 T1564.22c17_1S: :lnJlt r:p7t53U��.I�t&1I\Ii�1lf 0 1fE�J[�t¥g��if� 0 ��1I\Ii���7t 
53U. Alternatively, the sentence could be interpreted that " . . .  as for the noble persons 
beginning with srotapanna, sairava and anairava should be distinguished." This would then 
mean that all noble persons have both sairava and anairava (including the arhant, who while 
still alive experiences the results of sairava 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 ( tasmfit) "also (ca) emptiness (siinyata)�� is 
appropriate ( upapadyate) , because of the action's (karma-
1)alJ) non-remaining ( anavasthfinfit) with an own-being 
(svabhfivena) . 

Even so (caivam) ,  " there is not (na)�� the consequen
ce of the [wrong] view of "cutting off� ( ucchedadarsanapra
saJpgalJ) due to the non-remaining ( anavasthfinfit) of the ac
tion (karma1)alJ) , because the ripening of the [result] of 
action exists (karmavipakasadbhfivfit) due to the acquisition 
of the non-perishing [phenomenon] (avipra1)fisaparigrahe-
1)a) . For (hi) [only] in the case of the non-existence of a ripe
ning ( vipfikfibhfive) of an action (karma1)alJ) would there be 
(syfit) the [wrong] view of cutting off ( ucchedadarsanam) . 

Since the non-perishing phenomenon exists (avipra-
1)fisadharmasadbhfivfit) and ( ca) there is not the idea of si
milarity to the series of a seed (bijasantfinasfidharmyapari
kalpanfibhfivfit) , ''also (ca)�� the manifold ( vicitralJ) "sarp
sara (sarpsarafJ)" consisting of the five courses of rebirth 
(pfi1pcagatikalJ), which is divided into various divisions in 
terms of distinct courses [of rebirth] , species, birth-places 
and natural dispositions (nfinfigatijfitiyonidhfitubhedabhin
nalJ), is established (siddho bhavatJ) .  

"And (ca) there is not (na)�� the consequence of  pro
pagating "etemal[ityJ�� (sfisvatavfidaprasaJigalJ), because of 
the admission ( Oabhyupagamfit) of the action's (karma1)alJ) 
non-remaining (anavasthfina) by an own-nature (sva
nlpe1)a) . 

''Also (ca)," [there is] "the non-perishing (aviprapfi
safJ) of actions (karmapiim)," because of the existence of the 
non-perishing [phenomenon] (avipra1)fisasadbhfivfit) . Thus 
(ity evam) , since (yasmfit) such a (ayam) "Dharma 
(dharmafJ) was taught (desitafJ)�� by the Exalted One 
(bhagavatfi), "the Awakened One (buddhena),"  [i.e . ,  the 
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one] who has awakened ( vibuddhena) due to completely 
leaving the sleep of ignorance (nkavase�avidyanidrapaga
mat), therefore ( tasmat) that ( tat) ,  which (yat) was expres
sed earlier (piirvvam uktam) by the opponent (parel}a) , is 
not applicable (nopapadyate) in the case of our position 
(asmatpak�e) , namely UtI) : 

�7f (cet) the action (karma) remains (ti�fhati) until 
the time of ripening (a pakakaJat), it (tat) would 
continue (iyat) etemaUy (nityatam). If (cet) [it has] 
ceased (niruddham), [then,] having (sat) ceased 
(niruddham), how (kim) could [it] produce (janayi
�ati) the result (phaJam) ?" (Mmk 17.6) 

Thus UtI), therefore ( tasmat) precisely ( eva) the idea 
explained by us (asmabhir upavarl}l}itakaipana) [is] appro
priate (nyaffa)( itJ) . ,,576 

According to the division of the chapter presented by the commentaries,577 

this verse of the root-text (Mmk 17.20) constitutes the final verse in the 

presentation of the avipra.{1asa-position. It concludes this view by showing 

that it is due to the avipra.{1asa 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 (siinyataj without involving the view of 

cutting off ( uccheda) . Secondly, there is saIpsara without the view of 

eternality. Thirdly, these two points are possible, because the Buddha taught 

the imperishability (avipra.{1asa) of actions. 

There are two verses in *Mahaprajiiaparamitasastra, 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 iti after nyayya indicates the end of the piirvapak�a expounding the avipralJasa
theory, which began at Pras 31512_13 , 577 Apart from Chung lun, cf. p. 354. 
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from Mmk 17.20. The first verse says (trans I. by LAMOTTE, 1944:72) : "11 y a 

vide (silnya), mais non pas aneantissement ( uccheda), continuite (praban
dha), et non pas eternite (sasvata), peche (apattl) et merite (pUl}ya), et non 

pas destruction ( vipraJ}asa).  Telle est la loi que preche le Buddha."s78 There 

are just two differences between this verse and Mmk 17.20:  *santana 
(hsiang-hsii ;f§#J) instead of saipsarai; in pada b and *pUl}yapUl}ya ( tsui-fu 
�t;) instead of karmalJai; 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 *Mahaprajiiaparamitasastra (transl . by LAMOTTE, 1944:482) : "Bien que 

les Dharma du Buddha soient vides (silnya), ils ne sont pourtant pas aneantis 

( ucchinna) . Existants, mais non-eternels, les actes ne sont pas perdus."s79 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 saipsara the word 'born, arising' (sheng 1:) 
is used. Thus, these two verses from *Mahaprajiiaparamitasastra seem to 

constitute direct quotations of Mmk 17.20 with some minor variants. 

First, Mmk 17.20 states that there is emptiness (silnyata) . 
Akutobhaya (HUNTINGTON, 1986:416) argues (somewhat elliptically) that 

there is a karmaphaiasaipbandha, 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 ( *tfrthaipkara, 
mu stegs byed); nevertheless, there is no cutting off ( uccheda), because there 

is remaining due to the avipralJasa. This explanation is repeated verbatim by 

Bhavaviveka (AMES, 1986:523; T1566. 101b26_29) .  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 (sunya), but not cutting off (uccheda); 
continuity (prabandha) but not eternality (sasvata); sins (apattI) and merit (pU1}Ya), but not 
perishing ( vipraIJaSa); such is the law taught by the Buddha." *Mahaprajiiaparamj[aSastra 
(T1509.25.64c9_10) : '\lft�2:m;/f'1i1 t§*lm;/f'm �mim;/f'� �D�11d��. 

579 English translation: "Although the Buddha's Dharmas are empty (sunya), they are not 
cut off (ucchinna); eXlstmg but not eternal, actions do not perish." 
*MahaprajiiaparamitaSastra (T1509.25 . 1 17c29- 1 18al) :  f�1t;f§911� m;m/f'1i11� 9111:m;�Fm 
�1=r*/f'�. 



354 Chapter 3:  Translation and Commentary 

ing with an own-being (Jio bo hid Jies par mi gnas pa) . Thus, while Akuto
bhayfi and Bhavaviveka here explain emptiness as meaning the emptiness of 

a Self ( *fitmasllnyatfi), BuddhapfHita explains emptiness as the non-remain

ing with an own-being ( *svabhfivena anavasthfina) . Candraklrti adopts the 

explanation given by Buddhapalita with minor rephrasing. Thus, Candraklrti 

states that an action that has been performed ceases and does not remain 

(na avati�!hate) with an own-being (svabhfivena) , and therefore emptiness 

(sllnyatfi) 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. 

Candraklrti 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 

(avipralJiiSa) . 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 lun does not present Mmk 

17.20 as the final verse offering the position of an avipralJiiSa-proponent. In 

fact, Chung lun seems to interpret the verse as an answer to the avipralJfisa
proponents stating that their view is wrong. It introduces Mmk 17.20 as a 

verse intended to show that the doctrine taught in this sfistra is not fraught 

with the errors of cutting off and eternality; and that it does not amount to a 

denial of karmaphala. Chung lun (T1564.22c23ff.) thus explains action as 

being empty, which it says is the characteristic of nirvfilJa. 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 lun 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 sa1psara without eternality (sasvata) . 

Akutobhaya (loc. cit .) here explains that sa1psara 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 avipralJasa and not by means of the 

santana-concept, sa1psara is established. Due to the avipralJasa, action may 

ripen with its manifold results and so sa1psara appears with its various 

courses of rebirth, species, birthplaces and world-spheres.58o This probably 

justifies the avipralJasa-concept against the prasaJiga that there cannot be 

any diversity in terms of the course of rebirth, type of birth, class, intelli

gence, faculties, strength, beauty, wealth and �o forth when karmaphalasarp

bandha is posited as a cittasantana (cf. V3 1613) .  Although the avipralJasa 

thus justifies the appearance of sa1psara, 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 (T1564.22c24ff. )  differs from the other 

commentaries. It states that wrong views are the cause for wandering in 

sa1psara, yet wrong views are empty and impermanent. It is due to such 

wrong views that the avipralJasa-proponents have said that action is non

perishing and that this was taught by the Buddha. Chung Iuds 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 (avipralJasa) 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 Prajiiapradipa 

again have more or less the same explanation. They say that actions are also 

580 For an explanation of gati and 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, 

Candraklrti 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 (niravase�a

vidyanidrapagamad vibuddhena buddhena bhagavata) . Candraklrti then lets 

his avIjJrayasa-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 

avIjJraJ}asa before it perishes. Thus, the avIjJrayasa-concept is justifiable. 

This constitutes the end of the presentation of the aviprayasa-theory. 

In this manner, two theories of karmaphalasaJpbandha have been presented 

in this chapter of Pras in response to the problem of karmaphalasaJpbandha 

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 santana-theory presented in Mmk 17.7- 1 1 ,  the 

saJpbandha 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 avIjJrayasa-theory presented in Mmk 17. 13-20, the saJpbandha is 

a non-perishing phenomenon (aviprayasa), 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 17th chapter of Pras (Mmk 17.21-33) presents 

the Madhyamaka-view of karmaphala. The two theories of karmaphalasa1J1-

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 Madhyamjkas 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, Candraklrti 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 karmaphalasaIpbandha, because a SaIp

bandha always presupposes the separate, independent existence of two 

phenomena to be connected (saIpbandhjn) . In this way, Candraklrti argues 

that the theories of karmaphalasaIpbandha 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 AbhMharma-literature of the early schools of 

Buddhism and argues for an acceptance of karmaphala in terms of 

dependent arising. 
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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 gian du 'pho ba, 330 
'bras thug po che, 272 
'brei bal'brei pa, 142 
'brei pa brtag pa 'i rab tu byed pa, 263 
'dab ma, 272 
'dam bu, 262 
'dir smras pa, 164, 172 
'gag biin pa, 266 
'grei pa byed pa, 254 
'gro ba, 233 
'gyur du 'oli bas, 326 
'Jam dbyaIis Nor bu, 75 
'phags pa mali pas bkur ba 'i sde pa, 294 
'phel ba, 244 
'PhyiIi 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 
L4bhidhalZUa, 16, 190, 192, 221 , 227, 233, 

247, 280, 323, 337 
L4bhidharma-commentaries, 233 
L4bhidharmadipa, 17 
L4bhidharma-genre, 176, 189 
L4bhidharmahrdayaiastra, 17, 227, 242 
L4bhidharmahrdayasutra, 17 
L4bhidhalZUakoia. See AK 
L4bhidharmakoiabh8$ya. See AKBh 
L4bhidharmakoiapka Lak�anusari.lJJ, 71,  

192, 234 
L4bhidharmakoiavyakhya, 213, 313, 314 
L4bhidharma-literature, 14, 17, 213, 222, 

224, 227, 357 
L4bhidharmamrtarasa, 17 
L4bhidharmanyayanusaraiastra, 17 
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L4bhidharmasamuccaya, 189, 223, 226, 

227, 25 1, 328 
L4bhidharmavatara, 17 
L4bhidharmavibha�iastra, 17 
abhidharmikas, 270 
abhisaJpskara, 222 
abhis8J!1skarika, 223 
abhivyakta, 252 
ABHYANKAR & SHUKIA, 331 
abhyvpagama, 336 
ablative case, 209 
absence, 320 
absorption, 235, 242 
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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, 3 10, 3 1 1 , 317 
accumulation of beneficence, 246 
accumulation of knowledge, 246 
accumulation of wholesome action, 248 
ACHARYA, 37 
Acintyastava, 72 
ACIP, 74 
action, 280, 309, 317 
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221, 225, 226, 228, 280, 290, 291, 346, 
347 

action free of negative influence, 320 
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influence, 325 
actions of an ordinary being, 337 
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affectionate mind, 210 
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290, 291, 302, 3 12, 350, 351, 352, 355 

Dharma Grags, 72 
dharmacarJ� 195 
Dharmakirti, 263, 266 
Dharmakirtian system of logical 

reasoning, 166 
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doubt, 184 
I>OWLING, 234, 235, 242, 301 
downfall, 300 
doxographic school labels, 233 
dpaJi rgya, 317 
dravya, 257 
dravyasat, 310 
d.ri, 220 
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exalted one, 218, 219, 35 1, 356 
Exalted one, 220 
execution, 171 
experience, 195 
external causes of destruction, 262 
external dependent arising, 256, 317  
externally oriented vipaiyana, 274 
extremes, 352 

faculties, 355 
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four truths of the noble ones, 16, 328 
four types of birth, 300 
four undertakings of dhamma, 217 
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indriya, 299 
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issue, 243, 244, 248 
issue of utilization, 229, 230, 243, 245, 249, 

251 
iHam phalam, 281 
i�!avipaka, 190 
iti, 173, 253, 284, 291 , 352 
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jyoti�!oma, 217 

K'ang hsi, 74 
K'uei-chi, 314 
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santana-problem, 298 
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santana-theory, 18, 168, 177, 179, 214, 267, 

268, 271 , 289, 293, 296, 297, 298, 300, 
302, 303, 304, 323, 356 

santana-view, 321 
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sapta, 229 
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17 
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sasravanasravabheda, 346 
SASTRI, 217 
SASTRI, 188, 245, 248, 252, 301 
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303, 304, 323 

sbugu, 272 
sbubs 'chas pa, 272 
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sems mnon pa 'du byed pa, 223 
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269, 271, 273, 275, 315  
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sPa tshab La tsa ba, 70 
space, 262, 263, 320 
speaking, 292 
species, 355 
specific cause, 212, 213 
specifying, 225, 228 

415 

speech, 229, 230, 23 1,  234, 235, 247, 250, 
289, 290 

sphere of extinction, 331 
Sphu!artha Abhidharmakosavyakhya, 324 
spontaneous [birth], 300 
spontaneous type of birth, 342 
sprout, 255 
sprout of name-and-form, 343 
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stamp, 317 
stand, 81 
standardisation, 42 
starving ghosts, 197, 204 
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