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Summary in German

Das Ziel dieser Studie sind drei buddhistische Sanskrit-Begriffe, ndmlich naman, pada und
vyanijana im Abhidharma-Yogacara Buddhismus zu untersuchen. Die Sarvastivadins erkléren,
dass es drei Gegebenheiten (dharma), namlich namakaya, padakaya und vyanjanakaya gibt,
welche als reale Entitéten (dravya) existieren und zur Kategorie von den ,,nicht mit dem Geist
verbundenen Gegebenheiten® (cittaviprayuktasamskara) gehdren. Die drei Gegebenheiten
werden auch als sprachliche Einheiten beschrieben, die eine Briicke bilden zwischen den
Kléngen (ghosa) und der Objekt-Bedeutung (artha) der Sprache.

Die moderne Wissenschaft hat diese drei Gegebenheiten aus verschiedenen
Blickwinkeln untersucht. Die vorherigen Studien beleuchten die Geschichte der Erklarungen
der Sarvastivada-Schule und die Debatte zwischen der Sarvastivada-Schule und den
Sautrantika in Bezug auf die drei Gegebenheiten. Ich versuche die Erweiterung des Wissens
iiber die drei Gegebenheiten, indem die Passagen in den Yogacara-Texten untersucht werden.

Einige gegenwirtige Wissenschaftler verstehen naman, pada und vyanjana als ein
Word, einen Satz bzw. ein Phonem. Nach diesem Verstindnis ist ein naman die Summe der
vyanijana-s, und ein pada ist die Summe der naman-s. Im ersten Teil studiere ich verschiedene
Passagen in den Sarvastivada- und Yogacara-Texten, und argumentiere, dass dieses Verstiandnis
nur eine von mannigfaltigen Interpretationen der drei Gegebenheiten ist.

Diese Studie beginnt mit der Lektilire einiger Passagen iiber den Begrift vyarijana.
Dieser Begriff konnte einen einzelnen Konsonanten oder eine einzelne Silbe bedeuten, aber in
vielen Stellen bedeutet er einen ganzen Ausdruck, welcher aus vielen Silben besteht.
Beispielsweise sind Worter und Sétze in der Kategorie vom vyasijana enthalten. In diesem
Zusammenhang bezeichnet dieser Begriff den Ausdruck der buddhistischen Lehre im
Gegensatz zu der Bedeutung (artha) der Lehre. Nachdem der buddhistische Praktiker den
Ausdruck der Lehre gelernt hat, sollte er sich bemiihen, die Bedeutung der Lehre zu verstehen
durch das wiederholte Nachdenken iiber den Ausdruck. Eine Passage in der Bodhisattvabhiimi
(BoBh) von der Yogacarabhiimi (YoBh) zeigt, dass der Ausdruck der buddhistischen Lehre
nicht nur in Sanskrit, sondern auch in verschiedenen Arten von Dialekten (prakrta vdac)
gesprochen wurde. Dabei betont die BoBh auch, dass ein Bodhisattva nicht vom Erlernen der
Lehre abgelenkt werden sollte, obwohl die Lehre nicht im Sanskrit, sondern im Dialekt erklart
wird, weil das Ziel des Lernens nicht darin besteht, einen [guten] Ausdruck (vyasijana) zu

erreichen, sondern die [richtige] Bedeutung (artha) zu verstehen.
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Yogacarins betonen mehrfach, warum wichtig es ist, den Ausdruck der Lehre zu lernen.
In einer Passage im Samdhinirmocanasiitra (Samdhi) wird das Erlernen des Ausdrucks auf die
Yogacara-Kultivierung hinsichtlich drei Arten der Einsicht (prajiid) bezogen. Nachdem ein
Bodhisattva den Ausdruck der Lehre erlernt hat, versteht er die wortliche Bedeutung der Lehre
durch die aus dem Horen entstehende Einsicht (srutamayi prajiia). Weiterhin betrachtet der
Bodhisattva die wortliche Bedeutung, bis er den Zweck der Lehre versteht, durch die aus dem
Denken entstehende Einsicht (cintamayi prajiia). AnschlieBend wendet der Bodhisattva eine
meditative Technik an und realisiert diejenige, welche frither nur konzeptionell verstanden
wurde, durch die aus Kultivierung entstehende Einsicht (bhavanamayt prajiia). Eine andere
Passage im Samdhi beschreibt eine andere Art der Kultivierung. Nach dieser Beschreibung
kann das Erlernen des Ausdrucks zum Verstindnis der unaussprechlichen Realitdt der Dinge
fiihren. Nachdem ein buddhistischer Praktiker mit dem Ausdruck der Lehre vertraut geworden
ist, denkt er weiterhin iiber die Beziehung zwischen der Sprache und dem ausgesprochenen
Objekt nach. SchlieBlich versteht er, dass die Realitéit der Dinge nicht ausgedriickt werden kann.

Nach der Studie des Begriffs vyarijana untersuche ich weiterhin das Kompositum
pada-vyanjana. In einer Passage der Astasahasrika Prajiaparamitd (Ast) befindet sich ein
Kompositum aksara-pada-vyanijana, welches die Silbe, das Wort, und die Phrase bedeuten
konnte. Dies Beispiel zeigt, dass pada und vyarnijana im Kompositum nicht immer als "Wort"
und "Silbe" verstanden werden sollten. In vielen Stellen bedeutet vyasijana nicht Silbe, die
Bestandteil eines ,,Wortes* (pada) ist, sondern eine Phrase, die sich aus der Verbindung der
Worter ergibt. Mit anderen Worten zeigt vyarijana eine groBBere syntaktische Einheit als pada
an. Einige Passagen der Yogacara-Texte erkldren auch, dass es eine unbegrenzte Anzahl von
Wortern (pada) und Phrasen (vyarijana) gibt, durch welche die verschiedenen buddhistischen
Lehren ausgedriickt werden. Andere Passagen der Yogacara-Texte jedoch erkldren, dass eine
begrenzte Anzahl von Silben wie ,,a%, ,,ka* usw. vyanijana heiflen. Sie betrachten auch vyarijana
als einen Bestandteil eines ,,Wortes“ (pada). Die widerspriichlichen Interpretationen der
Beziehung zwischen pada und vyanjana zeigen, dass Yogacarins pada und vyanjana auf
verschiedene Weise verstanden haben. Daher sollte die Bedeutung jedes Begriffs nur anhand
des Kontexts bestitigt werden.

Auf der Grundlage der Untersuchung des Begriffs vyasijana und des Kompositums
padavyarijana studiere ich weiterhin das Merkmal der drei Gegebenheiten, d. h. namakaya,
padakaya, und vyarnjanakaya. Das Suffix -kaya bedeutet konsequent eine Gruppe oder eine
Ansammlung. Im Gegensatz dazu unterscheiden sich die Bedeutung der anderen Begriffe
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naman, pada und vyanijana zwischen den Texten. Diese Unterschiedlichkeit wird hauptsichlich
durch die beiden folgenden Griinde verursacht. Erstens kann vyasijana, wie oben erldutert,
entweder eine Silbe oder einen ganzen Ausdruck bedeuten, der aus vielen Silben besteht. Diese
beiden Bedeutungen von vyarijana fiithren zu verschiedenen Verstandnissen von vyarijanakaya.
Einige Texte definieren vyanjanakaya als die Ansammlung von Silben, andere Texte
interpretieren es als die Ansammlung aller Arten von Ausdruck. Zweitens unterscheidet jeder
Text naman von pada auf unterschiedliche Weise. Nach den frithesten Sarvastivada-Texten
bedeutet naman ein Wort als semantische Einheit, und pada bedeutet ein Wort als syntaktische
Einheit, welches aus Silben besteht. In diesem Zusammenhang besteht naman nicht aus Silben.
Die spiteren Sarvastivadins, die Sautrantikas und die Yogacarins zeigen jedoch die Tendenz,
naman, pada und vyanjana als drei verschiedene syntaktische Einheiten zu definieren. Dies
fiihrt zu den verschiedenen Interpretationen der drei Gegebenheiten auf folgende Weise.

Das Apitanxinlun BB 205 (T1550), eine chinesische Ubersetzung von
Sarvastivada’s *4bhidharmahrdayasastra, definiert naman, pada und vyafijana als Wort, Satz
bzw. Text. Das Juedingzang lun 7€ j&q (T1584), Paramartha’s chinesische Ubersetzung
der Viniscayasamgrahani (ViSg) der YoBh, erklart die drei Gegebenheiten als Subjekt, Pradikat
bzw. Text.

Das Apidanbajiandu lun [ B2 )\$& 5 (T1543) und das Apidamo fazhi lun [ B
TR My (T1544), welche als die Jiianaprasthana-Texte bezeichnet werden, definieren die
drei Begriffe als ein Wort, ein Teil eines Verses und eine Silbe. Diese Definition basiert auf
einer Interpretation eines Verses, welcher angibt, wie man Verse komponiert. Es ist
bemerkenswert, dass eine Passage des Samyuttanikaya (SN) denselben Vers unterschiedlich
interpretiert. Laut dem SN bedeutet vyarijana (pali. viyanjana) die Ansammlung der Silben, die
einen Vers (gathd) manifestieren. Die Jiianaprasthana-Texte verwenden diesen Vers jedoch als
Textbeweis, um zu beweisen, dass vyarijana eine einzige Silbe bedeutet.

Das Apitanxinlun BTEZ0i (T1551) und das Za ApitanXinlun #2005
(T1552), die sog. Hrdaya-Texte, zéhlen die drei Gegebenheiten auf, aber die Reihenfolge ist
nicht naman, pada und vyarijana wie andere Texte, sondern pada, vyanjana und naman.
Dariiber hinaus identifizieren sie die drei buddhistischen Begriffe pada, vyanijana und naman
mit den drei grammatikalischen Begriffen, d. h. dem Satz (vakya), der Silbe (aksara) und dem
Wort (pada). Es sind die frithesten Texte, aus denen eindeutig hervorgeht, dass sich der
buddhistische Begriff pada vom grammatikalischen Begrift pada unterscheidet.
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Im Gegensatz zu den Hrdaya-Texten versuchen das Abhidharmakosabhasya (AKBh),
das Paricaskandhaka (PSk) und die Kommentare beider Texte, die widerspriichlichen
Definitionen von pada zu harmonisieren. Zum Beispiel geben Yasomitra und Sthiramati in
ihren Kommentaren zum AKBh an, dass pada sowohl ein ,,Satz* (vakya) als auch ein ,,Wort
mit nominaler Deklination oder verbaler Konjugation* (suptinantampadam) ist. Das PSk und
seine Kommentare erkliren, dass pada eine Aussprache der spezifischen Eigenschaften (visesa)
der Gegebenheiten (dharma) ist. Die spezifischen Eigenschaften umfassen Aktivitdt (kriya),
Attribut (guna) und Zeit (kala) der Gegebenheiten. Weil ein Verb oder ein Adjektiv eine
bestimmte Qualitdt anzeigt, bedeutet pada Verb oder Adjektiv. Aus buddhistischer Sicht
existieren die spezifischen Eigenschaften jedoch nicht allein, sondern erscheinen immer
zusammen mit einem ,,eigenen Wesen* (svabhava) der Gegebenheiten. Zum Beispiel erscheint
., Verganglichkeit (anityata), d. h. eine von spezifischen Eigenschaften, als die Vergénglichkeit
einer verursachten Gegebenheit (samskara). Entsprechend dieser Art der spezifischen
Eigenschaften manifestiert sich pada immer syntaktisch als ein Verb oder ein Adjektiv in einem
Satz oder einer Phrase wie ,,alle verursachten [Gegebenheiten] sind vergidnglich® oder ,,alle
vergdnglichen verursachten [Gegebenheiten]|“ (sarvadharmah anityah). Deshalb erscheint
pada in der Form eines Satzes oder einer Phrase. Auf diese Weise versuchen die Kommentare
des AKBh und des PSk, die Definitionen von pada zu harmonisieren. Dariiber hinaus
unterscheiden sie pada von naman, indem sie naman als ein Substantiv erkliren, das auf ein
eigenes Wesen (svabhdava) der Gegebenheiten hinweist. Das AKBh und das PSk definieren
vyanjana iiblicherweise als ein Phonem, das ein Synonym fiir eine ,,Silbe* (aksara) ist.

Die Untersuchung der Yogacara-Texte zeigt auch, dass die ,,Gruppe der
Namen (namakaya), die ,,Gruppe der Phrasen” (padakdya) und die ,,Gruppe der
Phoneme* (vyarijanakaya) als die wichtigen Gegebenheiten angesehen wurden in Bezug auf
die Ausbildung des Yogacarins. Die drei Gegebenheiten reprasentieren alle Ausdriicke, die ein
buddhistischer Praktiker lernen sollte. Ein interessantes Ergebnis der Untersuchung ist, dass
der Umfang der drei Gegebenheiten erweitert wurde. In der Sravakabhiimi (StBh) der YoBh
zeigen die drei Gegebenheiten den Ausdruck der buddhistischen Lehre an, d. h. die ,,drei
Korbe* (tripitaka). Aus der BoBh gehoren zu den drei Gegebenheiten nicht nur die Ausdriicke
der buddhistischen Lehre, sondern auch die der vier ,,Wissenschaften* (vidya), d. h.
,Medizin“ (cikitsa), ,,Logik* (hetu), ,,Sprache” (sabda) und ,,die Kiinste und handwerkliche
Arbeit* (Silpakarman). Die Srutamayibhiimi (SrutaBh) der YoBh bezeichnet die buddhistische
Lehre und die anderen vier Wissenschaften als ,fiinf Wissenschaftsbereiche (paricavidya-
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sthana), die der buddhistische Praktiker meistern sollte, indem er die Gruppe der Namen, die
Gruppe der Phrasen und die Gruppe der Phoneme lernt.

Diese drei Gegebenheiten werden in der YoBh auch als eine wichtige Grundlage fiir
die buddhistische Kultivierung angesehen. In einer Passage der Samahitabhiimi (SamBh) der
YoBh werden die Gruppe der Namen, die Gruppe der Phrasen und die Gruppe der Phoneme
als ein Handbuch der Meditationstechniken beschrieben, die gelernt werden sollten, bevor ein
Praktiker eine Meditationstechnik anwendet. Eine Passage der SrBh erklirt den Vorteil des
Lernens der Gruppe der Namen, Phrasen und Phoneme auf andere Weise. Die Passage erklért,
dass diese Gruppe ein Gegenstand der Kontemplation sein kann, weil das Nachdenken iiber die
Natur dieser Gruppe zum Verstandnis der Konzeptualisierung fiihren kdnnte.

Teil zwei ist eine englische Ubersetzung von Passagen in Kommentaren des AKBh
und des PSk, die die Natur von naman, pada und vyarijana erldutern. Die Kommentare
enthalten vier Kommentare der PSk und einen Kommentar der AKBh, ndmlich das Dasheng
guang wuyun lun KIJE L4 (Guang wuyun lun), die Paiicaskandhakavibhasa (PSkV), das
*Pancaskandhavivarana (PSkViv), das *Pancaskandhabhasya (PSkBh) und die
Abhidharmakosatika Tattvartha (Tattvartha). Durch das Lesen der Passagen in diesen Texten
finden wir die eigenen Merkmale der indischen Yogacarins in Bezug auf die Erklarung der drei
Gegebenheiten. Wie von mehreren gegenwirtigen Wissenschaftlern erklért, betrachten die
Sarvastivadins die drei Gegebenheiten als die realen Einheiten (dravya), die sich von den
Tonen unterscheiden. Demnach bewirken die Tone der Sprache die Manifestation der drei
Gegebenheiten, und die Manifestation der drei Gegebenheiten fithrt zum Verstidndnis des
Objekts (artha) der Sprache. Yogacarins stimmen nicht mit Sarvastivadins liberein. Nach den
Yogacarins sind die drei Gegebenheiten nur der Ausdruck eines spezifischen Zustandes von
Ton, daher sind sie nicht unterschiedlich von den T6nen.

In meiner englischen Ubersetzung von Yogacara-Passagen werden die drei
Gegebenheiten, namlich namakaya, padakaya und vyanijanakaya als ,name set®, ,phrase
set” bzw. ,,phoneme set* {ibersetzt. Ich vermeide es, sie als ,,word set“, ,,sentence set™ bzw.
,phoneme set“ zu iibersetzen, weil diese Ubersetzung zu Missverstindnissen iiber die
Beziehung zwischen naman und pada fihren konnte. In den Yogacara-Passagen, welche ich
im zweiten Teil untersuche, konnte naman nicht alle Arten von Wortern wie ein Substantiv, ein
Adjektiv, ein Verb usw. angeben, sondern nur ein Substantiv oder ein Subjekt in einem Satz. In

den gleichen Passagen konnte pada entweder einen ganzen Satz oder ein Priadikat in einem



Satz bedeuten. In diesem Sinne besteht ein pada nicht aus vielen naman-s, so wie ein Satz aus
vielen Wortern besteht.

Es ist bemerkenswert, dass die spezifische Erkldrung der indischen Yogacarins zu
naman und pada in Ostasien und Tibet nicht erhalten geblieben ist. Wie Keng (2018) gut
gezeigt hat, betrachten die ostasiatischen Yogacarins naman und pada als ein Wort und einen
Satz und erkliren daher, dass ein pada aus vielen naman-s besteht. Verhagens (2001)
Untersuchung zeigt, dass einige tibetische Grammatiker die Beziehung zwischen pada und

naman ebenso verstanden haben, wie es die ostasiatischen Yogacarins taten.



Part One



1. Introduction

This study focusses on three Sanskrit Buddhist terms “name set” (namakdaya), “phrase
set” (padakdya), and “phoneme set” (vyarnjanakdya). Northern Indian Abhidharmikas and
Yogacarins consider them the three “factors” (dharma) to establish a bridge between speech
and object-referent (artha). My interest in these factors began with reading the
Abhidharmakosatika Tattvartha (Tattvartha) and the Paricaskandhakavibhasa (PSkV), both
attributed to Sthiramati.! While reading the passages in the two texts, I continuously
encountered some difficulties that I had not expected before reading. According to the
Abhidharmakosabhasya (AKBh) attributed to Vasubandhu, which has been the primary text
with regard to the study of the three terms, defines naman is a “cause of ideation” or “having
ideation as a cause” (samjridkarana), pada as a sentence (vakya), and vyanijana as a syllable
(aksara).> However, the Paricaskandhaka (PSK) of Vasubandhu, which is the root text of the
PSkV, defines the three terms in a different way. According to the PSk, naman is the designation
(adhivacana) of the own-being (svabhava) of factors (dharmas).? Pada is the designation of
the specific quality (visesa) of factors. Wyasijana is the basis of naman and pada.*

Padmanabh S. Jaini explains the definition of the AKBh as the definition of a Buddhist
group belonging to the Sarvastivada-Vaibhasika school and the definition of the PSk as the

definition of another Buddhist group belonging to the Yogacara-Vijhanavadin school.® His

! For some general information on the Tattvartha, see Matsuda 2013. On the PSkV, see Kramer 2014.
2 AKBh, 80:12ff. Lee 1995, 49ff.

3 The term adhivacana originally means metaphor or designation, but the commentaries of the PSk
explain this term as “speech after superimposing” (adhyaropya vacanam). See PSkV, 84.16: “The
designation is the speech after superimposing because the own-nature of factors is inexpressible”
(dharmanam svarupasyanakhyeyatvad adhyaropya vacanam adhivacanam). D4066.229b (chos rnams
kyi ngo bo nyid brjod du med pa'i phyir sgro btags pa'i tshig la tshig bla dags zhes bya'o).

4 PSk, 15ff.
3 Jaini 1959a, 97.
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explanation is right in that the second definition is found in the texts related to the Yogacara
school like the Samdhinirmocanasiitra (Samdhi), the Abhidharmasamuccaya (AS), the
Viniscayasamgrahani (ViSg) of the Yogdacarabhiimi (YoBh), and so on.

The difficulty that I encountered is that both definitions are found only in the northern
Indian Abhidharma texts. According to both definitions, vyarijana is a syllable being a basic
unit that constitutes naman and pada. Robert Kritzer points out that this definition of vyasijana
is not found even in the early Sarvastivada text like the Vibhasa texts.® The definition of pada
is also conflicting with the general definition of this term. The Astadhyayi, that is, the Sanskrit
grammar of Panini, defines pada as “a word with nominal declension or verbal conjugation”
(suptinantam padam).” Buddhist texts also generally use pada as “word”.®

Theodore Stcherbatsky suggests that the usage of the three terms as word, sentence,
and phoneme shows the Buddhists’, especially the Sarvastivadins’, desire to have their own
terminology with regard to language.” Padmanabh S. Jaini suggests that the Sarvastivadins
developed their own explanation with the influence of the Mimamsakas and the grammarians
(Vaiyakarana).'

Inspired by the previous studies, | examined the passages in Sarvastivada and Yogacara
texts and found the multiple layers of interpretation concerning the three terms. This study aims

to elaborate various definitions of the three terms and contextualize the two definitions in the

6 Kritzer 2005, 102 fn.123: “As far as I can tell, the Vibhasa does not state that vyasijana is in any way
more basic than naman or pada”.

7 Panini 1.4.14. See also Jaini 1959a, 99 fn. 4; Lee 1995, 26 fn. 4.

8 For example, K.R. Norman translated dhammapada as "word of the Doctrine”.

? Stcherbatsky 1923, 24 and fn. 1.
10" Jaini 1959a, 105fF.
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AKBh and the PSk. On the ground of the research, I also attempt to translate the explanations

of the three terms in the 7attvartha and the commentaries of the PSk.

1.1 Previous Studies

Several modern scholars have studied the three terms in their investigation of the term “factor”
(dharma). Many texts, which are related to the Sarvastivada, the so-called “Sautrantika”, and
the Yogacara,'' explain namakaya, padakaya, and vyanjanakaya as three factors. The three
factors are included in the category of “the factors dissociated from mind”
(cittaviprayuktasamskara),"” which is a sub-category of the category “impulse (samskara)”,
that is, the fourth of the “five constituents” (paricaskandha).”> The studies of the modern
scholars find out that the Sarvastivadin defines the factors in this category as real entities that
are dissociated not only from mind but also from material factors (ripa-citta-
viprayuktasamskara).'* Specifically, the three factors in this category, that is, namakaya,
padakaya, and vyanijanakdya, are defined as separated from the object-referent/meaning (artha)
and the speech (vac). The Sarvastivadin in the AKBh explains in detail that the three factors
bridge the speech (vdc) and the object-referent (artha). The AKBh also shows a discussion with

regard to the nature of the three factors: The Sarvastivadin considers them as real entities

' T avoid using the terms “school” or “group” with regard to the Sautrantika. I use the term
“Sautrantika” only as the opponent of the Sarvastivada-Vaibhasika in the AKBh and the Tattvartha.
See also Kritzer 2005, xi.

12 In Kramer 2014, Part 1, xvi, she explains why the word samskara in the compound cittaviprayukta-
samskara should be translated not as “impulse”, etc., but as “factor”.

13 The possible reasons why these factors had been included in the category “impulse” are well
explained in several studies. See Cox 1995, 67ff and Kramer 2014, 1020ff.

14 Cox 1995,70.
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(dravya), but Vasubandhu in the AKBh does not agree with the Sarvastivadin’s explanation and
considers them as mere expressions (prajiiapti).'

It is notable that the three terms are not mentioned as a group related to language in
the Theravada Abhidharma texts. The three terms are only found individually in early Buddhist
texts, and Jaini shows several examples of how each of these three terms is used on its own in
Theravada Abhidharma texts.!® In contrast to the Theravada Abhidharma, there are many
passages showing that the texts of northern Indian Buddhism group the three factors as a set
consisting of language.

Many of these texts of northern Indian Buddhism have been already studied by several
scholars. The AKBh of Vasubandhu includes the most detailed discussion between Vasubandhu
and a Sarvastivadin, with regard to the nature of namakaya, padakaya, and vyanjanakaya.
Stcherbatsky investigates the passages in this text, and translates the category
[riipa]cittaviprayuktasamskara as “forces which can neither be included among material nor
among spiritual elements”.!” He understands namakaya as “the force of imparting significance
to words”, padakaya as “the force imparting significance to sentences”, and vyafjanakaya as
“the force imparting significance to articulate sounds” respectively.!® Kdgen MIZUNO studies

various of Xuanzang’s (% 2%) translations, including the translation of the AKBh (A4pidamo
Jushe lun [ BE 1% BE{H 4 5), and shows how each Abhidharma text explains this category in

its own way. Moreover, he suggests that the factors dissociated from mind could be closely

15 Cox 1995, 163.
16 Jaini 1959a.
17" Stcherbatsky 1923, 105.
18 Ibid., 106.
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related to an Indian philosophical group other than Buddhism. ! Critically reviewing
Stcherbatsky’s explanation, Padmanabh S. Jaini also studies the category of the “factors
dissociated from mind” and the three factors of namakaya, padakaya, and vyarijanakdaya in his
two articles.? He also investigates in detail an explanation of the “factors dissociated from
mind” found in the Abhidharmadipa (Dipa) by editing the Sanskrit text for the first time.
Moreover, Jongcheol Lee has published a critical edition of the passages of namakaya,
padakaya, and vyanjanakaya as found in the AKBh, together with an introduction and an
annotated translation in Korean.?' Another study that should be mentioned is Johannes
Bronkhorst’s contextualization of this AKBh explanation in the history of Indian philosophy
of language.*

As is well known, the Nyayanusara (Apidamo shun zhengli lun P B2 5% 5 IFTE P G
T1562, NA) of Sanghabhadra is a response of a Sarvastivadin against Vasubandhu in the
AKBh.? The whole part of the category of the “factors dissociated from mind”, including the
section of namakaya, padakaya, and vyanjanakdya, has been translated by Collett Cox. She
also contextualizes the explanation in the text with that in other Abhidharma texts, thus
widening our knowledge of this category immensely, by investigating its meaning within the
enormous collection of Sarvastivada Abhidharma texts, most of which remain available only

in Chinese translation.

19 Mizuno 1956b, 38ff.
20 Jaini 1959a and 1959b.
2l Lee 1995.
22 Bronkhorst 2011, 100ff. and Bronkhorst 2019, 19.
2 Cox 1995.
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The Sanskrit texts of Vasubandhu’s Paricaskandhaka (PSk) and Sthiramati’s
Paiicaskandhakavibhasa (PSkV) were published, ** and subsequently Jowita Kramer
investigates the passages concerning namakaya, padakaya, and vyanjanakdaya as found in the
PSkV, comparing them with the passages in the YoBh, the AKBh, and AS.*

Ching Keng recently analyses the explanations of “sentence” (pada) among East Asian

Yogacara commentators including Kuiji (#i3%), Woncheuk ([E[3H]), and so on.?

However, the abovementioned studies do not explore the complexity of the definition
of naman, pada, and vyarijana in detail. Some modern scholars point out the multiple layers of
the definition and urge subsequent investigations. For example, Ulich Pagel states that
Buddhist texts use pada, meaning both word and phrase, in his study of the expression
vajrapada.*’ In the quotation of a passage from the Astasahasrika Prajiaparamita (Ast) in his
study of the genesis of Yogacara-Vijianavada, Lambert Schmithausen also points out that
namakdaya basically means “names”, padakaya means “words”, and vyarijanakaya means

2 ¢

“letters”, but they mean “words”, “sentences”, and “sounds” in later Abhidharma texts.?® Pieter

24 The Sanskrit text of PSk has been published in a critical and diplomatic edition by Xuezhu Li and
Ernst Steinkellner (Li and Steinkellner 2008). The Sanskrit text of PSkV has been published (also in a
critical and diplomatic edition) by Jowita Kramer (Kramer 2014).

25 Kramer 2013a, 1026.
%6 Keng 2018.
27 Pagel 2007, 6ff.

28 In Schmithausen 2014, 483 fn. 2043, Schmithausen translates the passage in Ast 231, 4-6, in the

following way: “The perfection of wisdom, o Ananda, is, of course, unlimited. It is, mind you, [only]

names, words and letters that are subject to limitation. This perfection of wisdom [however] is not
subject to limitation.” (apramanda hy ananda prajiiaparamita. namakayapadakayavyanjanakayah
khalu punar ananda pramanabaddhah. neyam ananda prajiiaparamita pramanabaddha) and explains
that “in systematizing exegesis namakaya, padakaya, and vyarijanakaya refer to words, sentences and
sounds”.
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C. Verhagen examines the various Tibetan interpretations of the three terms, especially with

regard to pada as a “sentence” (vakya) and the one as a word.”

1.2 Methodology

Taking the previous studies as a basis, I aim to deepen our understanding of the tree terms of
naman, pada, and vyarijana, by exploring the diversity of definitions in the Sarvastivada and
Yogacara literature. My main starting point is the investigation of the text passages on the three
terms that have not been studied as deeply as they should have been. I investigate the relevant
passage in the Tattvartha with the help of previous studies on the AKBh. I also examine the
Panicaskandhaka of Vasubandhu and its three commentaries, that 1is, the
Paricaskandhakavibhasa (PSkV) of Sthiramati, the *Pasicaskandhavivarana (PSkViv) of
*Gunaprabha, and the *Paricaskandhabhdsya (PSkBh).*® These texts show how the three
terms were understood by the Indian Yogacarins. Jaini explains that the Yogacarins’
understanding of the three terms was completely different from the Sarvastivadins’.’' I also
find, however, the similarity between both understandings. I examine the similarities and
differences in detail by investigating the texts.

I also scrutinize various Chinese texts, especially the texts translated by various
translators including but not limited to the most famous translator Xuanzang. Each translator
chooses the own Chinese characters for translating namakaya, padakaya, and vyanjanakaya.

These various translations show that the three terms have been understood in various ways.

¥ Verhagen 2001, 240-251.

3% The PSkBh has been attributed to *Prthivibandhu, but the authorship was suspended by several
scholars. See Schmithausen 1987, 575f; Kramer 2014, xxxi; Kramer 2015, p. 281 fn. 1.

31 Jaini 1959a, 97.
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Furthermore, other Yogacara texts such as the YoBh, the Samdhinirmocanasitra
(Samdhi) are also investigated in more detail. They include not only the definition of the three
terms but the passages which show how the three factors are applied in the explanation of the
Buddhist texts and the Yogacara spiritual cultivation.

This study is the result of the investigation of the texts introduced above, and it consist
of two parts: Part one is the research of various definitions and characteristics of the three
factors. Part two is the translation of selected passages in the AKBh, the PSk, their
commentaries, as well as some related passages.

I clarify how differently the passages in the texts define the three terms and show that
there is not a “correct” definition among them. Furthermore, through examining the various
definitions, I contextualize the two different definitions, that is, the definitions in the AKBh
and the PSk. For example, all the texts included in the Sarvastivada texts do not share the same
definition of the three terms. Likewise, all the texts included in the Yogacara texts do not share
the same definition. Sometimes it is also found that a certain Yogacara text and a certain
Sarvastivada text present the same definition of the three terms. This complexity shows that
the definition in the AKBh does not represent the definitions of all the Sarvastivadins, and that
the definition in the PSK does not represent the definitions of all the Yogacarins. Therefore,
only when we compare all the texts regardless the “school” to which each text belongs, we can
understand the specific characteristics of the explanations in the AKBh and the PSk more
deeply.

Besides the various definitions of the three terms, part one also studies the relationship
between the Buddhist doctrine (dharma) and the three terms. From the early Sarvastivada texts,
the set of the three factors means the expression of doctrine, opposed to the meaning (artha) of
the doctrine. The difficulties that I could not easily understand are the fact that the term

vyanjana and the compound padavyanjana are also used as the expression, opposed to the
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meaning, from the Pali texts up to the Yogacara texts. Thus, one of the questions I aim to answer
is whether there is any difference between the terms vyadjana, padavyaiijana, and
namapadavyarjana. In order to find a solution to the question, I firstly investigate the terms of
vyanjana (chapter 2) and padavyarijana (chapter 3), and then study the definitions (chapter 4)

and the specific character (chapter 5) of namapadavyarijana.

19



2. Vyaiijana as the Expression of the Doctrine

2.1 Vyaiijana Opposed to Artha

My investigation begins with the research of the Sanskrit term vyafijana. This term has various
meanings. It means phoneme, that is, the smallest unit of language by which any expression is
manifested.>> The AKBh and the PSk explain vyarijana as “syllable” (aksara),”® which is the
basic unit to constitute the bigger units, that is, a word (naman) and a phrase/sentence (pada).
This term, however, does not exclusively mean an individual phoneme. It also means the
expression itself, which consists of many phonemes. This usage of the term vyarijana is found

from Pali texts to Yogacara texts:**

Moreover, the paraphrasing-verse (anugiti) of the sutra should be properly assembled
(samanayitabba, skt. samanayitavya) with regard to meaning (atthato) as well as to

expression (byaiijanato), because an expression without a meaning is idle chatter.>

suttassa ca anugiti atthato ca byafjanato ca samanayitabba, atthapagatam hi

byafijanam samphappalapam bhavati.>®

32 MW, 1029. SWTF 23, 169.

33 In some contexts, modern scholars translate aksara as letter, but I avoid this translation. Wezler
(1994) explained that aksara is basically more related to speech than to writing. This explanation is
also applicable in my study, because the AKBh differentiates aksara from lipi. In order to distinguish
the two words, I translate the former as syllable and the latter as letter. Moreover, I translate vyarijana
as “phoneme”, when it is explained as the synonym of “syllable”. Strictly speaking, a phoneme is the
individual consonant or vowel, which is a smaller unit than a syllable. In this study, however, I use
this translation in order only to distinguish vyasijana from aksara in the English translation.

3% NA also cites this passage. See Cox 1995, 383 and 402 fn.35.

35 The English translation is based on Nanamoli 1962, 35 with modification; Nanamoli translates
byafijana as “phrasing”, when this term does not mean “consonant”. See Nanamoli 1962, xxxiv
concerning the translation of byafijana as phrasing. See also Nance 2011, 169.

3 Nettipakarana, 21 (IIL.A.2).
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In this passage, the expression (pali. byasijana, skt. vyafijana) of the verse is opposed to the
meaning (pali. attha, skt. artha) of the verse. This usage of vyarijana is also found in various
Yogacara texts. The Samahitabhiimi (SamBh) of the Yogacarabhumi (YoBh) explains four
kinds of a basis (pratisarana) for the liberation from malice (vyapdda), and so on. The four
kinds of a basis are 1) the doctrine (dharma), 2) the meaning of the doctrine (artha), 3) the
sttra [having] a clearly defined meaning (nitartham siitram), 4) [non-conceptual] knowledge
(jiana).’” Each basis is opposed to 1) the person (pudgala), 2) the expression (vyaijana) of
doctrine, 3) the siitra of which the meaning needs definition (neyartham siitram), 4) the

[conceptual] knowledge (vijiiana), respectively:

That which should be the basis for the liberation [from malice, and so on,] is called
basis (pratisarana). Moreover, four [bases] are taught by the Blessed One. “Not the
person (pudgala) but the doctrine (dharma) is the basis. Not the expression [of the
doctrine] but the meaning [of the doctrine] is the basis. Not the Sutra of which the
meaning needs definition (neyartha) but the one [having] a clearly defined meaning
(nitartha) is the basis. Not the [conceptual] knowledge (vijriana) but the [non-

conceptual] knowledge (j7iana) is the basis.>®

tasmin nihsarane pratisartavyaniti pratisaranani. tani puna$ catvary uktani bhagavata:
dharmah pratisaranam na pudgalah. arthah pratisaranam na vyafijanam. nitartham

stitram pratisaranam na neyartham. jianam pratisaranam na vijianam.*

rton pa rnams zhes bya ba ni/ nges par 'byung ba de la rton par bya ba'i phyir te/ de
dag kyang bcom ldan 'das kyis chos la rton gyi gang zag la ma yin/ don la rton gyi

37 BHSD, 485 differentiates jiiana from vijiiana, translating the former as “the theoretical knowledge”
and the latter as “the practical knowledge”.

3% BHSD, 485 differentiates jiiana from vijiiana, translating the former as “the theoretical knowledge”
and the latter as “the practical knowledge”.

3 SamBh I, 156.71f.
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tshig 'bru la ma yin/ nges pa'i don gyi mdo sde la rton gyi/ drang ba'i don la ma yin/

ye shes la rton gyi rnam par shes pa la ma yin zhes bzhi gsungs pa yin no.*

JRHBER IE RIS, A A, ARSI DURE.  —, IR RAKAREURE.
T, BRKIE. =, 7ERERMKAA TR KA. SR "

The BHSD explains that vyarijana in this context implies the “letter” opposed to the “spirit”
(artha, the real meaning).* Given that my understanding is correct, the “spirit” in the
explanation of the BHSD means the intention of the expression. The “letter” in this context
means the expression through which only the literal meaning can be understood.

This explanation of the BHSD, however, should be elaborated in more detail, at least
with regard to the Yogacara understanding of vyasijana. According to a passage of the
Bodhisattvabhiimi (BoBh) of the YoBh, vyarijana includes the expression through which even

the literal meaning could not be understood:

In this context, how does a Bodhisattva apply himself to the four bases? In this case,
a Bodhisattva hears the doctrine from others for the meaning [of doctrine], not for the
formation of the [good] expression (na vyafnjandabhisamskararthi). Hearing the
doctrine for meaning, not for expression, the Bodhisattva who relies on the meaning
hears respectfully the doctrine which is explained even by means of the colloquial

language (prakrtaya 'pi vaca).

40 SamBh II, 328.3ff.
41 T1579.30.332b8ff.
42 BHSD, 514.
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tatra katham bodhisattvas ¥ catursu pratisaranesu prayujyate? iha bodhisattvah
artharthi parato dharmam $rnoti.** na vyafijanabhisamskararthi. so 'rtharthi dharmam
$rnvan® na vyafijanarthi prakrtaya 'pi vaca dharmam de$ayamanam arthapratisarano

bodhisattvah satkrtya Srnoti.*

de la byang chub sems dpa' ston pa bzhi po dag la ji Itar sbyor zhe na/ 'di la byang
chub sems dpa' ni don 'dod pa'i phyir gzhan las chos nyan par byed kyi/ tshig 'bru legs
par sbyar bar 'dod pa'i phyir ma yin te/ de don 'dod pa'i phyir chos nyan gyi/ tshig 'bru
'dod pa'i phyir ma yin pas na/ phal pa'i skad kyis chos ston na yang byang chub sems
dpa' don la rton pa ni gus par byas te nyan par byed do.*’

TEEZIEIK? 56, EEEAREN, AL ARRUEEE .
ERERRE, ARRIC, THLER, SEEWREEANE (ERRFEERZ.

This passage clearly wants to show that the “expression” (vyarijana) is opposed to the “meaning”
(artha). With regard to the expression, the distinction between the literal meaning and the real
meaning is not found. Instead, we find the distinction between Sanskrit and the dialect. In this
context, “relying on expression” means not focusing on the literal meaning but focusing on the
language by which the expression is formulated. A good expression means not the expression
through which any meaning is understood, but that which is articulated in Sanskrit. There could

be a bad expression, which is expressed in a colloquial language but still having a correct

43 bodhisattvah BoBhw.

4 $runoti BoBhp.

4 $unvan BoBhp.
46 BoBhp, 175ff. BoBhw, 256ff.
47 D4037.136a.
® 5 LRY =& [H7]
4 T1579.30.539a08fT.
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meaning, and the Bodhisattva, who relies on the meaning, respectively hears this expression
regardless of its style, because he/she can learn from the expression. In this sense, this
explanation of the BoBh should be understood as a criticism not towards those who attend only
to the literal meaning of expression but towards those who attend to the correct and elegant
formation of the expression, like the Sanskrit grammarians.>

Relying on meaning, not on expression, is regarded as important, especially when the
practitioner attempts to attain a correct thought. The Cintamayibhiimi (CintaBh) of the YoBh

describes it as one of nine aspects of the purified thought (suvisuddha cinta):

In this context, what is the natural purification (svabhavavisuddhi)? It should be
understood in nine aspects. ... (4) One contemplates [on the doctrine], relying on the

meaning [of the doctrine], not on the expression [of the doctrine].

tatra svabhavaviSuddhih katama? sa navakara veditavya. ... arthapratisarana$ ca

cintayati, na vyafjanapratisaranah.>!

de la ngo bo nyid rnam par dag pa gang zhe na/ de ni rnam pa dgur rig par bya ste/ ...

don la rton cing sems kyi/ tshig 'bru la mi rton pa dang.>?

A ARG AR LA RN, . DU, LB RS AR A F AN 3

50 See also Eltschinger 2014, 2041f.

5’1 The Critical Sanskrit edition of this passages is found in the Sravakabhiimi the Second Chapter by
Sravakabhiimi Study Group, 318. This publication also records the location of the corresponding
Tibetan and Chinese passages (Ms.236b4M, P.230b7, D.200b5, N.215a7, Ch.361b18).

52 D4035.200bfT.
3 T1579.30.361b21fT.
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A similar explanation is also found in the BoBh. This text describes relying on the meaning as

one of eight aspects of the right thought (samyakcintana):**

In this context, what is the right thought (samyakcintana) of a Bodhisattva [with
regard to the doctrine]? ... [A Bodhisattva with the right thought] is thinking [rightly]
relying on the meaning [of doctrine], not on the expression [of the doctrine] ... (5) A
Bodhisattva, relying on the meaning [of the doctrine], not on the expression [of the
doctrine], understands (anupravisati, rjes su 'jug par 'gyur ro) all the intended

teachings of the awakened and blessed ones.

tatra samyakcintana bodhisattvasya katama? ... arthapratisaranas ca bhavati cintayan,
na vyafijanapratisaranah ... artham pratisaran bodhisattvo na vyanjanam buddhanam>

bhagavatam sarvasandhyayavacanany anupravisati.*®

de la byang chub sems dpa'i legs par sems pa gang zhe na/ ... sems pa na yang don la
rton par byed kyi/ tshig 'bru la rton par mi byed do// ... byang chub sems dpa' don la
rton gyi tshig 'bru la mi rton na ni sangs rgyas bcom ldan 'das rnams kyis dgongs te

gsungs pa thams cad kyi rjes su 'jug par 'gyur ro.”’

5% The BoBh explains the right thought as one of five kinds of “practice of doctrine in a right way”

(dharmanudharmapratipatti, cf. CPD, 191: “In accordance with dharma” anudhamma). BoBhp 76,
BoBhw 107: “In this context, what is a Bodhisattva’s practice of the doctrine in a right way? In sum, it
should be understood as of five kinds. It is the practice to follow the doctrines which are rightly
investigated and rightly acquired, in body, speech, and thought. [t is also the practice] to think rightly
and to cultivate oneself” (tatra katama bodhisattvasya dharmanudharmapratipattih. samasatah
paricavidha veditavya. tesam eva yathaparyesitanam yathodgrhitanam dharmanam kdayena vaca
manasa canuvartand samyakcintand bhavanda ca). According to this explanation, the five kinds of this
practice are 1) following the doctrine through the body (anuvartana kayena), 2) following the doctrine
through the speech (anuvartana vaca), 3) following doctrine through the thought (anuvartana
manasa), 4) thinking rightly (samyakcintana), 5) cultivating [oneself as explained by the doctrine]
(bhavana).

55 buddhanam BoBhp.
3¢ BoBhp, 76. BoBhy, 108.
57 D4037.58bfT.
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TATEEFEIEE? o LT EME, (BRI KIS H i 3 o A MR R R
BAMKICH, AP — V) E BRE S, REbETE A

EH]

2.2 Vyaiijana as the Basis of Cultivation

The reason why relying on the expression is regarded as being inferior to relying on the
meaning is explained in two ways. First, hearing or learning of expression of the doctrine is
regarded as a preparatory step to understand the meaning of the doctrine. The Samdhi explains
understanding the meaning of the doctrine in relation to three kinds of knowledge, that is, the
knowledge arising from hearing (thos pa las byung ba'i shes rab, *srutamayi prajia), the
knowledge arising from thought (bsams pa las byung ba'i shes rab, *cintamayi prajid), and
the knowledge arising from cultivation (bsgoms pa las byung ba'i shes rab, *bhavanamayr

prajna):

[Maitreya] asked: “Blessed One, what is the difference between the correct
understanding (so so yang dag par rig pa) of the meaning (don) [of the doctrine]
through the knowledge arising from hearing, the correct understanding of the meaning
through the knowledge arising from thought, and the correct understanding of the
meaning through the knowledge arising from cultivation of calmness (zhi gnas, *
Samatha) and insight (lhag mthong, *vipasyana)?”

[The Blessed One] answered: “Maitreya, through the knowledge arising from
hearing, a Bodhisattva understands the meaning [of the doctrine], which is based on
the expression [of the doctrine] (tshig 'bru la gnas pa, yizhiyuwen KIEFRSC,
*yyanijanasrita), corresponding [only] to [literal] words (sgra ji bzhin pa,
danrugishuo {BUNIHER, *patharuta), not [leading to understanding] the purpose
(dgongs pa med pa, weishanyiqu K%, *anabhisamdhi), not [leading to]
realization (mngon du ma gyur pa, weixianzaigian RIZIER], *anabhimukha),

conformable to [the explanation of] liberation (rnam par thar par'i rjes su 'thun pa,

8 T1579.30.0503¢8ff.
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suishunjietuo FENRAANR, *vimoksanulomika), but not leading to [actual] liberation
(rnam par thar par byed pa ma yin pa, weineng lingshoucheng jietuo 7 RE%H5Z Il fitk
).

Maitreya, through the knowledge arising from thought, a Bodhisattva understands
the meaning [of the doctrine], which is still based on the expression [of the doctrine]
(tshig 'bru la gnas pa kho na yin, yi yiyuwen 7K ), but not corresponding [only]
to [literal] words, [leading to understanding] the purpose, [leading to] realization,
conformable to [the explanation of] liberation, but not leading to [actual] liberation.

Maitreya, through the knowledge arising from cultivation, a Bodhisattva
understands the meaning [of the doctrine], which is not only based on the expression
[of the doctrine] but also not based on the expression [of the doctrine], corresponding
not only to [literal] words [but also not to literal words],*® [leading to understanding]
the purpose, [leading to] realization through the image that is resembling the thing to
be known (shes bya'i dngos po dang cha 'thun pa, suozhishi tongfen FTFI1=E[E] 4T,
*fleyavastusabhaga), that is, the object-field of concentration (ting nge 'dzin gyi
spyod yul, sanmodi suoxing = JEMFIT1T, *samadhigocara),’® and leading to [actual]
liberation.

Maitreya, this is the difference among them”.

59 The Tibetan version omits the phrase. Lamotte reconstructs the phrase “sgra ji bzhin ma yin pa
dang” from the Chinese translation. See fn. 62.

60 With regard to the English translation of the synonyms of “image” (pratibimba), 1 follow Pabst von

Ohain 2018, 108 : “It is also called the object(/mental representation) in concentration
(samadhinimitta), the object of the object-field of concentration (samdadhigocaravisaya), the entrance
into concentration, the gate to concentration (samadhidvara), the support of concentrative attention
(manaskaradhisthana), the body of concentrative attention, the body of conceptualization inside, and
the reflection. These should be known as the synonyms of the image that is resembling the thing to be
known (jiieyavastusabhagam pratibimbam)”; This English translation is based on the Sanskrit
reconstruction of Sakuma 1990b, 7 (reconstruction in []): [samadhinimittam samadhigocaravisayam
samadhimukham samadhidvaram manaskaradhisthanam adhyatmavikalpasarirvam pratibhasam ity
apy ucyate.] itimani tasya jiieyavastusabhagasya pratibimbasya parydyanamani veditavyani; There
are the Tibetan and the Chinese parallels. D4036.76a: ting nge 'dzin gyi mtshan ma dang/ ting nge
'dzin gyi spyod yul dang/ ting nge 'dzin gyi thabs dang/ ting nge 'dzin gyi sgo dang/ yid la byed pa'i
rten dang/ nang du rnam par rtog pa'i lus dang/ snang brnyan zhes kyang bya ste/ de dag ni shes
bya'i dngos po dang cha mthun pa'i gzugs brnyan de'i ming gi rnam grangs yin par rig par bya'o;
T1579.30.427b241F: JRAA ZFEHIAH. TRA ZEEMIITAT G AL, R4 = EEL L. R4 =R, TR 44
TERUE. TR NS G, TR 20650, W= S e 4 2 i A =R R 43 54838 4 22 31; of. SrBhse 11,
46.
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bcom ldan 'das thos pa las byung ba'i shes rab kyis don so so yang dag par rig pa gang
lags dang/ bsams pa las byung ba'i shes rab kyis don so so yang dag par rig par gang
lags pa dang/ bcom ldan 'das zhi gnas dang lhag mthong bsgoms pa las byung ba'i
shes rab kyis don so so yang dag par rig pa gang lags pa de dag la tha dad du bgyi ba
ci mchis lags/

bka' stsal pa/ byams pa byang chub sems dpa' thos pa las byung ba'i shes rab kyis
ni tshig 'bru la gnas pa/ sgra ji bzhin pa/ dgongs pa med pa/ mngon du ma gyur pa/
rnam par thar pa'i rjes su 'thun pa/ rnam par thar par byed pa ma yin pa'i don so so
yang dag par rig par byed do//

byams pa bsams pa las byung ba'i shes rab kyis ni tshig 'bru la gnas pa kho na yin
la/ sgra ji bzhin ma yin pa/ dgongs pa can/ mngon du gyur pa/ rnam par thar pa'i rjes
su ches 'thun pa/ rnam par thar par byed pa ma yin pa'i don so so yang dag par rig par
byd do//

byams pa byang chub sems dpa' bsgoms pa las byung ba'i shes rab kyis ni tshig 'bru
la gnas pa dang/ tshig 'bru la gnas ma yin pa dang/ sgra ji bzhin pa dang/ [sgra ji bzhin
ma yin pa dang]®' dgongs pa can dang/ shes bya'i dngos po dang cha 'thun pa'i ting
nge 'dzin gyi spyod yul gyi gzugs brnyan gyis mngon du gyur pa/ rnam par thar pa'i
rjes su ches shin tu 'thun pa/ rnam par thar par byed pa'i don kyang so sor yang dag
par rig par byed do//

byams pa de dag gi tha dad du bya ba ni de yin no zhes bcom Idan 'das kyis bka'

stsal to.%?

R, CARIPTRGE TR, H PR TR, A A A P A
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1 Lamotte adds this phrase based on the Chinese translation (T676.16.700c8).
% Samdhi, 105 (VIII, 24).
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This passage classifies artha into three kinds. The first artha, which should be understood
through the knowledge arising from hearing, means the literal meaning of an expression. The
second artha, which should be understood through the knowledge arising from thought,
includes the literal meaning as well as the purpose or intention of the speaker, which is implied
in the expression. The third artha, which should be understood through the knowledge arising
from cultivation, includes the second artha but also the meditative object that is visualized by
the practitioner for the realization of the doctrine. In this context, having heard the expression
the practitioner should cultivate up to the level of experiencing the meditative object as if it
were before his/her eyes.

To sum up, vyarijana does not exclusively mean a phoneme. The passages investigated
in this chapter show that this term can mean the expression which is manifested by many
phonemes. Especially when vyarijana is opposed to artha, this term should be understood as
the expression. Moreover, in a passage of the BoBh, we find that “relying on the expression”
does not necessarily mean attending to the literal meaning of the expression but attending to
the language and the grammar of the expression. Some passages consider the expression as a

helpful tool because it could be a preparatory step in the cultivation.

63 T676.16.700b28F.
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3. Padavyaiijana as the Word and the Expression of the Doctrine

In this chapter, the compound padavyarijana is investigated. Like the single word vyarijana,
this compound sometimes means “the expression of the doctrine”, which is opposed to the

meaning (artha) of the doctrine. We find the following passage in the Nettipakarana (Netti):

The meaning [of the doctrine] is also wrongly guided by the wrongly arranged
padavyariijana. Therefore, Siitra possessed of a [good] meaning and a [good]

expression (vyaiijana) should be collected and investigated.®

dunnikkhittassa ~ padabyafijanassa  attho pi  dunnayo  bhavati. tasma

atthabyafjanupetam sangahitabbam suttafi ca pavicinitabbam.®

AN uses the compound in a similar way:

It is said: “Two factors, o Monks, lead to confusion (sammosa) and disappearance
(antaradhana) of the true doctrine (saddhama). What are the two? They are the
wrongly arranged (dunnikkhitta) padavyanjana (padabyarijana) and the misguided
meaning (attha dunnita). Meaning, o Monks, is misguided by the wrongly arranged
padavyariijana. These two factors, o Monks, lead to confusion and disappearance of

the true doctrine”.

dve 'me, bhikkhave, dhamma saddhammassa sammosaya antaradhanaya samvattanti.
katame dve? dunnikkhittafi ca padabyafijjanam attho ca dunnito. dunnikkhittassa,
bhikkhave, padabyafjanassa atthopi dunnayo hoti. ime kho, bhikkhave, dve dhamma

saddhammassa sammosaya antaradhanaya samvattantti.°

6 See also Nanamoli 1962, 35.
65 Netti, 21.

% AN I, 58ff (Adhikaranavagga); See also AN II, 145 ff (Indriyavagga), AN 111, 178ff
(Saddhamavagga).
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The compound padavyaiijana in the passage can be understood in various ways: It could be a
tatpurusa-compound, that is, vyanjana of pada. Alternatively, it could be a dvandva-
compound,®” that is, pada and vyasijana. Moreover, pada and vyarijana could mean “a phrase”
and “a phoneme” respectively, as should be understood in the explanation of the AKBh.
However, pada could also mean “a word”, and vyaisijana could mean “an expression”
as a phrase, that is, a bigger syntactic unit than pada which is manifested by phonemes. For

example, a passage in the Ast uses this compound in the following way:

The perfection of wisdom, o Ananda, should be well contemplated by you, well
maintained, well studied, and well taught (supravartita).®® It [should be] also well
expressed (sunirukta, yig 'bru dang nges pa'i tshig) in the clear (suparivyakta, shin tu
gsal ba) syllable (aksara, yi ge), word (pada, tshig), and expression (vyafijana, gsal
byed), and well apprehended (udgrahitavya, bzang por gzung bar bya ba).

sumanasikrta ca sudhrta ca suparyavapta ca supravartita ca tvaya ananda iyam
prajhaparamita kartavya. suparivyaktenaksarapadavyafijanena sunirukta

codgrahitavya.®

kun dga' bo khyod kyis shes rab kyi pha rol tu phyin pa 'di legs par yid la bya ba dang
legs par zin par bya ba dang legs par kun chub par bya ba dang legs par rab tu gdon
par bya ste/ yi ge dang tshig dang gsal byed shin tu gsal bas yig 'bru dang nges pa'i
tshig bzang por gzung bar bya'o.”

87 SWTF 111, 73.

% SWTF 3, 207ff “ins Rollen gebracht, in Bewegung gesetzt”: “The wheel of the dotrine is set in
motion by the blessed one” (bhagavata ... dharmacakram pravartitam).

% Ast, 228.
7 D12.ka249b.
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We find the compound aksara-pada-vyarijana in the passage. This compound should be
understood as the enumeration from the smallest unit to the biggest unit, that is, a syllable
(aksara), a word (pada), and an expression [as a phrase] (vyarijana). The Tibetan translation
(vi ge dang tshig dang gsal byed) also supports this interpretation.

This example shows that the compound padavyarijana should be not always
interpreted as a word and a phoneme. In many passages, vyarijana is not an individual phoneme,
that is, the synonym of a “syllable” (aksara), but the expression manifested by phonemes.
Another example, in which the term vyasijana in the compound padavyanijana means not a
phoneme but a complete expression, is found in a passage of the Samdhi mentioning the

expression “unlimited words and expressions of the doctrine”:

When the Tathagatas’ unlimited instructions of the doctrine (chos bstan pa tshad med
pa, wuliang rulaifajiaco HEEUWIRIEZ, *apramanadharmadesanad), the unlimited
words and expressions of the doctrine (chos kyi tshig dang yi ge tshad med pa,
wuliang fajuwenzi HEEVET)T, *apramanadharmapadavyaiijana), and the
unlimited successive knowledge and “eloquence” (gong nas gong du shes rab dang
spobs pa tshad med pa, wuliang houhou huisuozhaole HEERBEFTIE T,
*apramanauttarottaraprajia-pratibhana, *pratibhana) are taken as a single one and
contemplated,” it should be understood as [the calmness (Ssamatha) and insight

(vipasyand)] taking the mixed and unlimited doctrines as the [meditative] object.

de bzhin gshegs pa rnams kyi chos bstan pa tshad med pa rnams dang/ chos kyi tshig
dang/ yi ge tshad med pa rnams dang/ gong nas gong du shes rab dang/ spobs pa tshad
med pa rnams gcig tu bzlums te yid la byed pa ni 'dres pa tshad med pa'i chos la dmigs

pa yin par rig par bya'o.”

! In the next passage of the Samdhi, the successive insight and eloquence is expressed as “memory”
(dharant) for the successive insight and eloquence.

72 Samdhi, 95 (VIIL14).
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This passage would not be clear if we interpreted vyasijana as a phoneme. Words and
sentences can be articulated in unlimited ways, but the number of phonemes or syllables
that are the basic elements of making words and sentences is fixed. Therefore, vyarijana
cannot be unlimited when it only means “a phoneme”. The Mahayanasiitralamkara
(MSA), attributed to Asanga, clearly explains that the number of vyaisijana is limited in the

passage where this term means an individual phoneme:

The contemplation (manaskara)] applied for the understanding of the basis of
[expressing the doctrine] (vrttyupalaksanaprayogika, gnas pa nye bar rtog par sbyor
ba pa, jieju fangbian fi#H.J7{#) is that through which two kinds of basis (vrtti, gnas
pa, ju ) [expressing the doctrine] are understood. Phonemes (vyadjana, yi ge, zi
“7*) are [understood as] the limited basis (parimanavrtti, tshad yod par gnas pa), and
name (naman, ming, ming %) and phrase (pada, tshig, ju *+]) are [understood as] the

unlimited basis.

vrttyupalaksanaprayogiko yena dvividham vrttim upalaksayate. parimanavrttim ca

vyafijananam aparimanavrttim ca namapadayoh.’

gnas pa nye bar rtog par sbyor ba pa ni gang gis gnas rnam pa gnyis nye bar rtog par
byed pa ste/ tshad yod par gnas pa ni yi ge rnams so// tshad med par gnas pa ni ming

dang tshig dag go.”

3 T676.16.699a19ff.
" MSA, 58.4ff.
> D4026.167b4ff.
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Commenting on this passage, Asvabhava in the Mahayanasiitralamkaratika (MSAT) also

explains vyarijana as a phoneme, that is, the basis which is numerically limited:

[ Vasubandhu in the MSA explains:] “Phonemes are [understood as] the limited basis™.

Here, because phonemes (yi ge, *vyainijana) are 48 syllables (yi ge, *aksara) from “a”

[15-%44

and “3” to “ksa”, they are limited. In this sense, phonemes are [understood as] the

limited basis.

tshad yod par gnas pa ni yi ge rnams so zhes bya ba ni 'di Itar yi ge rnams ni/ a a
zhes bya ba nas bzung ste/ kSha zhes bya ba la thug pa'i bar yi ge bzhi beu rtsa brgyad
yod pas tshad yod pa yin te/ de Itar na yi ge rnams ni tshad yod par gnas pa yin no.”

The exact number of phonemes is explained differently among the texts. This passage
mentions the number of forty-eight, but the Apitan piposha lun B B2 2 B EVLER (the
*Abhidharmavibhasasastra, T1546), that is, one of the Vibhasa texts, explains that there
are forty-five phonemes,” and the *4bhidharmasamuccayabhasya (D4053) and the
*Abhidharmasamuccayavyakhya (D4054) state that the number is forty-two.” Even
though the exact number varies, they are limited numerically and not explained as
unlimited. Therefore, vyanjana should be understood as an expression manifested by

phonemes when it is explained as unlimited.

6 T1604.31.611al4ff.
7 D4029.84a.
8 T1546.28.057al6.
7 D4053.96a and D4054.268a.
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We find another passage in the Samdhi where padavyarijana is explained as

unlimited:

The Blessed One said: “There are, o Avalokitesvara, 22 kinds of ignorance (kun tu
rmongs pa, yuchi EJEE, *sammoha) and 11 kinds of antidote (mi mthun pa'i phyogs,
weisuoduizhi FFTEHE, *vipaksa) to [those 22 kinds of] “badness” (gnas ngan len,
cuzhong TEH, *dausthulya). ... At the 9th stage, [that is, “the stage of right thought”
(sadhumati bhiimi),] there is the ignorance regarding the unlimited instruction of the
doctrine, the unlimited words and expressions of the doctrine, and of the “spell for
memory” (gzung, *dharani) for the successive insight (shes rab *prajid) and

“eloquence” (spobs pa *pratibhana).®

bcom ldan 'das kyis bkah stsal pa/ spyan ras gzigs dbang phyug kun tu rmongs pa nyi
shu rtsa gnyis dang/ gnas ngan len mi mthun pa'i phyogs bcu gcig ste/ ... dgu pa la ni
chos bstan pa dpag tu med pa dang/ chos kyi tshig dang yi ge dpag tu med pa dang/
gong nas gong du shes rab dang spobs pa la gzung kyi dbang la kun tu rmongs pa

dang.®!

PEE AT . BT, MWt Ao TSR, o EEAITY
ARSI, A AR, RS, BEIRACY, BT, [CE#
JE B AE B AR

This passage of the Samdhi explains the unlimited words and expressions of the doctrine,

together with the unlimited “instruction” (desand) of the doctrine and the “spell for

80 On the explanation of dharani and pratibhana, see Braavig 1985. According to his explanation,
dharant (gzung) is related to memory or a means of memory and *pratibhana (spobs pa) refers to
eloquence or readiness of speech.

51 Samdhi, 128 (IX.5).
82 T676.16.704b051f,
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memory” (dharani). The Sravakabhiimi (SrBh) in the YoBh explains the relationship

between the instruction and the words and expressions in the following way:

How does he/she become the one who teaches the doctrine (dharmadesaka)? ... One
sometimes gives an excellent speech related to the four noble truths, that is,
concerning suffering, the origin [of suffering], the cessation [of suffering], or the path
[to the cessation of suffering]. [One does it] in order to mature beings, or to purify
beings, or to maintain the right doctrine for a long time. [One does it] through words
and expressions (padavyaiijana, tshig 'bru, mingjuwenshen %) &), which are
proper  (vuktaih), related (sahitaih), concordant (anulomikaih), suitable
(anucchavikaih), obtained through a means (aupayikaih), corresponding
(pratirapaih), auspicious (pradaksinaih), and accompanied by the characteristic of

the wise people (nipakasyangasambharaih).®

katham ca dharmadesako bhavati? ... kalena kalam samutkarsikim
caturaryasatyapratisamyuktam katham kathayati, duhkham varabhya samudayam va
nirodham va margam va. sattvaparipakaya va sattvavyavadanaya va saddharmasya va
cirasthitaye, yuktaih padavyafijanaih sahitair anulomikair anucchavikair aupayikaih

pratiriipaih pradaksinair nipakasyangasambharaih.

ji Itar na chos ston par byed pa yin zhe na/ ... dus dus su sdug bsngal lam/ kun 'byung
ba'am/ 'gog pa'am/ lam las brtsams te/ yang dag par 'dren par byed pa 'phags pa'i bden
pa bzhi dang Idan pa'i gtam tshig 'bru 'byor pa dang/ 'brel pa dang/ rjes su mthun pa
dang/ rjes su 'brong pa dang/ thabs dang ldan pa dang/ 'tsham pa dang/ mthun pa dang/
'grus skyong gi yan lag gi tshogs dang Idan pa dag zer zhing.*

8 The Sanskrit version uses the term “word and expression” (padavyaiijana), but the Tibetan version
uses the term “expression” (tshig 'bru, *vyanijana). The Chinese version uses the term “the set of

name, phrase, and phoneme” (mingjuwenshen % %)X £, *namapadavyaijanakaya) in the Chinese
version.

8 SrBh I, 222fF.
85 D4036.54bfT.
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In this passage, the instruction (desand) means the teaching about the four noble truths.
This doctrine is instructed for various purposes. One sometimes teaches beginners this
doctrine in order to mature them (sattvaparipakdaya), sometimes teaches the advanced ones
in order to lead them into liberation (sattvavyavadanaya), sometimes speaks or writes this
doctrine for preservation (saddharmasya cirasthitaye). One should choose the proper
words and expressions (padavyarijana) according to the purpose. In this context, “word
and expression” are the various kinds of expression as the means to teach the various
people the Buddhist doctrine. Here, the term vyasijana should be understood as the
expression manifested by phonemes, rather than as a single phoneme.

In the previous chapter, we investigated a passage of the BoBh, which explains
the term of “expression” (vyafijana) with regard to the Sanskrit grammarian. In this context,
relying on expression means attending to the language and the grammar of the expression,
rather than attending to the meaning of the expression. Another passage of the BoBh
explains the compound “word and expression” (padavyanjana, tshig dang yi ge, yanyin

wenju & 5 3 H]) with regard to the Sanskrit grammar. In the following passage, the BoBh

explains that the Bodhisattva should learn the science of language (sabdavidya) in order

to teach the Buddhist doctrine to those who attend to the explanation only in Sanskrit:®’

86 T1579.30.418a23fT.
87 The English translation is based on Engle 2016, 190.
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The Bodhisattva investigates the knowledge of language (Sabdavidya, sgra'i rig pa,
shenming %) in order to cause those who are devoted to well-composed [speech]
(samskrtalapitadhimukta, legs par sbyar te brjod pa la mos pa, xinle dianyu

=H

zhongsheng {544 MEE R A) to develop [a firm sense of] trust toward [the
Bodhisattva] himself by virtue of applying (niripanatd, dpyod pa, chabie % J)
well-derived words and expressions (suniruktapadavyarijana, tshig dang yi ge nges
pa'i tshig bzang po, guxun yanyinwenju il S H X A)). ¥ Moreover, [the
Bodhisattva investigates the knowledge of language] in order to engage in the orderly
discourse (anuvyavahara-anupravesa, rjes su tha snyad gdags pa la jug pa, suishuo

B#R5) that [provides] a variety of linguistic interpretations (nirukti) for a single object-

referent.

sabdavidyam bodhisattvah paryesate, samskrtalapitadhimuktanam * atmani
sampratyayotpadanartham suniruktapadavyafijananiriipanataya. ekasya carthasya

nanaprakaraniruktyanuvyavaharanupravesartham.”

byang chub sems dpa' ni sgra'i rig pa tshol bar byed de/ tshig dang yi ge nges pa'i tshig
bzang po dpyod pas legs par sbyar te/ brjod pa la mos pa rnams bdag la yid ches pa
bskyed pa'i phyir dang/ don gcig la yang nges pa'i tshig rnam pa sna tshogs kyis rjes
su tha snyad gdags pa la 'jug par bya ba'i phyir ro.”!

At o ORI, A fF SR BRI SRS, AETEA, wh
FECHZEN, 2 PR AR R

88 sa-niruktapadavyanjana BoBhp; us-niruktapadavyafijana BoBhw. I assume “us-* in the
BoBhw is a typo of “su-"

% samskrtalapitadhimuktan BoBhp.
% BoBhp, 74.9ff; BoBhw, 105.16fTf,
1 D4037.57a.
92 T1579.30.503a071f.
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This passage emphasizes the importance of learning the knowledge of language, stating
that there are some people who only trust the teaching which is expressed in the highly
elaborated Sanskrit language. In order to instruct them, the Bodhisattva should take care
to use well-analyzed words and expressions (saniruktapadavyarijana). This explanation
shows that vyasijana in the passage should be understood not as an individual phoneme
but as an expression that can be analyzed and explained with regard to the etymology.

To sum up, the compound padavyanijana can be theoretically understood in
various ways: 1) as a tatpurusa-compound, in which case it would mean “the expression
of the word”, 2) as “word (pada) and phoneme” (vyasijana), and 3) as “word (pada) and
expression” (vyanijana). When investigating the actual usage of the compound, the last
interpretation is more plausible in many passages. Like the expression vyasijana, the
compound padavyarijana is also used in the sense of “the word and the expression of the
doctrine”, opposed to “the meaning of the doctrine”.

Therefore, many passages show that the relationship between pada and vyanjana
is not necessarily understood as “a word” and “a phoneme”. The relationship can be
understood in different ways. In the following chapter, I will investigate the relationship
between naman, pada, and vyarijana, and we will find that some passages understand the
three terms as a word, a phrase, an expression consisting of many phrases, respectively.
This understanding should be understood not as a misunderstanding but as one of many

possible interpretations with regard to the three terms.
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4. The Various Definitions of Naman, Pada, and Vyaiijana
The expression of namakaya-padakaya-vyarnijanakdya or nama-pada-vyanjana-kaya is
found only in texts related to the northern Indian Buddhist traditions, that is, the
Sarvastivadas, the so-called “Sautrantikas”, and the Yogacaras. The word kaya in the

(13

compound means “collection” or “set”, thus, and the whole expression nama-pada-
vyanjana-kaya having the meaning of “the sets of naman, pada, and vyanjana”. The

Samdhi identifies namakaya-padakaya-vyanijanakdya with “expression, [that is, phrasing]”

(vyanijana):

Maitreya, the meaning of “expression” is “the name set”, and so on.

byams pa de la tshig 'bru'i don ni ming gi tshogs la sogs pa yin par blta bar bya'.”*

BT, FXEE, HLHET

4.1 Chinese Translation of Naman, Pada, and Vyarfijana

When investigating the Chinese translations, we find that the Chinese translators understood
the three terms of naman, pada, and vyarijana in various ways. In the following I list all the

different variants found in the text which will be examined in the following chapters:

naman: ming %, mingzi %%, zi ¥
pada: ju %), jue fft, zi F

% The *Vivaranasamgrahani portion of the YoBh classifies “expression” (vyaiijana), opposed to the

meaning (artha), as being of six kinds (D4042.70b): This has six aspects: (1) name set (ming gi tshogs
rnams, *namakayah), (2) phrase set (tshig gi tshogs rnams, *padakayah), (3) phoneme set (yi ge'i
tshogs rnams, *vyanjanakayah), (4) speech (ngag, *vdc), (4) aspect (rnam pa, *akara), (5) instruction
(bstan pa, *desana). See also Nance 2011, 169. He translates vyarijana, which I translate as

“expression”, as “phrasing”. For an introduction to the *Vivaranasamgrahant portion, See Delhey
2013, 539.

% D4038.zi73a.
% T676.16.700b20.
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vyaijana: wen X, wei "R, ju H, zi T
kaya: shen ©,zhong i, hehe F&

We find that pada is translated as “phrase” (ju %), “verse” (jue fft), or “word” (zi F). The

translation of pada as zi “¥- shows that some translators understood pada not as a phrase but

as a word.
It is also notable that vyasijana is translated in significantly different ways by each

translator. Xuanzang translates this term as “phoneme” (wen (), which is the most well-
known translation of vyafijana. However, “syllable” (zi "), “flavour” (wei &), and “tool” (ju
H.) are also used by other translators. The Apitan wufaxing jing B B 2 Hi%AT4L, attributed
to An Shigao % {H 5, uses “tool” (ju ), and this usage is not found in other Chinese texts.
However, “flavour” (wei W) had been continuously used very often by other translators before
Xuanzang has chosen wen L. The texts using wei W& for vyafijana include not only the
Sarvastivada texts. The Juedingzang lun 7€k translated by Paramartha (Zhendi &),
an alternative translation of the first half of the ViSg of the YoBh, translates vyarijanakaya as
“arrangement of flavours” (weihehe "R£H14).° The translation is possibly based on the usage

of vyarijana in Sanskrit or byarijana in Pali as meaning a sauce or condiment for food in the

early Buddhist texts.”’

% T1584.30.1024c29ff. “‘arrangement of flavours’ (*vyafijanakaya, weihehe WAFI4): When the
‘name’ [of the own-being] and the ‘phrase’ [explaining the specific quality of the own-being] are

combined and when both syllables and its object-referent are established, it is [called] ‘arrangement of
flavours™ (WA & #: #ELA)E, FHRAL. ZWRAS).

7 See PTSD, 652: “Boiled rice with various kinds of curry (sitpa) and with various kinds of sauce
(vyanijana)” (odano anekasipo anekavyanjano).
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4.2 Naman, Pada, and Vyaiijana as Word, Sentence, and Text

Translating naman, pada, and vyaiijana as word, sentence, and phoneme, respectively,
Stcherbatsky explains that the usage of the three words shows the Buddhists’, especially
the Sarvastivadas’, desire to have their own terminology about three different syntactic
units of language.”® However, the investigation of the texts demonstrates that not all

Sarvastivadas shared the same desire. The Apitan xinlun [ 22 0oi@ (T1550), one of

the two versions of the *4bhidharmahrdayasastra,'™ defines naman, pada, and vyaiijana

as word, sentence, and text:

Pada (ju #)): A sentence (suoshuo FITift, *vakya) [resulting from] the collection of
the names (minghui %), like [the sentence of] “the conditioned factors are
impermanent and have the property of arising and ceasing” (suoxing feichang wei
xingshuaifa ~ FATAEN  GEELEEVL,  *anitya  bata samskara utpadavyaya-
dharminah)."" Vyaiijana (wei WR): that which [results from] the collection of phrases
(juhui shi 7) &= FEaR), as explained in detail in verses (ji 1% *gatha) and siitras
(qijing 32%X). Naman (ming 44): an expression of an object-referent (shuoyi i)
[resulting from] the collection of syllables (zihui “7%), like the expression

“permanent” (chang ‘i, *nitya).

% Stcherbatsky 1923, 24 and fn. 1.

9 Attributed to Fasheng 2/ (*Dharmasri). Translated by Sengqietipo ffilI$2#% (*Sanghadeva)
and Huiyuan &,

100 For an overview of the Hrdaya texts, see Willemen, Charles, Bart Dessein, and Collett Cox 1998,
255ff.

101 The Sanskrit parallel is found in the Udanavarga (Berhard 1965, 96) and the
Mahaparinirvanasiitra (Waldschmidt 1950, 298): “Oh, the conditioned factors are impermanent and
have the property of arising and ceasing. They arise and cease. Their cessation is happiness” (anitya
bata samskara utpadavyayadharminah. utpadya hi nirudhyante tesam vyupasamah sukham). The Pali
parallel is found in the DN II, 157 (anicca vata sankharda uppadavayadhammino. uppajjitva
nirujjhanti tesam viipasamo sukho); See also Keng 2018, 480 fn. 13.
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This passage considers vyarijana as the collection of phrases, that is, a bigger unit than a
phrase (pada). This interpretation is in accordance with the meaning of vyarijana which is
used alone or as the part of the compound of padavyarijana, in the sense that vyarijana is
not limited to mean an individual phoneme but also a whole expression which is
manifested by the phonemes.

Paramartha’s (Zhendi ¥.5#) Chinese translation of the ViSg, that is, the
Juedingzang lun € JE M (T1584) which is an alternative translation of the first half of

the ViSg of the YoBh, also explains vyarijanakaya as the whole expression resulting from

the collection of naman and pada:'*”

Waiijanakaya (weihehe WA&A14): When name and phrase are combined, and when

both syllables and object-referents are established, it is called vyanijanakaya.

DRAIGE: RELRIG, TREAL. WG

4.3 Naman, Pada, and Vyaiijana as Term, Word of a Sentence, and Phoneme

It is true that most of the available texts explain vyarijana as a synonym of a syllable (aksara)
when it is used together with naman and pada. However, naman and pada do not mean “word”

and “sentence” in the Sarvastivada texts which are considered as having been composed in the

102 T1550.28.831a2ff.
13 The definition of naman and pada in this text is explained in the following chapter.
104 T1584.30.1024¢291T.
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early period of Sarvastivada Abhidharma.!® Some of these texts define the three Sanskrit

words as follows:

A. The Zhongshifen apitan lun F 55 B E3# (T1541, *Prakaranapada)'*

What is namakaya (mingshen % 5)? It is a designation (zhengyu IE&E,
*adhivacana).'”” What is padakaya (jushen ©)5)? It is the completion of syllables
[in the sense that the syllables become to have a meaning] (ziman ). What is
vyaijanakaya (weishen 3L E£Y)? The syllable set (zishen ¥, *aksarakaya) is called

vyanjanakaya.

A2 5 SR, SRR ST, SR E? GE T Bk B

B. The Apidamo pinlei zu lun [ EBiZ2E LR (T1542, *Prakaranapida)'®

What is namakaya (mingshen % 5)? It is a designation (zhengyu IEGE,
*adhivacana). What is padakaya (jushen %]£r)? 1t is the completion of syllables [in
the sense that the syllables become to have a meaning]” (ziman T-i). What is

vyaijanakaya? It is syllable set (zizhong -7, *aksarakaya).

ZB AT SRR S RM? ST e TR

105 On the periodization of the early Abhidharma texts, see Cox 1995, 30ff.

19 Attributed to *Vasumitra (Shiyou 1t /). Translated by *Gunabhadra (Qiunabatuoluo R JHEk e
i) and *Bodhiyasas (Putiyeshe & HB<555).

107 See fn. 3.
108 T1541.26.0628c23ff.

19" Attributed to *Vasumitra (Shiyou 1 %). Translated by Xuanzang (T1542). Another Chinese
translation of the *Prakaranapada.

110 T1542.26.694a28fF.
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C. The Sapoduo zong wushi lun [EZELEZHERR (T1556, *Sarvastivadapaiica-

vastuka)'™

What is namakaya (mingshen % 5)? It is designation (zhengyu Y858, *adhivacana).
What is padakaya? 1t is the completion of vyarijanas [in the sense that they become
to have a meaning]” (wenyuanman C[E|3). What is vyaijanakaya? The syllable set

(zishen T, *aksarakaya) is called vyaiijanakaya.

=4 g?  WENEE. =g GESCEWN. =fscE? Ts,
“RLE.

D. The Apitan wufaxing jing BTERE&RIEITR (T1557, *Abhidharmapaiica-
vastuka)'

What is naman (mingzi % 7-)?''* It is the conceptualization of cognition (zhifenbie
5157 7). What is pada (jue #2). It is the completion of syllables [in the sense that
they become to have a meaning] (ziwei ¥ 7%%). What is vyasijana? It is the syllable set

(zihui F-%F).

B AEe o.M AAE? Ay REUN &S Feg. v

The passages of A, B, and C define namakdya as a designation (zhengyu 455, *adhivacana).

The Apitan Wufanxing jing (D), attributed to An Shigao, defines naman (mingzi % %) as a

11 Author is anonymous. Translated by Facheng % f. This is one of several texts called Pasica-

vastuka, but this text is independent of the Paricavastuka discovered in Turfan. See also Imanishi
1969, 4.

112 T1556.28.997c271f.
113 Author is anonymous. Translated by An Shigao “Z1H: 5.

14 In other passages, An Shigao uses mingzi %% as a technical term for ndmariipa, which indicates
the psycho-physical basis of individual existence in the context of rebirth, or all the constituents in the
context of five constituents (paricaskandhas). See also Vetter 2012, 55ff.

115 T1557.28.1001a28fT.
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conceptualization of cognition (zhifenbie F143 1), of which the corresponding Sanskrit word

is uncertain. However, both zhengyu and zhifenbie are strongly related to the expression of
“conception” or “ideation”.

Contrary to namakaya, four passages relate padakaya and vyanjanakaya to a syllable
(zi ¥, aksara). Vyaiijanakdya is defined as a mere collection of syllables, and padakdya is
explained as a “completion of syllables” (zi ¥, *aksara) in A, B, and D, or of “phonemes”
(wen 3, *vyafijanas) in C.

In these definitions, naman and pada are not differentiated as a word and a sentence.
If I coin some linguistic terms, both are distinct in that naman is related to a semantic aspect,
and pada is related to a syntactic aspect. The definition of naman shows the meaning of a word
established through superimposition or conceptualization. The definition of pada shows that a
word is actually manifested through syllables. In this sense, vyarijana, that is, a syllable, is a
basis only of pada.

In this explanation, I do not find any implication that naman and pada should be
understood as a word and a sentence, respectively. Therefore, Stcherbatsky’s explanation of the

three terms is difficult to apply in the earliest Sarvastivada texts.

4.4 Naman, Pada, and Vyaiijana as Term, Portion of a Verse, and Phoneme

Two versions of the Jiianaprasthana, which are considered as the Sarvastivada Abhidharma
texts later than the texts investigated in the previous chapter,''® relate the three terms to the

verse (gatha):

16 Cox 1995, 30.
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A. The Apidan bajiandu lun RS\ (T1543,
*Abhidharmajiianaprasthanasastra)'"’

What is namakdaya (mingshen % 5)? What is padakéaya (jushen %)%r)? What is

vyaijanakaya (weishen Wk 5)?

[First,] what is namakaya? Answer: Naman is the conceptualizing expression
(fenbieyu 43 JillzE&). The expression (shishe Jiti7%) of a superimposed characteristic
(vouzengshuxiang H¥E¥UAH) is called ndman. [The collection of the naman] is
namakaya.

What is padakaya? Answer: Padakdyas has a meaning (yi 3% *artha) and
completely records this and that activities (ye 3£). The Blessed One said, “not
practicing any evil, attaining what is virtuous, purifying one’s own mind, this is the
teaching of the awakened ones”.!'® [In this verse,] “not practicing any evil” is the first
pada (ju #J), “attaining what is virtuous” is the second pada, “purifying one’s own
mind” is the third pada, and “this is the teaching of the awakened ones” is the fourth
pada. In this way, the padas have meanings and completely record this and that
activities. [The collection of the pada] is called padakaya.

What is vyaijanakaya? Answer: The syllable set (zishen Y, *aksarakdya) is
called vyasijanakaya. The Blessed One also said, “metre (song 28, pali. chando, skt.
*chandas) is the ground of verses (jiexiang {&#H, pali. nidanam gathanam, skt.
*nidanam gathanam), syllables (zi ¥, pali. akkara, skt. *aksarani) are manifesting

these [verses] (shiweixiang JEWRAH, pali. tasam viyaijanam, skt. *tasam

17" Attributed to *Katyayana (Jiazhanyanzi iJj %E¥-). Translated by *Samghadeva (Senggietipo &
fin$2%%) and Zhu Fonian &5,

18 Dhammapada, 28 (DhP 183): sabbapapassa akaranam kusalassa upasampada.
sacittapariyodapanam etam Buddhana sasanam.

Sarirarthagatha, 34 (cf. Uv 28.1): sarvapapasyakaranam kusalasyopasampada.
svacittaparyavadamanam etam buddhanusasanam.

Nance 2012, 253 (fn. 2 of Appendix B) shows that the Tibetan version of the Abhidharmasamuccaya-
bhasya cites this verse: sdig pa thams cad mi bya ste// dge ba phun sum tshogs par bya// rang gi sems
ni yongs su 'dul// 'di ni sangs rgyas bstan pa'o.
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vyafijanam). ' Verses are based on names (mingshiyijie % ek, pali.
namasannissita gathd, skt. *namasamnisrita gathah). A poet is the basis of verses”
(zaozhejieti &3 1618, pali. kavi gathanam dasayo ti, skt. *kavir gathanam asraya

iti).'?° In this way, syllables are said to be vyarijanakaya. This is called vyasijanakaya.

TR H? mAIS? TR E?
LB e EHE 4, RS, RS, 2R
a5 BHH: WURAESGRE, T WL, HEURE “REERAE,
AT, HEHE, EEHET . SERMERA, EEETH A,
EEEEI=F), EEMAULUA. W, RIFmRCiisE. 2R S,
iR G BHE: FH U ERRS.  HERER COREAH. FRRAR.
ViR, EEEET . W, TRk, ks

B. The Apidamo fazhi lun [ BIZEREZE R (T1544)'%

What are namakayah (duomingshen % %4 £)?'2 Answer: They are various “appellations”
(minghao #%%9%, *namadheya), ' “alternative terms” (yiyu SiiE, *parydya?),
“designations” (zengyu I4&E, *adhivacana), ' “notions” (xiang 8, *samjia),

“denominations” (dengxiang “518, *samajiia), “designations” (jia 18, *prajiapti), and

19 The reason why I translate vyasijana as “manifesting” is explained in the following paragraphs.

120 SN 1, 36 (1.6.10 Kavisutta): chando nidanam gathanam. akkhara tasam viyaijanam.
namasannissita gatha. kavi gathanam asayo ti.

PO CRY R ERT Del w1 =1 ] [HA] .

2 e DRY . R el Y el [(BEa) s A5 [kl R Dol [
(=1 [2] . ) 2]
123 Omitted in [#] [2HA4] .

124

g [RY . & R el (W] [5] . T1543.26.774b05fT.

oul

125 Attributed to *Katyayana (Jiaduoyannizi il Z 7 J&¥). Translated by Xuanzang.

126 Some texts use a plural form. See also PSk, 15: “What are name sets?” (namakayah katame?).
127" See Jaini 1959, 100 fn. 3.
128

See Jaini, loc. cit.
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“conventional expressions” (shishe Jii, *vyavahara) are called various sets of naman-
129
s.

What are padakayah? Answer: When the lines [of a verse], which have a complete
or incomplete meaning,'*® are put together, they are called padakayah. The Blessed
One said, “not practicing any evil, attaining what is virtuous, purifying one’s own
mind, this is the teaching of the awakened ones”. In this way, when four individual
lines, having a complete or incomplete meaning, are put together, they are called
padakayah.

What are vyarijanakdayah? Answer: Syllable sets are called vyafjanakayah. The
Blessed One said, “metre (yu #X, pali. chando, skt. *chandas) is the ground of verses
(songben MEA, pali. nidanam gathanam, skt. *nidanam gathanam), syllables are
manifesting them (wenjishizi SCRIJ&5, pali. akkard tasam viyaijanam, skt.
*aksarani tasam vyaiijanam). Verses are based on name (songyiyuming KR4,
pali. namasannissita gatha, skt. *namasamnisrita gathah), and [on] a poet”
(jizaosongzhe zhejieti N I&ENAFE, pali. kavi gathanam dsayo ti, skt. *kavir gathanam

asraya iti)."!

ZfZ 45 B A RaENEE. RSt 2R A .

'# Some Buddhist texts enumerate four terms samjna, samajia, prajiiapti, and vyavahara in series.
See BHSD, 561. See also Kramer 2004, 76 (de la ming dang/ brda’ dang/ gdags pa dang/ tha snyad
dang/ kun rdzob dang/ nye bar 'dogs pa dang/ brjod pa dang/ de lta bu la sogs pa ni ming gi rnam
grangs yin no).

130 Zhuju nengmanweimanzuyi ¢ ) He M AW /£ 25: 1 understand this phrase as *yongs su rdzogs pa'i
tshig dang yongs su ma rdzogs pa'i tshig. The *Vivaranasamgrahani portion of the YoBh classifies
pada as six kinds (D4042.70b; Nance 2012, 171): incomplete pada (yongs su ma rdzogs pa'i tshig),
complete pada (yongs su rdzogs pa'i tshig), pada that establishes (bsgrub pa'i tshig); pada that is
established (sgrub pa'i tshig), pada of teaching (bstan pa'i tshig), and pada of exposition (bshad pa'i
tshig).

B! Xuanzang translates the fourth line in an abbreviated way.

B2 Z [KY. %4 [R1 Dkl [=].
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“RE AT, AT, B L, FEREEL e,
VU] 25 Reim AR R e R, HiEs, ZEEA5.

2 G? B TR, A2 E. R, CARRREA, SRR,
MR 4 g

1]

The passages of the Jianaprasthana cite two verses in order to show the relationship between
a verse and the three terms. Introducing the first verse, the passages define pada as pada,'** or
a portion/line of a verse."*® In this explanation of pada, we do not find any explanation with
regard to the relationship between pada and “sentence” (vakya), which is considered as the
synonym of pada in the AKBh. Therefore, the explanation of pada could be another example
to show that the definition of pada as a “sentence” is simply one of the interpretations of pada.

The second verse is used as the textual evidence to prove that vyasijana means
“syllables” (aksara) of the verses. According to the explanation of the passage, vyarijana should
be understood as the synonym of a syllable. However, this interpretation of vyasijana is not
aggregable to the context in which the verse is used in the Pali text. The same verse is found in

the Samyuttanikaya (SN). In the SN, the verse is the answer to the following question:!*’

What is the ground (pali. and skt. nidana) of verses? What is that which manifests
(pali. viyanijana, skt. *vyarijana) them? What are verses based on (pali. sannissita, skt.

*samnisrita)? What is the basis (pali. asaya, skt. *asraya) of verses?

B HIKRY. 2 [H].
134 T1544.26.918b15f1f.
135 See also Jaini 1959a, 98fT.

136 See also MW, 583: “A portion of a verse, quarter or line of a stanza”; PWG 4, 447: “Versglied,
Versviertel”.

137 SN T, 38 (1.6.10).
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kimsu nidanam gathanam. kimsu tasam viyafijanam.

kimsu sannissita gatha. kimsu gathanam asayo ti.

The passage of the SN explains four elements which contribute to the composition of
verses. The first element that is the most basic ground (nidana) of verses is metre
(chandas). The second element that manifests verses (vyafijana) in the form to be heard or
read is syllables.'*® The third element that the meaning of verses is based on (samnisrita)
is a term (naman). The fourth element that is the basis deciding which metre, syllable, and
term to use is a poet (kavi). In this context, vyarijana does not mean an individual syllable,
but an expression that results from the collection of individual syllables. It is noteworthy
that viyafnijana (skt. vyaiijana) is used with the singular form and akkara (skt. aksara) is
used as the plural form in the Pali passage (akkhara tasam viyanjanam).

We cannot judge which interpretation of the verse is more original and
authoritative. However, this difference of interpretation between the SN and the
Jianaprasthana demonstrates that the explanation of vyafijana in the Jianaprasthana is
only one of possible interpretations of vyarijana based on this verse.

Moreover, according to the explanation of the Jianaprasthana, name (naman) is
one of four elements which are bases of the portion (pada) of a verse. This explanation is
different from that of the early Sarvastivada texts which were investigated in the previous
chapter, in the sense that the early Sarvastivada texts do not say the relationship between
naman and pada. However, the Jiianaprasthana still considers vyarijana as the basic unit

only of pada, but not of naman.

138 See also the definition of vyaijana in MW, 1029: “manifesting, indicating”; PWG 6, 1431:
“offenbar machend, bekundend”’; Bhikkhu Bodhi 2001, 130 translates viyarijana in the passage as
constituting phrasing: “What constitutes their phrasing”; C.A.F. Rhys Davids 1917,54 translates the
term as issuing [from source, that is, nidana]: “And what is it that issues from that source?”
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To sum up, the passages of the Jiianaprasthana define naman, pada, and vyarnjana
in more detail than the early Sarvastivada texts. These passages explain pada as a portion
of a verse, and state that naman and vyasijana are the bases of pada. Moreover, these
passages cite two verses in order to prove their explanations.

However, in spite of the quotation of the verses, there is no reason to conclude
that this is a more “correct” exposition than that of the AKBh or the PSk, which consider
naman, pada, vyanijana as a word, a sentence, and a phoneme. The examination of the two
verses in the Jianaprasthana demonstrates that the two verses do not necessarily lead us
to understanding pada and vyasijana as a portion of a verse and an individual syllable
respectively. This understanding is one of the possible interpretations of the verses.
Therefore, the explanation of naman, pada, and vyanijana in the Jianaprasthana should
be considered as one of the possible interpretations, which has been developed by the

Sarvastivadin in the Jiianaprasthana.

4.5 Naman, Pada, and Vyaiijana as Word, Sentence, and Phoneme

The Apitan xinlunjing [ B 2048 (T1551) and the Za apitan xinlun FER] BB 2005
(T1552) explain the three terms in a different way.!** These texts relate the three terms not to

a verse, but to the three different syntactic units, that is, a word, a sentence, and a phoneme

respectively.

A. The Apitan xinlunjing [ BE DERas

139 The first text is attributed to *Dharmasri (Fasheng 17:/5), commented by *Upasanta

(Youposhanduo %5 %), and translated by *Narendrayasas (Naliantiyeshe #BEIZERE).

The second text is attributed to *Dharmatrata (Fajiu 7%%{) and translated by *Sanghavarman
(Sengqgiebamo &l BE).
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Pada: When names (ming %, naman) and syllables (zi ) are collected in
accordance with various meanings which [a speaker]| intends [to communicate], it is
called pada. 1t is like what the grammarians (pogieluona YZEH, *vaiyakarana)
call “sentence” (yanshuo & a, *vakya). Vyaiijana: The appearance of syllables
(zisheng T-). Naman: The term corresponding to an object-referent (yi 3%, *artha),
like “cow”, “horse”, and so on. [It is] like what the grammar text (pigieluolun E2Aill

k5, vyakarana) calls “a word” (ju %), *pada).

TR, BETGRE S, AR WEMBERS SR W T4
e bERAW, WARSAE RS A

B. The Za apitan xinlun MBSO

Pada is the collection of names and phonemes, which completely communicate a
meaning (jiujing xianyi FC5aE13%). Vyaiijanakdya is a syllable set. [Comment:]
Waiijana is a syllable (zi ¥, *aksara). Among foreign languages, there is the sound

of vyarijana. It is the archetype of syllables and differs from the present syllable forms.

It is the standard form of a syllable and is different from the present form of the

syllable. Naman is the name of various factors (fa V%, *dharma). The object-referent

(vi 3%, *artha) is communicated by a name, like naming a man and a woman.

A, RREAE, JURHEE. WRE, BTH. WEZT. #EThawE T
AR TR, ARSI, K, ZEE UAERE, maFe

140 T1551.28.86al41F.
=2t CRY el (W] .
142 T1552.28.943a26ff.
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The two passages explain the three terms in the order of pada, vyarijana, and naman.'®* This
order is different from the order of other passages, which explain naman at first, that is, in the
order of naman, pada, and vyanijana. These different orders show the distinction between
naman and pada-vyarijana. As seen above, the early Sarvastivada texts relate a syllable (aksara)
to only pada and vyarijana and define naman in a different way. In my opinion, the different
orders we find in the two passages might also imply that naman was added to the pair of pada
and vyarijana later. This should be investigated further.

Moreover, the texts obviously are familiar with the terminology of Sanskrit grammar,
and relate the Buddhist terms of naman, pada, and vyarijana to the Sanskrit grammatical terms
of a “word” (pada), a “sentence” (vakya), and a “syllable” (aksara) respectively. It is notable

that the Sanskrit word pada (ju %)) is used in two ways. According to this explanation, pada

in Buddhism means a sentence, and pada in Sanskrit grammar means a word. The Buddhists
in the texts are aware that the Buddhist definition of pada does not correspond to Sanskrit
grammar, but they do not change their terminology. We could explain the reason for this in the
following way. Those who created and propagated the “Hrdaya texts” understood naman, pada,
and vyarijana as a “word”, a “sentence”, and a “phoneme” respectively, that is, as three different
syntactic units. Later they encountered the usage of these three terms in Sanskrit grammar, but
did not want to change their own terminology and continued to use it.

Again, it should be understood that this explanation of the three terms in the “Hrdaya
texts” is specific and unusual. The term vakya is used as meaning a “sentence” in early Buddhist
literature, more generally than pada.'* 1 do not find any necessary reason why Buddhists

should have not used vakya but pada when referring to a sentence.

143 There is another version of the *4bhidharmahrdayasastra (Apitan xinlun ] 22005, T1550),
and this version also defines the three terms in the order of pada, vyanjana, and naman.

144 See PTSD, 606.
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However, this definition of pada, which is established by some Buddhists, seems to
have been influential. The northern Abhidharma and Yogacara texts after the Hrdaya texts relate
pada to the sentence in various ways. One of the commentaries of the Paricaskandhaka (PSk),

that is, the *Paricaskandhabhdsya (PSkBh) emphasizes this different terminology:

Pada in the [Buddhist] treatise is also explained as different from the worldly pada.
Why? Regarding [the expression] “Devadatta boils rice”, people consider “Devadatta”
as one pada, “rice” also as one pada, “boils” also as one pada. However, in treatise,
[the whole expression] “all the conditioned are impermanent” is considered as one

pada.

gtsug lag gi tshig ni 'jig rten gyi tshig las kyang bye brag yod par ston to. ji Ita zhe na?
lha sbyin 'bras tshos zhes pa la, 'jig rten pa rnams lha sbyin zhes bya ba la yang tshig
gcig tu Ita, 'bras zhes bya ba la yang tshig gcig tu lta, tshos zhes bya ba yang tshig
gcig tu Ita la. gtsug lag las ni 'du byed kun mi rtag ces pa la tshig gcig tu 'dzin te.'*

Among Yogacara texts, the Samdhi also has a passage which defines the three terms as a word,

a sentence, and a syllable:

Maitreya, [the Bodhisattva practicing calmness (samatha) and insight (vipasyana)]
understands (so sor yang dag par rig pa, zhi F, *pratisamvedin) factors (chos, fa
%, *dharma) in five aspects, that is, name (ming, ming %4, *naman), phrase (tshig,
Ju ], *pada), phoneme (yi ge, wen L, *vyaiijana), individuality [of factors] (so so

ba, bie i, *prthak), and collectiveness [of factors] (bsdus pa, zong #&, *samgraha).

145 D4068.90afT.
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What is naman? 1t is the designation (ming du bya bar brtags pa, xiangjiashishe
FEEERY, *samjiaprajiiapti) of the own-being (ngo bo nyid, zixing HVE, *svabhava)
and the specific quality (bye brag, *visesa) of all the defiling and purifying factors. 14

What is pada? 1t is [an expression] that is the basis (gnas) and the support (rten),
depending on (brtan pa) the collection of names, in order to express (7jes su tha snyad
gdags pa’i phyir, nengsuixuanshuo BEFEE R, *anuvyavaharartham) the meaning of
defilement and purification. ¥’

What is vyarijana? 1t is syllable (yig 'bru, zi 1-, *aksara) which is the basis of both

[name and phrase].

byams pa rnam pa Ingas [chos]'* so sor yang dag par rig pa yin te/ ming dang tshig
dang yi ge dang so so ba dang bsdus pas so/

ming gang zhe na/ kun nas nyon mongs pa dang/ rnam par byang ba’i chos rnams
la ngo bo nyid dang/ bye brag gi ming du bya bar brtags pa gang yin pa’o/

tshig gang zhe na/ kun nas nyon mongs pa dang/ rnam par byang ba’i don rjes su
tha snyad gdags pa’i phyir gnas dang rten ming de dag nyid kyi tshogs la brtan pa
gang yin pa’o/

149

yi ge gang zhe na/ de gnyis ka’i gnas kyi yig 'bru gang yin pa’o.
Wl IR RE LD 35 51, nd &0, MR R —F R, A,
=FH R, WWEFR, hE R

P CPSEZVE D S vIE CL e DA SEE L 7
AT Ay R)? REEAR A IR, RERE E RS Ui, MKIFEEL.

146 Tn the Chinese translation, a word corresponding to bye bra is not found: “what is name’ It is the

designation of ideation about own-being of all the purifying and defiling factors” (=] 2544 ? FEHA—

I SERFR VRS e Y 9

147 The corresponding Chinese translation could be understood as follows: “It is [an expression] that
is based on, relies on, and depends on the collection of names, in order to express the meaning of
defilement and purification”.

148 T amotte adds it based on the Chinese translation. T676.16.699¢c2.

149 Samdhi VIIL19 (p.98).
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AT ALY FERIE P k.15

The Samdhi does not compare the three Buddhist terms to the Sanskrit grammatical terms but
explains the three terms in the context of cultivation of calmness (Ssamatha) and insight
(vipasyand). However, the definition of the three terms is similar to that of the “Hrdaya texts”.
Naman is explained as an individual word indicating the own-being (svabhava) or a specific
quality (visesa) of factors (dharma). Pada is defined as a statement explaining the reason why
the factors are defiling or purifying factors. Vyanijana is defined as syllables being the basis of
both naman and pada. In this way, the three terms are explained as three different syntactic

units. !

4.6 Naman, Pada, and Vyaiijana as Subject, Predicate, and Phoneme

A passage in the ViSg of the YoBh defines naman, pada, and vyanjana slightly differently than
the definition of the Samdhi. According to the ViSg, naman is related not to the specific quality
(visesa) but only to the own-being (svabhava) or the intrinsic characteristic (svalaksana). And

the specific quality is related to pada.

In this context, what are namakayah? With regard to the designation of the own-being
of factors and the designation of the own characteristic (rang gi mtshan nyid) [of
factors],'>* in order to conventionally express (rjes su tha snyad gdags pa), having
perceived the conceptualized [objects], [we] express them only with names (ming

tsam du). [These expressions] are namakayah.

150 T676.16.699b28fT.

151 This explanation is different from that of the Jiianaprasthana text, because the Jianaprasthana
explains vyarijana as basis of not naman but only pada (a portion of a verse).

152 In this context, the own-being (svabhava) and the own characteristic (svalaksana) are not
differentiated. The PSkV also identifies the own-being with the own characteristic. See PSkV, 84.16:
“the own-being is the own characteristic” (svabhavah svalaksanam).
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What are padakayah? With regard to the designation of the specific quality (bye
brag, chabie 7 Ji\l, *visesa) of the factors, of which the own characteristic is [already]
designated, [we] establish the proliferation (spros pa, *praparica) of virtue (yon tan),
fault (skyon), defilement (kun nas nyon mongs pa), and purification (rnam par byang
ba). [This proliferation] is padakayah.

What are vyarijanakayah? Vyanjanakdayah are the syllable sets (yvi ge'i 'bru'i thsogs)

which appear as the entities which are the basis of namakdaya and padakaya.

de la ming gi tshogs rnams gang zhe na/ chos rnams kyi ngo bo nyid du 'dogs pa dang/
rang gi mtshan nyid du 'dogs pa las brtsams te/ rjes su tha snyad gdags pa'i phyir yongs
su brtag!'>® pa nye bar bzung nas ming tsam du rnam par 'jog pa gang yin pa de dag
ni ming gi tshogs rnams zhes bya'o//

tshig gi tshogs rnams gang zhe na/ rang gi mtshan nyid du btags pa'i chos de dag
nyid kyi bye brag tu 'dogs pa las brtsams te/ yon tan dang skyon dang/ kun nas nyon
mongs pa dang rnam par byang ba'i spros pa rnams pa 'jog pa ni tshig gi tshogs rnams
zhes bya'o//

yi ge'i tshogs rnams gang zhe na/ ming gi tshogs dang/ tshig gi tshogs kyi rten'>*

gyi dngos por yi ge'i 'bru'i tshogs rnams ni yi ge'i tshogs rnams zhes bya ste.'>

BIX, =457 ARKEEEB TR B AR, k7 i) A RE S e S AR,

AT 52 sl R AR B AR ft e P A s 22 01 L ERVRPIEHS WS
FEOLH G, A& A 5.
A5 A SR B T RIEYE A 7 5, SRRE 1

133 Ibid., p. 86. brtag D; btags P.

154 rten P; brten D.

155 D4038.zhi24a4ff.

156 The Yugie shidi lun &N H25, translated by Xuanzang (T1579.30. 587c11fY).
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According to the explanation of the ViSg, we designate own-being (svabhava) of the factors
and express it through naman-s. Choosing the factor of which the own-being is designated, we
conceptualize various qualities (visesa) of the factor like virtue, fault, and so on and express
the conceptualization through pada-s.

The Abhidharmasamuccaya (AS) explains this relation as follows:

What are namakayah? The designations of the own-being of factors are called
namakayah. What are padakayah? The designations of the specific quality of factors
are padakdayah. What are vyanjanakayah? The syllables, that is, the basis of both
[naman and pada] (tadubhayasrayani aksarani), are called vyarijanakayah, insofar as
they manifest (abhivyarijanata) both [“name” and “phrase”]. It is also sound (varna),
insofar as it communicates (samvarnatd) the object-referent (artha). It is also “the

unchangeable thing” (aksara), insofar as it is not changeable into any alternative

(paryaya).

namakayah katame? dharmanam svabhavadhivacane namakaya iti prajiaptih.
padakayah katame? dharmanam visesadhivacane padakaya iti prajiaptih.
vyafijnakayah katame? tadubhayasrayesv aksaresu vyafjanakaya iti prajiiaptih,
tadubhayabhivyafijanatam upadaya. varno 'pi sah, arthasamvarpanatam upadaya.

aksaram punah, paryayaksaranatam upadaya. '’

ming gi tshogs gang zhe na/ chos rnams kyi ngo bo nyid kyi tshig bla dags la ming gi
tshogs zhes gdags so// tshig gi tshogs gang zhe na/ chos rnams kyi khyad par gyi tshig
bla dags la tshig gi tshogs zhes gdags so// yi ge'i tshogs gang zhe na/ de gnyid ga'i
gnas yi ge rnams la yi ge'i tshogs zhes gdags te/ de gnyi ga gsal bar byed pa'i phyir
ro// rjod pa yang de yin te/ don yang dag par brjod pa'i phyir ro// yi ge ni rnam grangs
su gtogs pa gzhan du mi 'gyur bar byed pa'i phyir ro.!'*®

157" ASg, 19; Kramer 2013a, 1026.
158 D4049, 52b-53a.
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In the commentary Abhidharmasamuccayabhasya (ASBh) we find the following examples of

naman, pada, and vyanjana:

13

The designations of the own-being are [expressions] like “eye”, “ear”, “god”,

“human”, and so on.'®® ... The designations of the specific quality are [expressions]

%9 <¢

like “all the conditioned [factors] are impermanent”, “all beings will die”, and so on ...

Syllables ('gyur med, zi =%, *aksara) are [phonemes] like “a”, “i”, “u”, and so on.

ngo bo nyid kyi tshig bla dags zhes bya ba ni mig dang rna ba dang lha dang mi zhes
bya ba la sogs pa'o// khyad par gyi tshig bla dags zhes bya ba ni 'du byed thams cad
mi rtag pa'o// sems can thams cad 'chi bar 'gyur ro zhes bya ba la sogs pa'o// ... yi ge

rnams la zhes bya bani ... yi ge a i u zhes bya ba la sogs pa'o.!®!

B S, AR ANIREEH. . EREEE, TR, VAR EL

L. . ETH, . WEEEEE.S

The implication of this explanation of the three terms should be elaborated in more detail. The
passage of the Samdh, which I introduced in the previous chapter, explains the relationship
between naman and pada as follows: Naman corresponds to the two words constituting the

sentence, that is, “conditioned [factors]” (samskara, the expression of an own-being) and

159 T1605.31.665¢138fT.

160 Tn the Chinese version (T1606.31.700c02), the examples are enumerated as follows: “’god’ (tian

K), ‘human’ (ren \), ‘eye’ (yan HR), ‘ear’ (er H-), and so on (deng &) (R NHRH-Z5).
161 D4053.8bfT.
12 Z5 LRY =50% [t] [#] ; T1606.31.700c02f.
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“impermanent”: (anitya, the expression of a specific quality); Pada is the whole sentence “the
conditioned [factors] are impermanent” (samskara anityah).

The passages found in the ViSg and AS explain this relationship in a different way:
Naman is a word expressing the own-being, that is, “conditioned [factors]” (samskara); Pada
is a word expressing the specific quality, that is, “impermanent” (anitya). However, because
the specific quality refers to the quality attributed to the own-being (“impermanence of the
conditioned [factors]”), the expression of the specific quality appears in the form of a sentence,
for example, “the conditioned [factors] are impermanent” (samskara anityah). In this sense,
there is no difference in the meaning of pada as defined in the former passage of the Samdhi
and pada as characterized in the latter passages of the ViSg and AS.

Then, why was the definition of pada slightly modified? In my opinion, this change
reflects the attempt of some Buddhists to harmonize the traditional Buddhist definition of pada,
i.e., “sentence” with its definition in the Sanskrit grammar, namely, “word”. My opinion is
grounded on the explanation of the AKBh and its commentaries. Given my understanding is
correct, these texts also attempt to harmonize the two conflicting definitions of pada. The

AKBh defines pada in the following way:

Pada is a sentence (vakya), in the sense that it completely defines (parisamapti) the
object-referent (artha), for example, “oh, the conditioned [factors are] impermanent”,
and so on. By this [pada], the specific qualities (visesa) related (sambandha) to

activity (kriya), attribute (guna) and time (kala) are understood.

vakyam padam, yavata 'rthaparisamaptis, tadyatha anitya bata samskara ity evamadi.

yena kriyagunakalasambandhavisesa gamyante. '

163 AKBh, 80:14ff.
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ngag ni tshig ste/ dper na/ kye ma 'du byed rnams mi rtag/ ces bya ba de Ita bu la sogs
pa ji tsam gyis don yongs su rdzogs pa ste/ gang gis bya ba dang yon tan dang dus kyi
'brel ba'i khyad par rtogs par 'gyur ro. !¢

EETER AL, W SRR T S I, s
.

HIEROLE. FEEREGUTYGRE. WHEASEEY, W% HFHHFHES
WA RGIEL, JLE AL I 2 .

The AKBh defines pada as a sentence (vakya), and then adds the phrase “in the sense that
[pada] completely defines the object-referent” (yavata rthaparisamaptih). Jaini suggests that
the phrase is probably added, in order to adjust the definition of pada to the definition of pada
offered by Sanskrit Grammarians.!” Jaini’s suggestion appears convincing because as it is
supported by the commentaries to the AKBh. Yasomitra’s Sphutartha Abhidharmakosavyakhyd

(Vyakhya) comments on the definition “pada is sentence (vakya)” in the following way:

Pada is a sentence (vakya). [A sentence] is understood by this [pada], that is, it is
attained (padyate) [by this pada)]. However, pada is a word with nominal declension

or verbal conjugation.

vakyam padam iti. padyate gamyate 'neneti. padam tu suptinantam padam grhyate. '8

164 D4090.ku84b.

15 Apidamo jushe Iun B ERIEBE{H 5w, translated by Xuanzang (henceforth, AKBhx).
T1558.29.29a12f1t.

16 Apidamo jushu shi [ ERIEPE(HERE, translated by Paramartha (henceforth, AKBhp).
T.1559.29.187b09ff.

167 Jaini 1959a, 99.
168 \yakhya, 182.3ff,
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The phrase “a word with nominal declension or verbal conjugation” is the definition of pada
found in Panini’s grammar Astadhyayt 1.4.14.'% According to this comment, pada is a
sentence in that pada is an essential word to make one understand the meaning of a sentence.

The Tattvartha explains this aspect of pada as followings:

In this context, it is naman because it illuminates the own characteristic (rang gi
mtshan nyid, *svalaksana),'’® like “[visible] matter (gzugs, *riipa)” and “sound (sgra,
*sabda)."" 1t is pada because it manifests the specific quality (khyad par, *visesa)
related to activity (bya ba, *kriya), attribute (yon tan, *guna) and time (dus, *kala).'”
[Pada] is a word with nominal inflection or verbal conjugation (sup dang ting gi mtha'
can, * suptinanta).'” In this context, “that which manifests the specific quality
related to activity” is [the verb] like “[one] cooks” (‘tshed do), “[one] recites” (‘don
to), and “[one] goes” ('gro’o). “That which manifests the specific quality related to
attribute” is [the adjective] like “[one] is white” (dkar po'o) and “[one] is dark” (nag
po'o). “That which manifests the specific quality related to time” is [the verb with
tense] like “[one] cooks” ('tshed do, that is, the present form of the verb), “[one] will
cook” ('tshed par 'gyur ro, that is, the future form of the verb), “[one] cooked” (btsos

s0, that is, the past form of the verb).'™ This is said in order to explain in detail (‘byung

169 Bohtlingk 1887, 32.

170 Vyakhya, 182.31ff: “That which illuminates the own characteristic is naman” (tad evam sva-
laksanabhidyotakam nama).

71" AKBh, 80.13: “[Naman is,] for example, matter and sound” (tadyatha riipam Sabda ity
evamdadhih).

172 AKBh, 80.15: “The specific qualities related to activity, attribute, and time are understood by the
[pada)” (kriyagunakalasambandhavisesa gamyante), Vyakhya, 182.321Ff: “It is said that pada is what
illuminates the specific quality related to activity, and so on” (kriyadisambandhavisesabhidyotakam
padam ity uktam bhavati).

173 Vyakhya, 182.3ff: “Pada is included in the word with nominal inflection or verbal conjugation”
(padam tu suptinantam padam grhyate).

174 Vyakhya, 182.28ff.: “For example, ‘cooking, reciting, and going’, ‘dark, yellow, and red’, and
‘cooking, being going to cook, and having cook’ are understood as the specific quality related to
activity, attribute, and time. It is pada” (tadyatha pacati pathati gacchatiti krsno gauro rakta iti.
pacati paksyati apaksid iti kriyagunakalanam sambandhavisesa gamyante. tat padam).
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ba) the passage [in the AKBh] “in the sense that it completely defines (parisamapti)

the object-referent” (artha).

de la rang gi mtshan nyid gsal bar byed pas na ming ste/ gzugs dang sgra zhes bya
ba Ita bu'o// bya ba dang yon tan dang dus dang 'brel pa'i khyad par ston par
byed pa ni tshig ste/ sup dang ting gi mtha' can no// de la bya ba dang 'brel pa'i khyad
par ston par byed pa ni/ 'tshed do// 'don to// 'gro'o zhes bya ba Ita bu'o// yon tan dang
'brel pa'i khyad par ston par byed pa ni dkar po'o nag po'o zhes bya ba Ita bu'o// dus
dang 'brel pa'i khyad par ston par byed pa ni/ 'tshed do// 'tshed par 'gyur ro// btsos so
zhes bya ba Ita bu ste/ ji tsam gyis don yongs su rdzogs pa ste zhes 'byung ba'i phyir

I-0.175

The Tattvartha also explains pada as an inflected adjective or verb which modifies a subject.
In this sense, pada is a word. However, it is identified with a sentence because it is essential
for the meaning of the sentence. A similar definition of a sentence is also found in the

explanation of the Sanskrit grammarians:'"

A sentence is a single inflected verb-form.

ekatin vakyam.

A sentence (vakya) is a verb(-form) (a@khyata) along with the [related] indeclinables
(avyaya), karaka and qualifiers.!”’

akhyatam savyayakarakavisesanam vakyam.

175 D4421 .tho252a3ff.

176 The Varttika by Katyayana on Panini 2.1.1, cited from Deshpande 1978, 195-196. See also
Deshpande 1978, 198 and 210 (fn. 2-3).

177 Deshpande 1978, 196 translates kdraka as “action-promoter”. For general understanding of the
word karaka, Abhyankar 1986, 118 suggests “doer of an action” or “instrument of action”, Joshi and
Roodbergen 1969, 233 translate it as “operator” or “syntactic case category”, while Cardona 1974,
246 understands this term as “a thing viewed in relation to an action”, “such a thing plays a role in the
accomplishment of an action”. This information was given to me by Dr. Malgorzata Wielinska-
Soltwedel in a personal e-mail on November 16%, 2018. I thank Dr. Wielinska-Soltwedel for her

support.
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In this definition, a verb is considered as the “keyword” of a sentence and is identified with the
sentence itself, while the other components of the sentence are considered as sub-elements of
the verb.'” The AKBh’s and its commentaries’s explanations are different only in the sense
that according to theses texts an adjective can also function as a keyword. In this way, the
AKBh and its commentaries harmonize two conflicting definitions of pada, that is, pada as a
sentence and pada as a word.

It is notable that the Tattvartha introduces other Buddhists who insist that the whole
sentence should be considered as pada. This shows that not all the Buddhists agreed with the

harmonization of the two different definitions of pada.

Some say that pada is only a [complete] expression (mngon par brjod pa). They teach
that [it is] the brief statement (mdor bstan pa) like “Oh, the conditioned [factors] are
impermanent”, by which the specific quality related to activity, attribute, and time is

understood.

gzhan dag na re mngon par brjod pa gcig kho na tshig go zhes zer ro// kye ma 'du byed
rnams mi rtag/ ces mdor bstan pa gang gis bya ba dang yon tan dang dus dang 'brel

pa'i khyad par so sor rtogs par bstan to.!”

To sum up, there are various kinds of definition of naman, pada, and vyarijana in northern
Indian Abhidharma and Yogacara texts. Each text interprets the meaning of the three terms on
its own ground. Therefore, the two definitions of the AKBh and the PSk, which are the main

focus of this study, are not supported by all the northern Indian Abhidharma and Yogacara texts.

178 For the more detailed explanation, and also for the differences between the grammarian and the
Nyaya schools, see Deshpande 1978, 200-201.

179 D4421.tho252a.
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Only some of those texts share some similarities with the AKBh and the PSk, with regard to

the definition of the three terms.

The Jiianaprasthana texts, that is, the Apidan bajiandu lun B B2 )\ R (T1543)
and The Apidamo fazhi lun B BRIEBE 35250 (T1544), are the earliest texts which define pada

as a phrase through interpreting pada as the portion of a verse (pdda). The earliest texts which
explain pada as a “sentence” (vakya) are some of the “Hrdaya” texts, that is, the Apitan xinlun

a

Fi] BB 2.0 (T1551) and the Za apitan xinlun T2 Z:0% (T1552). These Hrdaya texts
are also the earliest text which explain vyasijana as a syllable as the basis of both naman and
pada.

It is noteworthy that there are the remarkable variations even among the texts defining
the three terms as a word, a sentence, and a syllable respectively in their own ways. Some
define pada as a whole sentence, and some define pada as a keyword in the sentence. These
variations could be understood as the various responses to the Sanskrit grammar.

These variations are also found among the 7attvarthd and the commentaries of the PSk.
They all explain three terms as a word, a sentence, and a syllable, respectively. The Tattvartha
and the PSkV define pada as a sentence in the sense that pada is a keyword of a sentence, and

the PSkBh rather defines pada as a whole sentence.
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5. Characteristics of Naman, Pada, and Vyarfijana
5.1 Factor Dissociated from Mind

Even though the definitions of naman, pada, and vyasijana differ in the texts under discussion,
all the available Sarvastivada works commonly characterize them as the “factors dissociated
from mind” (cittaviprayuktasamskara). The previous studies show that many texts consider
these factors as dissociated not only from mind but also from material factors
(rapacittaviprayuktasamskara).'®® The Sarvastivadins generally consider these factors as real
entities, whereas the Sautrantikas in the AKBh and the Yogacarins in general do not agree that
there are such real entities. With regard to the nature of naman, pada, and vyanjana, the main
issue discussed controversially between the Sarvastivadins and other traditions is the
relationship between the three factors and sound. Sound belongs to matter (ripa), and the
Sarvastivadins in the AKBh consider the three factors as real entities different from sound.
They argue that sound is the own-being (svabhava) of speech (vac) but not of the three factors.

One of the Vibhasa texts, the Apitan piposha lun [ B2Z BB EVDER (T1546) explains
the three factors from various aspects. A passage states that the difference between the Sanskrit

grammarian’s understanding and the view of the the Apitan piposha lun [ B2 2 EE2EVD5 is

as follows:

Moreover, some like the Sanskrit grammarians want to [explain it as follows:]

Syllables (zi ‘7, *aksara) belong to the factor “matter” (sefa %, *ripa). The own-
being (i #& *svabhava) of a syllable is sound and sound is included in the
“constituent of matter” (seyin HL.[Z, *rippaskandha).

In order to refute this kind of opinion, [*Katyayanaputra, Jiazhanyanzi Ml fif 2E -]

composed this treatise. A syllable is a factor dissociated from mind, and [the factors

180 On the various interpretations of the compound cittaviprayuktasamskara in Sarvastivada texts, see
Cox 1995, 69ft.
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dissociated from mind] are included in the constituent of impulses (xingyin 172,

*samskaraskandha).'®!

BHME,  WEmE, S TRk TEIEE,  BECRIH
RETIREH, FURR, RO AHIEST, TR,

It is not only the Sanskrit grammarians who have a different opinion. Another Vibhasa text, the

Apidamo da piposha lun [ EIZEE K26 (T1545), introduces the viewpoint of the

Darstantika (piyuzhe 2213 which also differs from the above explanation:

Moreover, some say that [this treatise was composed] in order to prevent other groups
from explaining their own opinion. Some like the Darstantika (piyuzhe Z£Wi#) insist
that the set of ndman, pada, and vyafijana (mingjuwenshen %)Y, *namapada-
vyanijanakaya) are not the factors existing as real entities. Some like the Sanskrit
grammarians insist that the set of ndman, pada, and vyafijana have sound (sheng %,

*ghosa) as their own-being. In order to refute this insistence and explain that the name
set, and so on, are the factors existing as real entities and are included in the factors
dissociated from mind, [that is, not included in the category of matter (ripa)],

[*Katyayanaputra, Jiazhanyanzi iljiff ZE -] composes this treatise.

A, FIEMCRBAC R SIS AR RS, AREATE, . BHRH
PRICE, BRATE, WEERE. MG, B SEREAE, EAMIETHE
Phimit, 1F .

181 On the relationship between this category and “five constituents” (pasicaskandha), See Kramer
2014, xvff.

182 T1546.28.057a01ff.
183 T1545.27.070a03fT.
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This passage clearly shows that the Sarvastivadins consider the three factors as real entities
different from sound. It also shows that this opinion of the Sarvastivadins was controversial.
The *4bhidharmavatara (rab tu byed pa chos mngon pa la 'jug pa, D4098; Ru apidamo lun

B BRI B 5, T1554, attributed to *Skandhila Saijiantuoluo ZEZEFPZE, translated by

Xuanzang) explains the necessity of the existence of the three factors in the following way:

For example, [The set of naman, pada, and vyarijana are] like the cognition of seeing
(mig gi rnam par shes pa, yanshi FR&H, *caksurvijiiana), and so on, which arises
depending on [the sense-faculty of] seeing (mig, yan HR), and so on, which has the
form (rnam pa, yingxiang 5:14) corresponding to (tshul gyis gnas Ita bu, dai 77) the
object of “matter” (gzugs, se ), and so on, and which leads to the understanding of
[its] own object (rang gi don, zijing H¥%). It is not the case that the sound of speech
can manifest (brjod pa) the object-referent [directly, that is, without the set of naman,
pada, and vyarijana]. [If it were the case, the mouth] would undoubtedly (¢a re) burn
through expressing (brjod pa) “fire”.!** An expression [in the form of] speech (ngag
tu brjod pa) [is not the expression of the object-referent but] the expression of the
name “fire”. The name leads to the understanding of the object-referent of fire. It,

[that is, “leading to the understanding”] means giving rise to the cognition (blo,

*buddhi).

dper na mig la sogs pa la rag las te/ skye ba mig gi rnam par shes pa la sogs pa/ gzugs
la sogs pa'i don gyi tshul gyis gnas Ita bu'i rnam par rang gi don khong du chud par
byed pa rnams bzhin no// ngag gi sgras ni don brjod par mi 'gyur te/ me zhes brjod
pas tshig par gyur ta re/ ngag tu brjod pas ni me'i ming brjod pa yin no// ming'® gis

ni me'i don khong du chud par byed de/ de'i blo skyed do zhes bya ba'i tha tshig go.'%

184 According to the Chinese version: "It should not be insisted that the mouth burns when speaking
fire”.

185 mig D.

186 D4098.320a.
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This passage compares the three factors naman, pada, and vyasijana with the cognition of each
sense-faculty. The sense-faculty of seeing is the basic factor for perceiving a visible object, but
the cognition of seeing should exist as an entity different from the sense-faculty in order to
perceive the object. Likewise, the sound of the speech is the basic factor for communicating an
object-referent, but the three factors should exist as entities different from the sound. These

relations can be summarized as follows:

Cognition of seeing (caksurvijiiana), etc. Name (naman), phrase (pada),
and phoneme (vyanijana)
Sense-faculty of seeing (caksurindriya), etc. Sound of speech
Object Object

The AKBh paraphrases the relationship between the three factors and sound in the following

way:

They, [that is, name set, phrase set, and phoneme set,] do not have speech as their
own-being. Speech is indeed sound, but object-referents are not understood only
through sound. Then how? The speech arises in the name, ' [and] the name

illuminates the object-referent.

naite vaksvabhavah. ghoso hi vak, na ca ghosamatrenarthah pratiyante. kim tarhi? van

namni pravartate namartham dyotayati. '

187 T1554.28.0987c25fT.

188 Vasubandhu in the AKBh continues to discuss the expression “the speech arises in the name” (van
namni pravartate, ngag ni ming la 'jug la). He does not find this expression clear, especially the word
“in the name” (namni, ming la), and requires elaborating the explanation. See chapter 10.71f.

189° AKBh, 80:23ff.
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de dag ni ngag gi rang bzhin ma yin te/ ngag gi sgra yin na sgra tsam gyis ni don gang
dag go bar mi 'gyur ro// 'o na ci zhe na/ ngag ni ming la 'jug la ming gis ni don rjod

par byed do.'°
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In this passage, the Sarvastivadin explains the relationship between speech sound and the three
factors as follows: The speech causes the manifestation of the name, and the name illuminates
the object-referent. The Sautrantika in the AKBh does not accept the idea that there should be
any real entities, which illuminate the object-referent but are different from the speech. The
Sautrantika argues that the name is the specific sound: A name is constituted by the specific
syllables which are determined as a name by linguistic conventions. That is, when a sound is

conventionally established to indicate an object-referent (artha), that sound is called a name:

The mere sound is not the speech, but the speech is the sound by which an object-
referent is understood. In turn, by which sound is an object-referent understood? [It is

through the sound] of which the limitation is made by speakers.

naiva ghosamatram vag. yena tu ghosenarthah pratiyate sa ghoso vak. kena punar

ghosenarthah pratiyate? yo ’rthesu krtavadhir vaktrbhis. '

190 D4090.ku84b.
191 AKBhy, T1558.29.29a24fF,
192 AKBhp, T1559.29.187b211f.
195 AKBh, 80.24ff.
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sgra tsam kho na ni ngag ma yin gyi sgra gang gis don go bar 'gyur ba'i sgra de dag
yin no// yang sgra gang gis don go bar 'gyur zhe na/ gang gis smra ba po rnams kyis

don dag la mtshams bcad pa ste.!*
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Like the Sautrantikas, the Yogacarins also do not consider the “factors dissociated from mind”

as real entities. The PSkV explains the reason for this in the following way:

The dissociated factors are those which are expressed with regard to the states
(avastha) of material factors, mind and mental factors, and not expressed as being

different from them.

ye riipacittacaitasikavasthasu prajiiapyante tattvanyatvata§ ca na prajiapyante, te

viprayuktah samskarah. '’

gang dag gzugs dang sems dang sems las byung ba'i gnas skabs la gdags pa ste/ de
nyid dang gzhan du mi gdags so zhes de dag spyir bstan te/ de dag ni mi ldan pa'i 'du
byed yin pa.'”

194 D4090.ku84b.
195 AKBhx, T1558.29.29a26ff.
19 AKBhp, T1559.29.187b23fT.
197 PSkV, 74.81f.
198 D4066.225b.
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The PSkV explains that the factors dissociated [from mind] are not real entities but the
expressions of certain states (avastha) of either matter (ripa), the mind (citta), or a mental
factor (caitasika). For example, when a sound is in the state of indicating an object-referent,
this sound is called a name. In this sense, a name is a designation of a sound in a specific state,
and it is not a real entity separated from the sound.

I could not find a clear answer to why the Sarvastivadins included the three factors

of naman, etc., in the category of the “factors dissociated from mind”. I cannot find any

passages explaining the Sarvastivadins’ motive for developing this idea. Thus, we can only

speculate about the reasons. A possible problem that the Sarvastivadins encountered might
have been the relationship between the speech and the writing. The AKBh records the following

discussion:

[The Sautrantika asks:] “Moreover, are syllables (aksara) not the names of the
[written] letters?” (/ipi) [The Sarvastivadin responds:] syllables are not established
(pranita), [that is, they are not pronounced] in order to make one understand the
[written] letters, but the [written] letters are established, [that is, they are written] in
order to make one understand the syllables, with the thought ‘how could [syllables]
not being heard be understood by writing (lekhya)?’ Therefore, syllables are not the

names of those [members of the written letters].

nanu caksarany api lipyavayavanam namani? na vai lipyavayavanam
pratyayanartham aksarani pranitany aksaranam eva tu pratyayanartham lipyavayavah

pranitah, katham asrliyamanani lekhyena pratiyerann iti, naksarany esam namani.'”

19 AKBh, 80.15ff.
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yi ge rnams kyang yig?® 'bru'i yan lag dag gi ming dag ma yin nam zhe na/ yi ge 'bru'i
yan lag rnams go bar bya ba'i phyir yi ge rnams byas pa ni ma yin gyi/ ji ltar na mi{ng}
thos pa bris pas go bar 'gyur zhes yi ge rnams go bar bya ba'i phyir ni yi ge'i 'bru rnams

byas pa yin pas/ yi ge rnams ni de dag gi ming ma yin no.!
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A syllable (aksara) is a synonym of a phoneme (vyarijana) in the AKBh. The Sautrantika
considers a syllable as the name of a written letter (/ipi). Contrary to this, the Sarvastivadin
explains that the sound of a syllable and the writing of a syllable are different from the syllable
itself. According to the Sarvastivadin, they are the cause or means of the manifestation of the
syllable. Like the syllables, the set of naman, pada, and vyarijana is also manifested by the
speech or the writing.

Therefore, from the perspective of the Sarvastivadin, the expression of the doctrine
should be distinct from the speech of the doctrine, because the doctrine could be expressed not
only through the speech but also through the writing. This Sarvastivadin’s explanation might

reflect the fact that the Buddhist doctrine was transmitted through the oral transmission and the

200 i ge D.

21 D4090.ku84b.

22 AKBhyx, T1558.29.29a22fF.

2% LR el [H1 (21, 48 [K].

24 4 [RY (e 09 [E), dF UK ; AKBhy, T1559.29.187b12F.
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written scriptures at that time.?” This interesting topic should be studied further with more

textual evidence.

5.2 Description of All Subjects to be Learnt

The set of naman, pada, and vyaisijana is often explained as the expression opposed with
the concept of “meaning” (artha), in the same way as the term vyarijana is regarded as a
counterpart to the meaning. The Apidamo jiyimen zulun 7] ERIZEEEEFFTE 5 (T1536,
*Abhidharmasamgitiparyayapadasastra or *Sangiti-paryaya) explains the expression of

the doctrine (dharma) and the meaning of the doctrine in following way:

Question: What is the doctrine (fa % *dharma)?**® Answer: The set of naman, pada,
and vyafijana is called the doctrine. That is, the previous great teacher (dashi KF)
and the respectable and wise fellow-students (zunzhong youzhi tong fanxing zhe &
A R [F A7) explained and established [the doctrine] for them, [that is, for the

monks and nuns,] through the set of naman, pada, and vyasijana. They awakened
[people from] conceptualization and clarified [the doctrine]. Because of this, they are
called those who explained the essence of the doctrine. The one who explains the
essence of the doctrine rightly, as the great teacher or as a respectable and wise fellow-
student, has the correct knowledge of [both] the right [expression] of the doctrine
(ruofa #1%, *yathdadharma) and the right meaning [of the doctrine] (ruoyi #73%,
*yathartha) with regard to the essence of the doctrine.

Question: What does [the phrase] “having the correct knowledge of the right
[expression] of the doctrine” mean? Answer: The set of naman, pada, and vyarnijana
constitutes the doctrine. Because he/she masters various kinds of the doctrine firmly,

exactly, and clearly, and attains the incomparable knowledge without retrogression

205 See also Hartmann 2009, 95ff.

206 Stache-Rosen translates as “Lehre” in German. See Stache-Rosen 1968, 151
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(wutuizhuan #IRWE, *anivartaniya), he/she is called the one who has the correct

knowledge of the right [expression] of doctrine.

Question: What does [the phrase] “having the correct knowledge of the right
meaning [of the doctrine]” mean? Answer: That which should be illuminated,
understood, explained, conceptualized, shown, taught, and introduced by the set of
naman, pada, and vyanijana is called the meaning. The one who masters various kinds
of the meaning [of the doctrine] firmly, exactly, clearly, and attains the incomparable
knowledge without retrogression is called the one having the correct knowledge of

the right meaning [of the doctrine].
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The Apidamo da piposha lun B ERIERE K EREVH (T1545) elaborates the doctrine

expressed by the set of naman, pada, and vyarijana in the following way:

There are two kinds of the true doctrine (zhengfa 1E7%, *saddharma). One is the
mundane true doctrine (shisu zhenfa WARIEVL, *laukikah saddharmah), and the
other is the ultimate true doctrine (shengyi zhengfa Wizé1EVE, *paramarthah

saddharmah). The mundane true doctrine is the set of naman, pada, and vyarnijana. It

ST N BT U I
208 Attributed to Saripiatra (Shelizi 4. Translated by Xuanzang. T1536.26.425alff.
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includes the siitras (sudalan Z{H#E), the vinayas (pinaive FEZ%HF), and
abhidharmas (apidamo B E2iEEE). The ultimate true doctrine is the noble path
(shengdao 2EIE, *aryamarga). Tt includes “the uncontaminated” (wulou HJf,
*andasrava), the power (genli 877, *miilabala), the limbs of awakening (juezhi &,

%, *bodhyanga), and the limbs of the path (daozhi &3¢, *marganga).

ATHIEE. —iaIEE, ZBEIEE. MR EEREA S, WREFH RS
HRB ERJGE B . P38 b vkal B0, RIVARIRAR /05 3008 3.2

This passage clearly shows that the set of naman, pada, and vyarijana is closely related to the
“three baskets” (tripitaka). Although there are some variations, the set of naman, pada, and
vyanijana is explained as the expression of the Buddhist doctrine, through which the meaning
of the Buddhist doctrine or the meditative technique could be attained. The SrBh also explains

in the similar way:

In this context, what is a sitra? [It is] that which is a speech (katha) made here and
there to these and those disciples by the Blessed One regarding these and those
practices of the discipline, either related to the “constitutes” (skandha), or related to
the “elements” (dhatu), or related to the “collection of elements” (dhatusamgana), or
related to the “sense-fields” (ayatana), or related to the “dependent origination”
(pratityasamutpada), or related to the “foods” (dhara) and the “truths” (satya), or
related to the “disciples” (sravaka), the pratyekabuddhas and the Tathagatas, or
related to the “applications of mindfulness” (smrtyupasthana), to the “correct
abandonings” (samyakprahana), to the bases of supernatural power (rddhipada), to
the faculties (indriya), the powers (bala), the members of awakening (bodhyanga),
and the members of the path (marganga), or a speech related to [the practice on]
impurity, to the training of mindfulness of the breath (anapanasmrtisiksa), and the

serenity [based on] trusting faith (avetyaprasada). This speech being collected

209 T1545.27.917¢20fT.
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(parigrhya) by the “holders of recitation” (samgitikaraih) is suitably (yathayogam)
arranged in order (anupiirvena racitd) and orderly joined [to doctrine] orderly
(anupiirvena samyukta) for the long preservation of the doctrine (Sa@sanacirasthitaye,
bstan pa yun ring du gnas par bya ba'i don du), by means of the suitable (pratiripa)
“name set” (namakaya), “phrase set” (padakaya), and “phoneme set” (vyarijanakaya)
for indicating (siicandyai) these and those virtuous object-referents (artha)
accompanied by virtuous benefit (arthopasamhitana) and accompanied by celibacy

(brahmacaryopasamhita). This is called a sitra.

tatra stitram katamat? yat tatra tatra bhagavata tams tan vineyams tani tani
vineyacaritani carabhya skandhapratisamyukta va katha krta, dhatupratisamyukta va
katha  krta, dhatusamganapratisayukta  va, ayatanapratisamyukta  va,
pratityasamutpadapratisamyukta va, aharasatyapratisamyukta va,
sravakapratyekabuddhatathagatapratisamyukta va, smrtyupasthana-samyakprahana-
rddhipadendriya-bala-bodhyanga-marganga-pratisamyukta va, asubhanapanasmrti-
siksavetyaprasadapratisamyukta katha krta. sa ca katha samgitikaraih parigrhya
$asanacirasthitaye yathayogam anupiirvena racitanuptrvena samayukta pratirtipair
namakayapadakayavyanjanakayair, yaduta tesam tesam arthanam siicanayai

kusalanam arthopasamhitanam brahmacaryopasamhitanam. idam ucyate stitram.?"

de la mdo'i sde gang zhe na/ bcom Idan 'das kyis de dang de dag tu gdul ba de dang
de dag dang gdul ba'i spyod pa rnams las brtsams nas phung po dang ldan pa'i gtam
dang/ skye mched dang Idan pa dang/ rten cing 'brel bar 'byung ba dang ldan pa dang/
zas dang/ bden pa dang/ khams dang Idan pa dang/ nyan thos dang rang sangs rgyas
dang de bzhin gshegs pa dang Idan pa dang/ dran pa nye bar gzhag pa dang/ yang dag
par spong ba dang/ rdzu 'phrul gyi rkang pa dang/ dbang po dang/ stobs dang/ byang
chub kyi yan lag dang/ lam gyi yan lag dang ldan pa dang/ mi sdug pa dang/ dbugs
rngub pa dang/ dbugs 'byung ba dang/ bslab pa dang// shes nas dad pa dang Idan pa'i
gtam gsungs pa gang yin pa dag yang dag par sdud par byed pa rnams kyis yongs su
bzung nas/ bstan pa yun ring du gnas par bya ba'i don du 'di Ita ste/ dge ba / don dang
ldan pa/ tshangs par spyod pa dang ldan pa de dang de dag bstan par bya ba'i phyir/

210 §rBh 1:226-229
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ming gi tshogs dang/ tshig gi tshog dang/ yi ge'i tshogs mthun pa dag gis®!' ci rigs par
rim gyis bkod cing/ rim gyis sbyor ba gang yin pa de ni mdo'i sde zhes bya'o.?'?

AR SRR BT, BT, IR RE AT =05,
AR AR AT R AT ISR, AEAMERR AR, SRR AR, 2
[EIF AT A M SR IR, A AORAH IR S IR T AR AR 0 5 S8 S S M B
ah,  MNRESH A SMIER. SRR, BRI AR R,
RRBEH AN, BRI A A, WP AT OGRS, R RE

A
&5
Horgeasiritine 5 28], seslftdT, HEnsE. 2R e

However, the set of naman, pada, and vyanijana is not limited to the Buddhist doctrine. In the
YoBh we find that the four subjects were later added in the set of naman, pada, and vyanjana.*"

The BoBh introduces five kinds of subject which are learnt (sruta) by the Bodhisattva:?'s

In this context, why does the Bodhisattva investigate that which was learnt? (1) First
(tavat), the Bodhisattva investigates the Buddha’s speech (buddhavacana) in order to
correctly realize (sampddana) [it] through mastering (pratipatti) the completeness of
the doctrine (dharmanudharma),”'® and in order to clarify (samprakasana) [it] to
others in detail. (2) The Bodhisattva investigates the science of logic (hetuvidya) in

order to correctly understand what is wrongly spoken or wrongly explained with

1 gisaD.
212 55bff.
213 T1579.30.418b23ff.

214 Schmithausen and other scholars have shown that the YoBh is not a coherent work by a single
author (Asanga) but the result of a complex of which each part reflects different stages of
development and is not always homogenous. Therefore, through investigating the passages in the
various parts in the YoBh, we are sometimes able to find the historical development of some Buddhist
terms and ideas. See Schmithausen 1987a, 13ff and 183ff; Deleanu 2006, 154; Delhey 2013, 502.

215 See the translation is based on Engle 2016, 190ff.

216 SWTF 3, 535. See also PTS, 37 (dhammanudhammapatipanna “one who masters the
completeness of the Dhamma”).
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regard to this treatise, in order to refute the teachings of others (paravadanigraha), in
order to [instill] faith (prasada) toward this [Buddhist] teaching (sasana) in those who
lack it, and in order to further increase (bhityobhava) the faith of those who have
engendered it. (3) The Bodhisattva investigates the science of language (Sabdavidya,
sgra'i rig pa, shenming W) in order to cause those who are devoted to the well
composed [speech] (samskrtalapitadhimuktan, legs par sbyar te brjod pa la mos pa
rnams, xinle dianyu zhongsheng 1544551 42) to devolop [a firm sense of] trust
toward the [Bodhisattva] himself by virtue of applying (niripanata, dpyod pa, chabie
Z ) well-derived words and expressions (suniruktapadavyaiijana, tshig dang yi ge
nges pa'i tshig bzang po, guxun yanyinwenju sl S & 3 H]). Moreover, [the
Bodhisattva investigates the knowledge of language] in order to engage in the orderly
discourse (anuvyavahara-anupravesa, rjes su tha snyad gdags pa la 'jug pa, suishuo
BE7R) that [provides] a variety of linguistic interpretations (nirukti) for a single object-
referent (artha). (4) The Bodhisattva investigates the treatise of medicine
(cikitsasastra) in order to cure various kinds of illness, and in order to promote the
welfare of the great populace. (5) The Bodhisattva investigates the mundane fields of
arts and crafts (laukikani silpakarmasthanani) in order to amass wealth for benefiting
the [sentient] beings with little effort, in order to generate in the [sentient] beings [an
attitutude of] high regard [toward the Boddhistattva himself], and in order to benefit
(anugraha) [them] and attract (samgraha) [them to the Buddhist doctrine] by sharing
(samvibhaga) the knowledge of arts and crafts [with them]. Bodhisattva investigates

all five of these fields of knowledge in order to perfect the accumulation?!”

of great
knowledge (mahdjiiana) [that leads to the attainment of] the highest awakening. [The
Bodhisattva who] fails to train in all [of the knowledges] does not attain in an orderly
manner the knowledge of an amniscient being that is free of obstructions

Bodhisattva investigates, how he investigates, and for what he investigates.

217 Two kinds of accumulation (sambhara) are introduced in the BoBh (BoBhp22ff and BoBhw33fY):
The accumulation of knowledge and the accumulation of merit. Here this requisite seems to be related
with the requisite of knowledge. See also Engle 2016, 191.
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tatra kimartham bodhisattvah S$rutam paryesate? 2'* buddhavacanam tavad
bodhisattvah paryesate,*’ samyag dharmanudharmapratipattya sampadanartham,?*°
paresai ca vistarena samprakasanartham. hetuvidyam bodhisattvah paryesate,
tasyaiva  $astrasya  durbhasitadurlapitataya 2*!  yathabhitaparijianartham,
paravadanigrahartham caprasannanam asmimcchasane prasadaya prasannanafi ca
bhiiyobhavaya. sabdavidyam bodhisattvah paryesate, samskrtalapitadhimuktanam?*
atmani sampratyayotpadanartham suniruktapadavyafjananirtipanataya 2, ekasya
carthasya nanaprakaraniruktyanuvyavaharanupravesartham. 2**  cikitsasastram
bodhisattvah  paryesate,  sattvanam = nanaprakaravyadhivyupasamanartham,
mahajanakayasya canugrahartham. ?** laukikani $ilpakarmasthanani bodhisattvah
paryesate 'lpakrcchrena?® bhogasamharanartham sattvanam arthaya sattvananam??’
bahumanotpadanartham, $ilpajianasamvibhagena canugrahasamgrahartham. sarvani

caitani *** pafica vidyasthanani bodhisattvah paryesate, anuttaraya **

samyaksambodher mahajianasambharaparipiiranartham. *° na hi sarvatraivam

218 bodhisattvah kim paryesate BoBhy.
219 buddhavacanam tadbodhisattvah paryesate BoBhy.

220 samyagdharmapratipattisampadanartham BoBhp. Ahn (2015), p, 147 fn.110. The correction is
made based on Tibetan and Chinese translations.

221 durbhasitadurlapitatayah BoBhw,

222 samskrtalapitadhimuktan BoBhp.

223 saniruktapadavyafijananiripanataya BoBhp; usniruktapadavyafjananiriipanataya BoBhw.
224 nanaprakara-nirutty-anuvyavaharanupravesartham BoBhp.
225 mahajanakayasyanugrahartham BoBhp.

226 alpakrcchrena BoBhw.

227 gattvanan ca BoBhp.

228 ca etani BoBhp.

22 'nuttarayah BoBhp.

20 mahajiianasambharaparipinartham BoBhp.
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asiksamanah kramena sarvajfiajianam anavaranam pratilabhate. yat tavad

bodhisattvah?*! paryesate yatha ca paryesate yadarthafi ca paryesate, tan nirdistam.>*

de la byang chub sems dpa' ci'i phyir thos pa tshol bar byed ce na/ byang chub sems
dpa' ni chos kyi rjes su mthun pa'i chos kyi nan tan gyis yang dag par bsgrub par bya
ba'i phyir dang/ gzhan dag la yang rgya char yang dag par bstan par bya ba'i phyir
sangs rgyas kyi bka' yongs su tshol bar byed do// byang chub sems dpa' ni gtan tshigs
kyi rig pa tshol bar byed de/ bstan bcos de nyid la nyes par bshad pa dang/ nyes par
brjod pa yang dag pa ji Ita ba bzhin du yongs su shes par bya ba'i phyir dang/ phas kyi
rgol ba tshar gcad pa'i phyir dang/ bstan pa 'di la ma dad pa rnams dad par bya ba'i
phyir dang/ dad pa rnams kyang phyir zhing 'phel bar bya ba'i phyir ro// byang chub
sems dpa' ni sgra'i rig pa tshol bar byed de/ tshig dang yi ge nges pa'i tshig bzang po
dpyod pas legs par sbyar te/ brjod pa la mos pa rnams bdag la yid ches pa bskyed pa'i
phyir dang/ don gcig la yang nges pa'i tshig rnam pa sna tshogs kyis rjes su tha snyad
gdags pa la 'jug par bya ba'i phyir ro// byang chub sems dpa' ni gso ba'i bstan bcos
tshol bar byed de/ sems can rnams kyi nad rnam pa sna tshogs rnam par zhi bar bya
ba'i phyir dang/ skye bo'i tshogs chen po la phan gdags par bya ba'i phyir ro// byang
chub sems dpa' ni 'jig rten pa'i bzo dang las kyi gnas shes pa rnams tshol bar byed do//
sems can rnams kyi don du tshogs chung ngus longs spyod bsgrub pa'i phyir dang/
sems can rnams Kyis gces par bya ba bskyed pa'i phyir dang/ bzo dang las kyi gnas
shes pa sbyin pa'i phan 'dogs pas bsdus pa'i phyir ro// byang chub sems dpa'i rig pa'i
gnas Inga po 'di dag thams cad tshol yang bla na med pa yang dag par rdzogs pa'i
byang chub kyi (57b) ye shes kyi tshogs chen po yongs su rdzogs par bya ba'i phyir
te/ thams cad la de Itar ma bslabs na rim gyis thams cad mkhyen pa'i ye shes sgrib pa
med pa thob par mi 'gyur ro// byang chub sems dpa' gang tshol ba dang/ ji Itar tshol
ba dang/ gang gi phyir tshol ba de ni bshad zin to.**

21 yodhisattvah BoBhp.
22 BoBhp 74ff, BoBhw 105fF.
33 D4037, 57aff.
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The names of the five kinds of knowledge are as follows:

A. Buddha’s speech (buddhavacana, sangs rgyas kyi bka', neiming W)

B. The science of logic (hetuvidya, gtan tshigs kyi rig pa, yinming K B)

C. The science of language (Sabdavidya, sgra'i rig pa, shengming % )

D. The treatise of medicine (cikitsasastra, gso ba'i bstan bcos, yiming 55H1)

E. The mundane fields of arts and crafts (laukikani silpakarmasthanani, jig rten pa'i
bzo dang las kyi gnas shes pa rnams, zhu shijian gongye zhichu &[] T35 &)

Comparing the explanation of the BoBh to the other passages in the YoBh, we find that these
five subjects came to be categorized under the name of “science” (vidya). In the
Srutamaytbhiimi (SrutaBh) of the YoBh, they are explained as the “five fields of science”
(paricavidyasthana).

A. The inner science (adhyatmavidyd, nang gi rig pa, neimingchu W EZ)

B. The science of medicine (cikitsavidya, gso ba rig pa, yifangmingchu % 77 W JiZ)

C. The science of logic (hetuvidya, gtan tshigs kyi rig pa, yinmingchu [X B EE)

D. The science of language (Sabdavidya, sgra'i rig pa, shengmingchu & B JiZ)

E. The science of the field of arts and crafts (Silpakarmasthanavidya, bzo'i las kyi gnas
kyi rig pa, gongyemingchu 1.3 )

24 T1579.30.503a01fT.
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Moreover, the SrutaBh relates these five fields to the set of naman, pada, and vyafijana.

Because, as far as I know, the Sanskrit version of the passage has not been published so far, I

shall give the Sankrit text on the basis of a manuscript:>*

What is the stage arising from hearing? In summary, that stage arising from hearing
is said [as follows:] with regard to the five fields of science, previously having
perceived (buddhim sapiirvam) [the doctrine] on the basis of the “names” (naman),
the “phrases” (pada), and the “phonemes” (vyarijana), [the practitioner is] learning
(Sravana), grasping (udgrahana), [holding], 2*¢ reciting (svadhyayakriya),
recollecting (anusmarana), and understanding (upalaksana) of the meaning (artha)
of [the doctrine] based on the set of “name” (naman), “phrase” (pada), and “phoneme”
(vyanijana). The five fields of science are, namely, the inner science [i.e. Buddhism],?’
the science of medicine (cikitsavidya), the science of logic, the science of language

and the science of arts and crafts.

Transliteration (MS83b5-6) 28

235 Lambert Schmithausen kindly sent me a copy of the so-called “Yogacarabhiimi MS” photographed
by Giuseppe Tucci, and Martin Delhey kindly sent me another copy of the same Manuscript
photographted by Rahula Sankrtyayana. Inho Chu (Ven. Woonsaan Seok, University of Hamburg) is
preparing a critical edition with an annotated translation of the section on “inner knowledge”
(adhyatmavidyd) under the guidance of Harunaga Isaacson and Marin Delhey. His edition will include
the introductory passage used here, but he generously agreed that I use it in advance. I would like to
express my gratitude to Prof. Schmithausen, Inho Chu, Prof. Isaacson, and Dr. Delhey.

236 The translation of ‘chang ba in the Tibetan version.

27 In the following passage, which explains the category of “the inner knowledge” (adhyatmavidya),
there is an exposition of samjiia-prabhedha-prajiiapti-vyavasthana (“establishing discourse with
reference to [dogmatic] concepts, or technical term”). The exposition provides many kinds of pada
(Ch. %] “phrase”, Tib. gnas “basic concept”), which indicates various Buddhist technical terms.
These passages show that pada is used in various ways in the YoBh. See also Schmithausen 2000,
246.

238 Editorial signs

illegible part of an aksara
. illegible aksara
<<>> addition by scribe
{{}} deletion by scribe
[] demage or unclear reading
<> addition by editor
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(83b5) Srutamayt bhiimih katamah | sa samasato yat* pamcanam vidyasthananam
namasah padasah | vyanja©@nasah buddhim<<..>>piirvam $ravanam udgrahanam
svadhyayakriyam anusmaranam namakayapadakayavyafijanakayasritasya carthasya
upalaksanam ity ucyate | Srutamayi bhiimih paficavidyasthanani tadyatha a[dhy]atma-

vidya vicikitsavidya | hetuvidya | $abdavidya | §ilpakarmastha(83b6)navidya ca |

Reconstruction

srutamay1 bhiimih katama? sa samasato yat pamcanam vidyasthananam namasah
padasah vyafjanasah buddhim [sa]plirvam, $ravanam udgrahanam svadhyayakriyam
anusmaranam namakayapadakayavyafijanakayasritasya carthasya upalaksanam ity
ucyate $rutamayi bhiimih. 2*° pafica vidyasthanani tadyatha a[dhy]atmavidya,

{vi}cikitsavidya, hetuvidya, sabdavidya, Silpakarmasthanavidya ca.

thos?*” pa las byung ba'i sa gang zhe na/ de yang mdor bsdu na/ rigs pa'i gnas Inga
gang yin pa de dag ming dang tshig dang// yi ge las blo sngon du btang ste/ nyan pa
dang/ 'dzin pa dang/ 'chang ba dang/ kha ton byed pa dang/ rjes su dran pa dang/ ming
gi tshogs dang/ tshig gi tshogs dang/ yi ge'i tshogs la brten pa'i don rtogs pa 'di ni thos
pa las byung ba'i sa zhes bya'o// rig pa'i gnas Inga gang zhe na/ 'di Ita ste nang gi rig
pa dang/ gso ba rig pa dang/ gtan tshigs kyi rig pa dang/ sgra'i rig pa dang/ bzo'i las

241

kyi gnas kyi rig pa'o.

AT Sh?  FEAE SRR, PR A RSO R S A, HERIZ
AR, SURKIER B R S b BRI 7, W s ATt M54
TWIER? FENWIER, BT IR, NWIRE, IR, T3EW]RE. 2

{} deletion by editor
* virama
© string-hole

23 Between ity and ucyate, there is no word such as idam which corresponds the Tibetan translation
'di ni.

240 thos D.
241 D4035.tshil61a.
242 T1579.0345a18.
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The passage explains the Buddhist learning process in the stage arising from hearing. The
Buddhist learns the set of naman, pada, and vyarijana, that is, the expression of the doctrine,
and then repeatedly thinks about this set until understanding its meaning. In this context, the
set of naman, pada, and vyarijana is not limited to the expression of the Buddhist doctrine, but
the expression of all the fields which the Yogacara practitioner should learn.

The ViSg section of the YoBh more clearly characterizes the set of naman, pada, and

vyaiijana as those which are established (yongs su brtags pa, fenbiejianli 4} % 5r,
dezhijiaming 3511644 ) with regard to the five sciences:

A. The inner science (nang gi rig pa, neiming ¥ in Xuanzang’ translation,
neixue MW%% in Paramartha’s translation)

B. The science of logic (gtan tshigs kyi rig pa, yinming X1, yinxue [X£%)

C. The science of language (sgra'i rig pa, shengming %W, shengxue &5%)

D. The science of medicine (gso ba'i rig pa, yifangming %& 771, yifangxue
B

E. The science of the field of the mundane arts and crafts (jig rten pa'i bzo dang las
kyi gnas kyi rig pa dag, shijian gonggiao shive chu ming 1[0 Y55 3E B, shi
gongqiao xue . T.T5%5%)

In the passage of the ViSg, we find this list of the five sciences together with the definidition
of the set of naman, pada, and vyariajana. It is notable that the two Chinese translations define
naman, pada, and vyanjana differently. Xuanzang’s translation defines them as a word, a
phrase, and a phoneme respectively, and this definition agrees with the Tibetan version.
However, Paramartha’s translation defines them as a word, a phrase, and a text that is the
collection of phrases. According to Xuanzang, vyarijana is a basic syntactic unit of naman and
pada, but Paramartha understands vyarijana as the biggest unit. This shows that there were
various understandings of naman, pada, and vyarijana, even when the five sciences were

included in the set of naman, pada, and vyarijana. Below we read the passage of the ViSg. I
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translate the Tibetan version, which agrees with Xuanzang’s at first, and then I translate

Paramartha’s.

A. The Tibetan version of the ViSg, together with Xuanzang’s translation

In this context, what are name sets? With regard to the designation of the own-being
of factors and the designation of the own characteristic (rang gi mtshan nyid) [of
factors],?* in order for the conventional expression (rjes su tha snyad gdags pa),
having perceived the conceptualized [objects], [we] express them only with names
(ming tsam du). [These expressions] are name sets.

What are phrase sets? With regard to the designation of the specific quality (bye
brag, chabie 7 Ji\l, *visesa) of the factors, of which the own characteristic is [already]
designated, [we] establish the proliferation (spros pa, *praparica) of virtue (yon tan),
fault (skyon), defilement (kun nas nyon mongs pa), and purification (rnam par byang
ba). [This proliferation] is padakayah.

What are phoneme sets? Phoneme sets are the syllable sets (vi ge'i 'bru'i thsogs)
which appear as the things being basis for [establishing] name set and phrase set.

With regard to the things (dngos po, shi =+, *vastu) to be understood and expressed,
the most brief [thing] is phoneme. The middle one is name. The most detailed one is
phrase. Relying on the phonemes, one understands only the sound [of expression] but
does not understand any object-referent. Relying on name, one understands not only
the own-being of this and that factors but also the sound [of expression]. Based on
phrase, one understands everything.

The name set, the phrase set, and the phoneme set are the conceptualization (yongs
su brtags pa, fenbiejianli 43 3% 37) with regard to the five fields of science, that is,
the inner science, [i.e., Buddhism], the science of logic, the science of language, the

science of medicine, and the science of mundane arts and crafts.?**

243 See fn. 147.

244 The wordings and the order of the five fields of knowledge are differently between passages in the
YoBh. See p, 68.
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de la ming gi tshogs rnams gang zhe na/ chos rnams kyi ngo bo nyid du 'dogs pa dang/
rang gi mtshan nyid du 'dogs pa las brtsams te/ rjes su tha snyad gdags pa'i phyir yongs
su brtag?*® pa nye bar bzung nas ming tsam du rnam par 'jog pa gang yin pa de dag
ni ming gi tshogs rnams zhes bya'o// tshig gi tshogs rnams gang zhe na/ rang gi mtshan
nyid du btags pa'i chos de dag nyid kyi bye brag tu 'dogs pa las brtsams te/ yon tan
dang skyon dang/ kun nas nyon mongs pa dang rnam par byang ba'i spros pa rnams
pa 'jog pa ni tshig gi tshogs rnams zhes bya'o// yi ge'i tshogs rnams gang zhe na/ ming
gi tshogs dang/ tshig gi tshogs kyi rten®*® gyi dngos por yi ge'i 'bru'i tshogs rnams ni
yi ge'i tshogs rnams zhes bya ste/

shes bya brjod par bya ba'i dngos po la/ thams cad las bsdus pa ni yi ge'o// 'bring
ni ming ngo// rgyas pa ni tshig go// yi ge tsam la brten nas ni sgra tsam so sor rig par
'gyur gyi don ni 'ga' yang so sor rig par mi 'gyur ro// (zhi24b) ming la brten pas ni
chos de dang de dag gi ngo bo nyid so sor rig pa dang sgra yang so sor rig par 'gyur
gyi/ chos mang po rab tu rnam par 'byed pa so sor rig par ni mi 'gyur ro// tshig gi
tshogs la brten pas ni thams cad so sor rig par bya'o//

ming gi tshogs dang/ tshig gi tshogs dang/ yi ge'i tshogs de dag kyang rig pa'i
gnas Inga po nang gi rig pa dang/ gtan tshigs kyi rig pa dang/ sgra'i rig pa dang/ gso
ba'i rig pa dang/ 'jig rten pa'i bzo dang las kyi gnas kyi rig pa dag las brtsams te

yongs su brtags pa yin par rig par bya'o.>*

BRIk, =457 SRS B MR B AR,  fE s 5] AR A ST
G S, RS R B ARSI A R, S DI R
JemEEEGn, A, mfCH? SRS SIRIEYEE TS,

S — VI snpe S, RRESARRSC. Y EThR A, HRGR ). EMERDC
Er TIESFREMS, ANHETERASEER. Hikibdy, fERe M@k et

245 Ibid., p. 86. brtag D; btags P.

246 rten P; brten D

247 D4038.zhi24a4ff.
M ORY =8 UR1 el (8] =1 [E] [H]
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B. Paramartha’s Chinese Translation (Juedingzang lun €8 an, T1584)
Name set (zihehe T-FIF, *namakaya): Based on the own-being (xing 1,
*svabhava) and the own characteristic (xiang #H, *svalaksana) of factors,' the
designations (jiaming 1f#4) are established. [The expression] based on these object-
referents (yi 3%, *artha), [that is, the own-being and the own characteristic] is called
name (zi ¥). Phrase set: Having expressed factors which have the own characteristic,
then one differentiates (xuanze 1#$%) and conceptualizes (fenbie 47 Jill) the factors as
the wholesome factors (shanfa %1%, *kusaladharma), the unwholesome factors (efa
TyE, *akusaladharma), the purifying factors (jingfa ¥#i7), and the defiling factors
(bujingfa AN¥EHE). [This differentiation and conceptualization] which is combined
by name is called phrase (ju ). [That is, the expression of the own-being together
with the differentiating quality is phrase]. This is the phrase set. “Text set” (weihehe
WRAIA, *vyaijanakaya):*> When name and phrase are gathered, and the syllable
and the object-referent are completely established, it is called the “text set”.

Those which briefly explain (Zie %) the object-referent, [that is, those which
explain only the own-being or the own characteristic], are [called] name. Those which
explain in some detail (chuzhong JEH, lit. “situated in the middle”) the object-

referent, [that is, those which explain the differentiating quality in the factor], are

2 LK) =# [t]l (W]
250 The Yugie shidi lun 5 (AT, translated by Xuanzang (T1579.30. 587c11fY).
21 See fn. 147.

232 In this context, I do not translate vyasijanakaya as phoneme set, because the following explanation
defines vyarijana as the whole expression resulting from the collection of the name and the phrase.
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[called] phrase. Those which explain in full detail (guang shuo FE&) the object-
referent are [called] “text”.

When one relies only on name, one can understand only the name but cannot
understand the object-referent. When one relies on phrase, one understands the
various natures of the factor. However, one [still] understands [the factors] which are
spoken (ming W§, *ghosa) but cannot understand the various kinds of factors. When

one relies on “text”, one can [completely] understand the object-referents of the

factors.
Because of the name set and the set of phrase and “text”,** the designations of the
five fields of science (wuxuechu H.5:EZ, *paiicavidyasthana) can be known. Each

dialect expresses them differently. It is because the sense faculty of hearing is different
[between people] even though the sound is not different. What is the five fields of
knowledge? They are the inner science [i.e., Buddhism], the science of logic, the
science of language, the science of medicine, and the science of mundane arts and

crafts.

THGE . WIS ERA. Kies, RART. ANGE:
SRR BAE,  FEEEREAHEIEE . UAaRA. NG,
DRAIE A AEAE, TRAL BHRNE.

REEIg S, BEREA. RETR, AR RERRE,  BZAK
MEMCTA 4, MERRAIA,  AERZE. EWIRG),  FIREETE, RRURAS,
AGFIBERETL. ORRE, FIREIAR.

DAL A By Fuk & 2 B AR A . BETTREE,  SLAANE. ATAIH,
WREAE,  HAHRES.  E LS E? —FHNE,  CEREE,  =FHELE,
VU5 U5, gy ae

233 The passage expresses *namakaya and *padavyaiijanakaya. This might suggest that some
Buddhists thought naman as a category and padavyaiijana as another category, that is, they
understood that there were not three but two categories.

254 T1584.30.1024¢26fT.
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To sum up, the set of naman, pada, and vyarijana is generally explained as the expression of
the Buddhist doctrine like the “three baskets” not only in the Sarvastivada texts but also in the
SrBh of the YoBh. However, the YoBh shows that other various fields came to be included in
the set of naman, pada, and vyarijana. In the ViSg section, we find that all the fields finally

came to be categorized under the name of the “five fields of science” (paricavidyasthana).

5.3 Basis of the Conceptual Knowledge

Investigating the passages of the YoBh, we also find that the set of naman, pada, and vyarijana
is considered as the important basis with regard to the spiritual cultivation. This set is explained
as a kind of object to be contemplated. The SamBh introduces some Buddhists who consider

this set as an object of concentration (samadhi):*>

“It is said by the Blessed One. There is a contemplator (dhydayin) who is skilful in
concentration (samadhi) and not skilful in attainment [regarding concentration]

(samapatti)”. [This is found] in detail in a verse of a sutra.?® ... Furthermore [it is]

255 See also Pabst von Ohain 2018, 159 and 262.

256 SN 111, 264 (Jhanasamyutta, 34.1): “At Savatthi, it is said. O monks, are four kinds of
contemplator (pali. jhayin, skt. dhyayin). What four? Here, o monks, a contemplator is skillful in
concentration regarding concentration but not skillful in attainment regarding concentration. Here, o
monks, a contemplator is skillful in attainment regarding concentration but not in concentration
regarding concentration. Here, o monks, a contemplator is skillful neither in concentration regarding
concentration nor in attainment regarding concentration. Here, o monks, a contemplator is skillful
both in concentration and in attainment regarding concentration. In this context, o monks, the
contemplator who is skillful both in concentration regarding concentration and in attainment
regarding concentration is the chief (pali. agga, skt. agra), the best (pali. seftha, skt. srestha), the
foremost (pali. mokkha, skt. mukhya), the highest (pali and skt. uttama), and the most excellent (pali.
pavara, skt. pravara) of these four kinds of contemplator. Just as, o monks, from a cow comes milk,
from milk comes cream, from cream comes butter, from butter comes ghee, and from ghee comes
cream-of-ghee, which is reckoned the best of all these, so too the contemplator who is skillful both in
concentration regarding concentration and in attainment regarding concentration is the chief, the best,
the foremost, the highest, the most excellent of these four kinds of contemplator” (Savatthi, tatra kho
voca. cattaro me bhikkhave jhayi. katame cattaro? idha bhikkhave ekacco jhayi samadhismim
samadhikusalo hoti na samadhismim samapattikusalo. idha pana bhikkhave ekacco jhayt
samadhismim samapattikusalo hoti na samadhismim samadhikusalo. idha pana bhikkhave ekacco
Jhayt neva samadhismim samadhikusalo hoti na samadhismim samapattikusalo. idha pana ekacco
Jhayt samdadhismim samadhikusalo ca hoti samadhismim samapattikusalo ca. tatra bhikkhave yvayam
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said: [There is a contemplator who] is skilful in concentration [but not skilful in
attainment]. He understands the concentration on the basis of the “names”, the
“phrases”, and the “phonemes”, but does not [understand] the aspects (akara), the
signs (/inga), and the mental images (nimitta) of the attainment from which it arises.

How is he skilful in the attainment but not skilful in the concentration? He
understands the aspects, the signs, and the mental images of each concentration, by
means of which he attains [the concentration] (samdapadyate), and he who attains [the
concentration] does not understand this concentration [conceptually] on the basis of
the “names”, the “phrases”, and the “phonemes” in the following way: ‘I have attained
this and that concentration’. There are hundred and thousand kinds of concentration,
which a Bodhisattva attains. And he does not understand the sets of “names”,
“phrases”, and “phonemes” of those [concentrations] in the way ‘I have attained the
concentrations [expressed] in this and that [way]’, as far as (yavar) neither he
hears/learns [them] from the Buddha or the Bodhisattvas who attain the highest [stage]
nor he attains the highest [stage] by himself.

yad uktam bhagavata: asti dhyayl samadhikusalo na samapattikusala iti vistarena
sutroddanagatha. ... punar aha: samadhikusalo bhavati. samadhim
namapadavyafijanaso janite, no tu tany akaralinganimittani tasyah samapatteh, yaih
samapadanam bhavati.

katham samapattikusalo bhavati na samadhiku$alah? yathapihaikatya ekatyasya
samadher akaralinganimittani janite, yaih samapadyate, tatha samapanna$ ca tam
samadhim namapadavyaijanaso na janite: “imam cemam caham samadhim
samapannah” iti. santi ca tani samadhisatani sahasrani ca, yani bodhisattvah
samapadyate. na ca tesam namapadavyafijjanakayaf janite: “imam cemam caham
samadhim samapannah” iti, yavan na buddhat paramaparamiprapte[bh]yo va

bodhisattvebhyah $rnoti svayam va paramiprapto(?) bhavati.’

Jhayt samadhismim samadhikusalo ca samadhismim samapattikusalo ca ayam imesam catunnam
Jhayinam aggo ca settho ca mokkho ca uttamo ca pavaro ca. seyyatthapi bhikkhave gava khiram
khiramhd dadhi dadimha navanitam navanitamha sappi sappimhd sappimando tatra aggam
akkhayati, evam eva kho bhikkhave yvayam jhayr samadhismim samadhikusalo ca samadhismim
samapattikusalo ca ayam imesam catunnam jhayinam aggo ca settho ca mokkho ca uttamo ca pavaro
cati); See also Bhikku Bodhi 2000 vol.1, 1034; Woodward 2002 vol.3, 205ff.

27 SamBh 2009, 210ff (4.2.3.0fY).
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bcom ldan 'das kyis bsam gtan pa ting nge 'dzin la mkhas pa/ snyoms par 'jug pa la mi
mkhas pa yod do zhes rgyas par mdo'i sdom gyi tshigs su bcad pa gang gsungs pa
la/ ... gzhan yang ting nge 'dzin mkhas la snyoms par 'jug pa la mi mkhas pa yod do
zhes gsungs pa ni/ ting nge 'dzin gyi ming dang tshig dang/ yi ge las shes la ting nge
'dzin de'i rnam pa dang rtags dang/ mtshan ma gang dag gis snyoms par 'jug par 'gyur
ba de ni mi shes pa'o// snyoms par 'jug pa la mkhas pa yin la ting nge 'dzin la mi mkhas
pa ji Ita bu yin zhe na/ 'di Itar 'di na la la ting nge 'dzin la la la'i rnam pa dang / rtags
dang mtshan ma gang dag gis snyoms par 'jug pa rnams shes te/ de bzhin du snyoms
par zhugs kyang / bdag ni ting nge 'dzin 'di dang 'di la snyoms par zhugs so zhes ting
nge 'dzin de'i ming dang / tshig dang yi ge las ni mi shes pa Ita bu'o// byang chub sems
dpa' snyoms par 'jug pa gang yin pa'i ting nge 'dzin brgya dang / stong de dag kyang
yod la/ nam sangs rgyas sam/ byang chub sems dpa' dam pa'i pha rol tu son pa dag las
ma thos sam/ yang na bdag nyid dam pa'i pha rol tu son par ma gyur gyi bar du/ bdag
ni ting nge 'dzin 'di dang 'di la snyoms par zhugs so snyam du/ de dag gi ming dang

tshig dang / yi ge'i tshogs ni mi shes pa yang yod do.>*

Bk, “Wniihed s, BEFEE, BUASFEL, REERIY. REanEEmes
B OGER, PRI AR R R, R ER A EANEN, PR AEANSE
ERATIRMZEN. = MEREIGAREFFETT? A S AE - F 21T
ARAH, TRRESIN, TMANE RN =B AL RS B R 2 A, TRANBERIER SR AN
REAEEFF . Al b, MRS A TR =B, AN 7 = A
%”ﬂi%, IRABERIBR A GIRIE FRFER, JIEREGHEWIE, kit d
B — Ut SR TS R, BUE AR —

In this passage, the “concentration” (samadhi) is explained, together with the “attainment”
(samapatti) of the concentration. The concentration is related to learning the theory of the

concentration on the basis of the set of naman, pada, and vyaiijana. The attainment means the

28 D4035.152aff.
259 T1579.30.341b24ff.
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praxis of the concentration. The contemplator (dhyayin) who is skilful in the concentration can
identify a certain concentration with that which is described in scripture or taught by the
masters. This contemplator has a conceptual understanding arising from learning the doctrine.
On the other hand, the contemplator who is skilful in attainment can apply the technique of the
concentration and understand the aspects (akara), the signs (linga), and the mental images
(nimitta).

This attainment can occur either with or without learning the manual of the
concentration on the basis of the set of naman, pada, and vyanjana. According to the passage
of SN, however, the practitioner can perfect the cultivation when being skillful in both
concentration and attainment. The reason of this statement could be inferred from the passage
of the SamBh. When having learnt the manual of the concentration, the practitioner can identify
his or her own experience of the concentration and understand which stage he or she has
reached. This would be crucial in continuing the practice and applying the higher meditative
technique.

By this reason, the set of naman, pada, and vyaisijana is considered in the SamBh as
the important basis for the conceptual knowledge that is crucial in the meditative practice. We
also find a passage of the SrBh that explains the set of naman, pada, and vyaijana in a similar
way. This passage contrasts the characteristic (nimitta) to the secondary characteristic

(anuvyanjana) in the following way:2¢!

There is another type (jati) of the perception of a characteristic (nimittagraha) and the
perception of a secondary characteristic (anuvyanjanagraha). In this context, the

apprenhension of the characteristic is as follows (yat): one sees visual objects (ripani)

260 See fn. 208 above.

261" Allon introduces these passages to contrast the mental image with the secondary image as they are
found in the GandharT text of the Prasanasutra up to the YoBh. See Allon 2001, 2611f.
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which arise (abhasagata) by means of [the sense faculty of] seeing, after having
manifested (sammukhikrtya) the attention (manaskara) arising with that [image]
(tajja, rnam pa de dang 'byung ba).

In this context, the perception of the secondary characteristic is [as follows:] one
sees visual objects which arise by means of [the sense faculty of] seeing, after having
manifested the attention arising with that [image], but [only after] having previously
heard (anusravapiirvaka) [about it] from others. [That is,] one hears [from others as
follows:] “the visual objects to be perceived by [the sense faculty of] seeing are of
the names (nama, ming), the phrases (or words, pada, tshig), and the phonemes (or
expressions, vyarijana, mngon rtags), which are accompanying (anugata) that
[explanation], on which the person (purusapudgala) depends (adhipatim krtva), on
which he relies (nisritya), on which he rests (pratisthaya), and then he conceptualizes
(vikalpayati) the visual objects (ripa) to be perceived by [the sense faculty of] seeing
(caksurvijiieya) as he has heard. This is called the perception of the secondary

characteristic.

apara jatir nimittagrahasyanuvamjanagrahasya ca. tatra nimittagraho yac caksusa
rupany abhasagatani tajjam manaskaram sammukhikrtya  pagyati.
tatranuvyafjanagrahah, tany eva riipani caksusabhasagatani tajjam manasikaram
sammukhikrtya pasyati, api tu parato 'nusravapurvakam. $rnoti santy evamriipany
evamripani caksurvijieyani rapaniti. yani tani tadanugatani namani padani
vyafijanani, yany adhipatim krtva yani nidritya yani pratisthayayam purusapudgalo

mtshan mar 'dzin pa dang/ mngon rtags su 'dzin pa'i rnam grangs gzhan yang yod do//
de la mtshan mar 'dzin pa ni mig gis gzugs snang bar gyur pa rnam pa de dang 'byung
ba yid la byed pa mngon sum du byas nas mthong ba gang yin pa'o//

de la mngon rtags su 'dzin pa ni mig gis gzugs de dag nyid snang bar ma gyur cing/
de dang 'byung ba yid la byed pa mngon sum du byas nas/ mthong ba ma yin mod kyi

'on kyang gzhan las rjes su mnyam pa sngon du btang nas/ mig gi rnam par shes par

262 §rBhsg vol. I, 107ff (Indriyasamvara, C.IIL.5).
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bya ba'i gzugs 'di Ita bu dang/ 'di Ita bu dag yod do zhes thos shing/ de dang rjes su
'brel pa'i ming dang tshig dang mngon rtags gang dang gang dag yin pa gis rnam par
shes par bya ba'i gzugs ji Ita ba thos pa dag la rnam par rtog par byed pa ste/ de ni

mngon rtags su 'dzin pa zhes bya'o.?%

EAGME, SO, PURfELr. SHBURE, SEOsAE REEREEEE,
IEBRAERTIR AR, WA ARBOLH. BbElE, SRRIGSET 7R

ReAEERE,  IEBETRREGC,  Auceketh. AR R,
HIREPT R A2 f0 S0 5, Al ERIR A, i LI A, BE i A A
I IR P e, G0 44 Ry i 204

This passage elaborates the difference between the “characteristic” (nimitta) and the “second
characteristic” (anuvyarijana), through relating the second characteristic to the set of naman,
pada, and vyarijana. In this context, the perception of the characteristic (nimittagraha) means
that one sees (pasyati) a visual object (riipa) through the sense faculty of seeing. The perception
of the second characteristic (anuvyanjanagraha) means that one conceptualizes (vikalpayati)
the visual object: We see a visual object and identify this object with the concepts that we have
learnt. When we cognize characteristics of an object with concepts, these characteristics are
called the secondary characteristics. In this conceptualization, the set of naman, pada, and
vyanjana is considered as the basis in the sense that it is the element to manifest the explanation
to be learnt.

Another passage of the SrBh also shows the relationship between the conceptualization

and the set of naman, pada, and vyarijana. This passage explains the difference between the

263 D4036.27b.
264 T1579.30.407a211f.
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“observation of arising” (utpattyapeksd) and the “observation of designation”

(prajiiaptyapeksa) in the following way:

What is the reasoning of observation (apeksayukti)? There are two kinds of
observation, that is, the observation of arising (utpattyapeksd) and the observation of
designation (prajiiaptyapeksa). In this context, the observation of arising [is as
follows:] When the constituents (skandhas) arise, these causes (hetu) and those
conditions (pratyaya) are observed (apeksyante), through which the constituents
appear (pradurbhava). [The observation of designation is as follows:] When the
constituents are designated, the set of naman, the set of pada, and the set of vyanjana
are observed, through which the constituents are designated (prajiiapti). This is called
the observation of arising and the observation of designation, with regard to the
constituents. This observation of arising and [this] observation of designation is the
reasoning (yukti), the practice (yoga), and method (upaya) for [understanding] arising
of the constituents and for designation of the constituents. Therefore, it is called

reasoning of observation.

apeksayuktih  katama? dvividhapeksa, utpattyapeksa prajiiaptyapeksa ca.
tatrotpattyapeksa yair hetubhir yaih pratyayaih skandhanam pradurbhavo bhavati,
tasyam  skandhotpattau te  hetavas te  pratyaya apeksyante. yair
namakayapadakayavyanjanakayaih skandhanam prajiaptir bhavati, tasyam
skandhaprajfiaptau te namakayapadakayavyfijanakaya apeksyante. iyam ucyate
skandhestitpattyapeksa prajiiaptyapeksa ca. ya cotpattyapeksa ya ca prajiiaptyapeksa
sa yuktir yoga upayah skandhotpattaye skandhaprajiaptaye. tasmad apeksayuktir ity

ucyate.?%

de la Itos pa'i rigs pa gang zhe na/ Itos pa ni rnam pa gnyis te/ skye ba'i Itos pa dang/
gdags pa'i Itos pa'o// de la skye ba'i Itos pa ni rgyu gang dag dang/ rkyen gang dag gis
phung po rnams skye bar 'gyur ba'i phung po'i skye ba de ni rgyu de dag dang/ rkyen
dang de dag las Itos pa yin no// ming gi chogs dang/ tshig gi tshogs dang/ yi ge'i tshogs

265 $rBhsg vol. 1, 236ff.
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gang dag gi phung po rnams gdags par 'gyur ba'i phung po gdags pa de ni ming gi
tshogs dang/ tshig gi tshogs dang/ yi ge'i tshogs de dag la Itos pa yin te/ de ni phung
po rnams kyi skye ba'i 1tos pa dang/ gdags pa'i ltos pa zhes bya'o//skye ba'i ltos pa
gang yin pa dang/ gdags pa'i Itos pa gang yin pa de ni phung po skye ba dang/ phung
por gdags pa'i rigs pa dang/ sbyor ba dang thabs yin pas na de'i phyir ltos pa'i rigs pa

zhes bya'o. 6

ST AEAFER? FENSERAE MRy AR, ThERlsr. AORET
#, Aot a0, ARREAE, AR, EEBAE R A, TR,
AR A SRS, imGE AL, LA R, EEEA AR AR, Ak
By, MEREifr. RIBCZERBG, MatBify, ARt sa s
Jif. e A T 27

In this passage, the “observation of arising” (utpattyapeksa) is the observation of the
phenomena like the arising of the constituents (skanda). In this observation, the practitioner
contemplates the phenomena's causes (%efu) and the conditions (pratyaya). The “observation
of designation” (prajriaptyapeksa) is different from the first observation in the sense that the
practitioner contemplates the conceptualization of things. In order to understand how things
are conceptualized, the practitioner is recommended to think about the nature of the set of
naman, pada, and vyafijana.

To sum up, the set of naman, pada, and vyarijana is considered as an important basis
for the Buddhist cultivation in the YoBh. The passage of the SamBh emphasizes that the
practitioner should learn the manual of the meditative techniques before applying the technique,

because he or she should be able to identify the own experience of the spiritual cultivation with

266 D4036.57b.
267 T1579.30.419b08ff.
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one of stages or techniques described in the manual. Only when understanding on which stage
he or she has reached, the practitioner can know what should be done for the next stage.

A passage of the SrBh explains the benefit of learning the set of naman, pada, and
vyanijana in another way. This set can be the object of the contemplation. Through thinking
about the nature of this set, the practitioner understands the conceptualization of things. This

practice is introduced as the “observation of designation”.
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Part Two



6. Introductory Remark of Part Two

Part two is a translation of passages elaborating the nature of naman, pada, and vyanjana in
commentaries of the AKBh and the PSk. The commentaries include four commentaries of the
PSk and one commentary of the AKBh.

The four commentaries of the PSk are the Dasheng guang wuyun lun KI5 1R

(Guang wuyun lun), the Pancaskandhakavibhasa (PSkV), the *Paricaskandhavivarana
(PSkViv), and the *Paricaskandhabhdsya (PSkBh). The first two texts, that is, the Guang
wuyun lun and the PSkV, are attributed to Sthiramati, but the former does not look like a
Chinese translation of the Sanskrit version of the PSkV. The Guang wuyun lun is shorter and
more concise than the PSkV. Therefore, I translate the two texts separately.?®® Because the
Tibetan translation of the PSkV generally agrees with the Sanskrit version, each corresponding
Tibetan passage is attached below the corresponding Sanskrit passage.

Some passages of the Tattvartha of Sthiramati, that is, a commentary of the AKBh, are
also translated in order to document my own understanding of these passages. This
commentary was available only in the Tibetan translation. Recently a Sanskrit manuscript of
this commentary was found, and scholars are cooperatively preparing a critical edition of this
manuscript.?®® Unfortunately, however, some pages of the manuscript are missing, and these
missing pages include the explanation of the set of naman, pada, and vyanjana. Moreover, as
Matsuda already pointed out, the available Tibetan translation of the 7attvartha does not seem
to have gone through review and correction.?”® Hoping for the discovery of the missing

Sanskrit manuscript, I attempt to translate the passages. Despite the limitation, many passages

268 By this reason, the authorship and the characteristics of the Guang wuyzun lun should be studied
further.

269 Matsuda 2013, 49.
270 1bid., 50.
101



of the Tattvartha can be understood on the basis of Yasomitra’s Sphutartha
Abhidharmakosavyakhya (Vyvakhya) and the PSkV of Sthiramati. With the help of the Vyakhya
and the PSkV, I could identify some passages and understand several arguments of Sthiramati
concerning the nature of naman, pada, and vyarijana in the Tattvartha. Therefore, I document
my translation for investigating Sthiramati’s explanation concerning naman, pada, and

vyanijana and for future study.

6.1 Unique Explanation of naman, pada, and vyafijana by Indian Yogacara
commentators

Through reading the passages, I examine the Indian Yogacara commentators’ understanding of
the characteristics of the set of naman, pada, and vyarijana. The explanation that they have
developed is different from not only the Indian Sarvastivadins’ but also the explanation which
has been developed later in Tibet and East Asia.

Cox investigates the Indian Sarvastivadins’ exposition up to Sanghabhadra in the
Apidamo shun zhengli lun B EEEEPENAIEFEGR (T1562, henceforth *Nydyanusara). In her
introductory remark and translation, we also find other research up to 1995."" These inform
us of the crucial difference between the Sarvastivadins and the Sautrantika in the AKBh. The
Sarvastivadins consider naman, pada, and vyarijana as real entities distinct from sound. The
Sautrantikas disagree with this point of view and consider them as nothing but sound: They are
specific sounds made based on the linguistic convention (samketa).?”> For example, there is a

linguistic convention that the sound “gauh” indicates an individual object of cow. The

211 Cox 1995, 159-172; 377-408.

272 The Buddhist theory of samketa has been studied by many scholars from various aspects. For
example, Arnold (2006) analyses the exposition of samketa in the Buddhist Pramana tradition.
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Sautrantikas consider this sound “gauh” as a naman.?” The Yogacarins basically follow the
Sautrantika. The PSkV explains that we call the sound naman, pada, or vyanijjana when the
sound is in a state (avastha) to indicate an object.?’

As we already investigated in the previous chapters of part one, there are various
understandings of the term vyarijana in the passages of the YoBh. However, the later Yogacara
commentators of the PSk and the AKBh consistently consider vyarijana as a phoneme, which
is a synonym of a “syllable” (aksara). It is momentary, the smallest unit of speech, and the
basis to constitute naman and pada.

Naman is a name. In the discussion on the set of naman, pada, and vyarijana, the Indian
Yogacara commentators use naman as a term indicating only a noun, especially, a subject in a
sentence. An adjective or a verb is not considered as a “name”. They are included in pada.

As seen in part one, pada is challenging to define. Sthiramati in the 7attvartha and the
PSkV explains pada as a predicate in a sentence, that is, all parts except a subject in a sentence.
The PSkBh clearly states that pada is a sentence itself. According to this statement, pada is
constituted by a “name”, which appears as a subject in a sentence, and the rest parts of a
sentence, that is, a predicate. Therefore, pada could be translated as “phrase” in the sense that
a phrase could be either a part of a sentence or a sentence itself.?’

According to this unique explanation by the Indian Yogacara commentators, the
relation among “phoneme” (vyarijana), the “name” (naman), and the “phrase” (pada) should
not be understood as corresponding to that among the “phoneme” (varna or aksara), “word”

(pada), and the “sentence” (vakya) in the Mimamsa philosophy. As is well summarized by

273 This example is elaborated in the Tattvartha.
274 See chapter 7.2.3.
275 This translation is adopted by Cox 1995, Pagel 2007, Kramer 2014, and so on.
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Kataoka, the Mimamsas generally explain “our cognitive process from speech (sabda) to
sentence-meaning” (vakyartha) as follows: Cognition of pronounced phonemes leads into
recognition of a word. The recognition of a word causes understanding of a meaning of the
word. Finally, understanding of the meaning of each word in a sentence causes cognition of a
sentence-meaning.?’® In this explanation, a “word” is the sum of “phonemes”, and a “sentence”
is the sum of “words”. This explanation is not applicable to the “phoneme”, the “name”, and
the “phrase” in the Indian Yogacara commentaries. Because the “name” means only the noun,
it is not the same with the “word” (pada) in the Mimamsa philosophy. Therefore, the “phrase”
could not be the sum of “names”.

However, this unique explanation by the Indian Yogacarins was not maintained in the
East Asian Yogacara commentaries. The East Asian Yogacarins do not differentiate a “name”

(naman, ming %) from an adjective or a verb. They consider all kinds of the word as the

“name”. For example, with regard to the sentence “all the conditioned [are] impermanent”
(sarvasamskara anityah), the Indian Yogacara commentators explain that the subject “the
conditioned” (samskara) is the “name” in this sentence. On the other hand, with regard to the
FI%L»”

Chinese translation of this sentence “zhuxing wuchang 717 #7 >, the East Asian Yogacarins

consider “the conditioned” (xing 17) or “all the conditioned” (zhuxing #417) as a “name”, and
“permanent” (chang ‘) or “impermanent” (wuchang #%) as another “name” in the

sentence. According to the East Asian exposition, the Buddhist term “name” is not distinct from
the Mimamsa term “word”, thus it could be said that a “name” is the sum of specific
“phonemes”, and a “phrase” is the sum of specific “names”. This East Asian version of

exposition and discussion is recently well investigated by Keng.?"

276 Kataoka 2011, part 2, 205 fn. 114.
277 Keng 2018.
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On the other hand, Verhagen elaborates how the relation between the “name” (naman,
ming) and the “phrase” (pada, tshig) has been investigated by the Tibetan.?”® As example, he
introduces a treatise entitled Legs sbyar gces pa’i gnad bsdus mgrin pa'i lcags sgrogs rang grol
by the Tibetan scholar 'Jam dbyangs bzhad pa I Ngag dbang brtson grus (1648-1721). This
Tibetan scholar knows that the Sanskrit term pada has the two contradictory meanings in the
Buddhist texts. As seen above, one of the two meanings of pada is a word with nominal
declension or verbal conjugation (suptinantam padam).?” In this context, ndman means a
word without any inflection, and the relation between naman and pada is explained by him as
follows: “The combination of a specific verbal root (dbyings, *dhatu) with one or more specific
suffixes results in a free, lexical form (ming). The combination of a specific free lexical word
form (ming) with one or more specific suffixes results in a bound, syntactic word form
(zshig)”.” In this explanation, dbyings is the basis of ming, and ming is the basis of tshig. This
explanation is called the model A by Verhagen.

'Jam dbyangs bzhad pa also knows that pada is also defined as phrase. In this context,
he understands naman as a word, and explains the relation between naman and pada as follows:
“The combination of specific phonemes (yi ge, *vyarijana) results in a word (ming). The
combination of specific words (ming), or the combination of specific words with one or more
specific enclitics results in a phrase” (tshig).?®! Verhagen calls this explanation model B and

then states that the model B is related to namakaya, padakdya, and vyarijanakaya in the

AKBh.??

278 Verhagen 2001, 240fT.
27 See fn. 171.
280 Verhagen 2001, 240.
281 Ibid., 241.
282 Ibid., 2431F.
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Verhagen points out that Model A is derived from the explanation by the Sanskrit
grammarian, and model B is based on the Buddhist explanation of set of naman, pada, and
vyanijana. However, like the explanation by the East Asian Yogacarins, a “phrase” (pada) is
defined as the sum of “names” (naman) and is different from the Indian Yogacarins’ unique
explanation of naman, pada, and vyarijana. The current research does not find any evidence
that the Indian Yogacarins’ unique explanation of naman, pada, and vyarijana was influential

to Tibetan scholars.

6.2 Relation between Expression and Object

The BoBh explains the inexpressible nature (nirabhilapya-svabhavata) of factors (dharma) in

the following way:

The Bodhisattva indeed does not conceptualize (kalpayati) any factor in any way,
except that he perceives only thing (vastumatra) or only suchness (tathatamatra),?*
after having rightly understood (viditvd) the inexpressible nature of all factors by
means of the “knowledge of the selflessness of all factors” (dharmanairatmyajiiana)

attained for a long time (diranupravista).

sa  khalu bodhisattvas tena  duranupravistena dharmanairatmyajnanena
nirabhilapyasvabhavatam sarvadharmanam yathabhiitam viditva na kamcid dharmam

kathamcit®®* kalpayati nanyatra vastumatram grhnati tathatamatram.

byang chub sems dpa' de ni chos bdag med pa'i ye shes ring du zhugs pa des chos
thams cad kyi brjod du med pa'i ngo bo nyid yang dag pa ji Ita bzhin du rtogs pas

28 On the adverbial usage of the term “except” (anyatra), see BHSD, 41.

284 na kamcid dharmam kathamcit BoBhw; na kificid BoBhp.
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dngos po tsam mam/ de bzhin nyid tsam du 'dzin pa ma gtogs par chos gang yang

rung ste/ ji Ita bur yang rnam par rtog par mi byed do.?

SUR B AR IR . A — DI IV, B D R R
AT RS RS B . 2

With regard to the set of the “name”, the “phrase”, and the “phoneme”, this inexpressible nature
of factors continues to be emphasized by the later Yogacarins.?” For example, the PSkV
interprets the Sanskrit term adhivacana as the speech after having superimposed an object
because the own nature (svaripa) of factors cannot be said (anakhyeyatva).?®® As Jaini points
out, the term adhivacana is explained as a synonym of the “appellation” (samkha, skt.
samkhya), the “designation” (samanna, skt. samajia), the ‘“expression” (pannatti, skt.
prajiiapti), the “conventional expression” (vohara, skt. vyavahara), the “name” (naman, skt.
naman), the “denomination” (namakamma, skt. namankarman), the “assigning of a name”
(namadheyya, skt. namadheya), the “interpretation” (nirutti, skt. nirukti), the “phrasing”
(byaiijana, skt. vyafijana), and the “speech” (abhilapa, skt. abhilapa) in the Pali text.?¥
Through interpreting this term as the “superimposition” (adhyaropa), the Yogacarins attempt
to explain that our expression of an object is the superimposition of any nature or quality on
the inexpressible thing.

According to the Yogacarins, the “name” (n@man) is the superimposition of the own-

being (svabhava) with regard to the object, and the “phrase” (pada) is the superimposition of

285 D4037.23aff.
280 T1579.30.487b18ff.

287 Takahashi (2004) investigates the explanation of the relation between name and object in the early
Yogacara texts.

288 See below chapter 7.2.1.
289 See Jaini 1959a, 100. He uses a passage in the Dhammasangani.
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the specific quality (visesa). A “phoneme” (vyarijana) is not the superimposition but a
momentary syllable (aksara) which can cause the manifestation of the “name” and the “phrase”.

In this context, the specific quality means the quality which the own-being has. For
example, a thing, on which an own-being of “the conditioned” (samskara) is superimposed,
has a specific quality of “impermanence” (anityata). All the conditioned have this specific
quality. The PSkV expresses the relation between the own-being and the specific quality as
follows: This specific quality of “impermanence” recurs (anuvrtti) in each own-being of “the
conditioned”, and it ceases (vyavrtti) in each own-being of the “non-conditioned” (asamskara).
By means of the recurrence and the cessation of the “impermanence”, we can distinguish the

“conditioned” things from the “non-conditioned” things.**

20 See below chapter 7.2.2.
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7. Exposition of the Set of Naman, Pada, and Vyaiijana in the PSk and its
Commentaries

7.1 The Pafnicaskandhaka of Vasubandhu?"'

What are name sets? They are the designation with regard to the own-beings (svabhava)
of factors.?”? What are phrase sets?>* They are the designation with regard to the specific
qualities (visesa) of factors. What are phoneme sets? They are syllables (aksara) insofar
as they manifest (abhivyaiijanatd) both of them [, that is, the name and the phrase]. They
are also sounds (varna) insofar as they communicate (samvarna) the object-referents
(artha) through being the basis (asraya) of names and phrases. They are also the
unchangeable [entities] (aksaratva) insofar as they are not changeable into alternative

[phonemes] (paryaya).

namakayah katame? dharmanam svabhavadhivacanani. padakayah katame? dharmanam
visesadhivacanani. vyanjanakayah katame? aksarani tadubhayabhivyafijanatam upadaya. varna
api te namapadasrayatvenarthasamvarnatam upadaya. aksaratvam punah paryayaksaranatam

upadaya.

ming gi tshogs gang zhe na/ chos rnams kyi ngo bo nyid kyi tshig bla dwags so// tshig gi tshogs
gang zhe na/ chos rnams kyi khyad par gyi tshig bla dwags so// yi ge'i tshogs gang zhe na/ yi
ge rnams te/ de gnyis ka gsal bar byed pa'i phyir ro// brjod pa yang de dag yin te/ ming dang
tshig la brten nas don brjod pa'i phyir ro// yi ge yang rnam grangs gzhan du mi 'gyur ba'i phyir

T0.

w52 RSB AT DTS SRR ENEEATE. ST
rRRE A TE, DAREREZHT MIML. JRALAEE, mBRAA A AT IRIEER TRl R R,
ARZE T8 2 i

21 PSk (Li and Steinkellner 2008), 15ff; D4059.15a.

292 The PSKV interprets the word adhivacana as “adhyaropya vacanam (speech after superimposing)”.
See PSkV, 84:16.

293 See chapter 6.1 for the explanation about the reason why pada is translated not as “word” but as
“phrase”.

109



7.2 Paiicaskandhakavibhasa of Sthiramati>**
7.2.1 Name (naman)

[In the PSk, it is said:] “Name sets are the designation with regard to the own-beings of factors”.
Because it leads the cognition (jiana) toward (namayati) all those which are expressed

(abhidheyam adhibheyam prati), it is [called] a name (naman).?*

namakaya dharmapnam svabhavadhivacanani. abhidheyam abhidheyam prati jianam

namayatiti nama.>*®
ming gi tshogs gang zhe na/ chos rnams kyi ngo bo nyid Kyi tshig bla dags so zhes bya ba

ni brjod par bya ba dang brjod pa la rnam par shes pa gzhol bar byed pas ming ngo.

In turn (punar), it, [that is, the name] is a collection (samudaya) of sounds for which the
limitation is done (krt@vadhivarna) with regard to the object-referent.?”’ The collection of

names or sounds [of which the limitation is done] is name set.>®

tat punar arthesu krtavadhivarnasamudayah. namnam varnanam va samudayo namakayah.

294 PSkV (Kramer 2014), 84:13-86:12; D4066.229bff.

295 The etymological explanation of “name” (ndman), based on the verbal root Vnam, is also found in
the Tattvartha. See chapter 8.1.

2% PSKV, 84:13. brjod par bya ba dang brjod pa la rnam par shes pa T for abhidheyam abhidheyam
prati jianam.

27 The Sanskrit term krtavadhi is translated into Tibetan differently in the Tibetan translations of the
PSkV and the AKBh. This term is translated as brda sprod ba in the Tibetan version of the PSkV, but
as mtshams bcad in the Tibetan version of the AKBh (See below chapter 8.8).

In the AKBh we find a discussion related to the term krta@vadhi (mtshams bead pa, yigongliwei
nengquandingliang T.3ESL ZHEF2 € & in T1558.29.29a29). In contrast to the Sarvastivadin who
argues that “name” exists as a real entity (dravya), the Sautrantika argues that “name” is not a real
entity separated from sound but a designation of a special sound of which the limitation is done
(krtavadhi) by speakers. See below chapter 8.9 and 8.16.

2% This explanation shows that the PSkV is on the side of not Sarvastivada but Sautrantika in the
AKBh. Sarvastivada differentiates name from sound, but Sautrantika argues that name is nothing but
the specific sound. See chapter 10.6 and 10.8.

110



de yang don rnams la brda sprod ba'i yi ge 'dus pa ste/ ming ngam yi ge rnams 'dus pa la ming

gi tshogs zhes bya'o.

The designation (adhivacana, tshig bla dags) is the speech after superimposing (adhyaropya
vacanam, sgro btags pa), because the own nature (svariipa) of factors cannot be said

(anakhyeyatva).*”

dharmanam svartipasyanakhyeyatvad adhyaropya vacanam adhivacanam.

chos rmams kyi ngo bo nyid brjod du med pa'i phyir sgro btags pa'i tshig la tshig bla dags zhes
bya'o.

The own-being (svabhava, ngo bo nyid) is the own characteristic (svalaksana, rang gi mtshan
nyid). The expression (abhidhana), by which the own nature (svaripa) of factors having an
inexpressible own nature is illuminated (dyotyate), is called a “name”. For example, it is the
sense faculty of seeing (caksus), the sense of hearing (srotra), [visible] matter (ripa), and sound

(Sabda).

svabhavah svalaksanam. yenanabhilapyasvaripanam dharmanam svaripam dyotyate, tad

abhidhanam namety ucyate, tadyatha caksuh $rotram riipam $abda iti.

ngo bo nyid ni rang gi mtshan nyid do// chos rmams kyi rang gi ngo bo brjod du med kyang
gang gis rang gi ngo bo gsal bar byed pa'i brjod pa de ming// zhes bya ste/ dper na mig rna ba
gzugs sgra zhes bya ba Ita bu'o.

2% See above chapter 6.2 for Yogacarin's unique interpretation of adhivacana.
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7.2.2 Phrase (pada)

[In the PSk, it is said:] “phrase sets are the designation with regard to the specific qualities of
the factors”. Because the object-referent together with the specific quality (saviseso arthah) is

understood by this [phrase], it is [called] a “phrase”.3®

padakaya dharmanam visesadhivacanani. padyate 'nena saviseso ’rtha iti padam.

tshig gi tshogs gang zhe na/ chos rnams kyi khyad par gyi tshig bla dags so zhes bya ba ni
'dis khyad par gyi don shes par byed pas tshig ste.

In this way, the “phrase” (pada, tshig) is differentiated (visesita) from the name (naman, ming)
and the “worldly word” (laukikam padam, 'jig rten pa'i tshig), [that is, the usual usage of the
term pada]. Although both name and phrase are not different (avisesa) in the sense that they
have the nature of the collection of sounds, [that is, the collection of phonemes, they are]
different because of the difference of the object-referent. The name is the designation with
regard to the own-being (svabhava) of factors. The phrase is the designation with regard to the
specific qualities of factors. Because a specific quality (visesa) takes the own-being (svabhava)
as its basis (adhisthanatva), the designation with regard to the own-being, [that is the name, ]

is [explained] earlier [than the phrase].*!

evam namno laukikdc ca padat padam visesitam bhavati. namapadayoh
varnasamudayatmakatvavisese ’'pi, arthaviSesad visesah. dharmanam svabhavadhivacanam
nama. visesadhivacanam padam. svabhavadhisthanatvad visesasya purvam

svabhavadhivacanam.

300 This etymological explanation of “phrase” (pada), based on the verbal root Vpad, is also found in
the Tattvartha and the Vyakhya. See chapter 8.2.

391 According to this explanation, the object-referent of the “name” is the own-being and that of the
“phrase is the own-being together with a specific quality. For example, the expression “Devadatta” is
a “name” and the expression “white Devadatta” or “Devadatta [is] white” is a “phrase”; The PSkV
does not explain further what the “worldly word” (laukikam padam) means. According to the PSkBh,
the worldly word means any individual word. See chapter 7.11.2.
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de Ita na ming dang 'jig rten pa'i tshig las tshig bye brag tu byas pa yin no// ming dang tshig
gnyis yi ge 'dus pa'i bdag nyid yin par bye brag med kyang don gyi bye brag gis bye brag tu
dbye ste/ chos rnams kyi ngo bo nyid kyi tshig bla dags ni ming yin la/ khyad par gyi gzhi ni
ngo bo nyid yin pas sngar ngo bo nyid kyi tshig bla dags smos so.

In turn, because the specific quality, which is “impermanence” (anityata), and so on, and has
the nature of recurrence (anuvriti) and cessation (vyavriti),’” distinguishes the own-being
(svabhava) that does not exist elsewhere (anyatravarttamana), it is the specific quality. For
example, “all the conditioned [factors] are impermanent” (anityah sarvasamskarah), “all the

factors have no self (sarvadharma anatmanah)”, and “extinction is calm” (Santam nirvanam).

visesah punar anityatadiko ’nuvrttivyavrttyatmakah, anyatravarttamanam svabhavam
visinastiti viSesah. tadyatha anityah sarvasamskarah, sarvadharma anatmanah, $antam

nirvanam.

khyad par ni mi rtag pa la sogs pa'o// 'jug pa dang ldog pa'i bdag nyid dang gzhan du mi snyegs
pa'i ngo bo nyid las bye brag tu byed pa ni khyad par te/ dper na 'du byed thams cad ni mi rtag
pa'o// chos thams cad ni bdag med pa'o// [m]ya ngan las 'das pa ni zhi ba'o zhes bya ba Ita bu'o.

What has been said [means the following]: The name is nothing but the expression (abhidhana)
of the own-being of a thing (vasfu) and the phrase is the expression (abhidhdna) of the
differentiated (visista) own-being of a thing. The rest, [such as the terms adhivacana, kdaya, and

so on,] should be understood as [included in] the explanation of “name”.

392 See above chapter 6.2. The PSkV does not explain further the terms “recurrence” (anuvrtti) and
“cessation” (vyavrtti). Although it does not mention both terms, the PSkBh gives a related explanation
(see chapter 7.5.2). For example, a specific quality of “impermanence” (mi rtag pa, *anitya) occurs
and recurs at every conditioned factor (samskara). This specific quality is excluded at every
unconditioned factor (asamskara). Through this recurrence and cessation of the specific quality
“impermanence”, the conditioned factors and the unconditioned factors are distinguished.

These terms are also found in a commentary of the Pramanasamuccaya attributed to Dignaga. It is
explained that the word “cow” causes a cognition (buddhi) in terms of “recurrence (anuvrtti)” with
regard to the cows, and also a cognition in terms of “exclusion (vyavrtti)” with regard to non-cows
(see Pind 2015, 163 fn.547).
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etad uktam bhavati. vastusvabhavabhidhanamatram nama visistavastusvabhabhidhanam

padam iti. $esam tu namavyakhyanato vijiieyam.

de ni 'di skad du dngos po'i ngo bo nyid brjod pa tsam ni ming yin la/ dngos po'i ngo bo nyid
kyi khyad par brjod pa ni tshig yin no zhes bstan pa yin no// lhag ma ni ming bshad pa bzhin
du shes par bya'o.

7.2.3 Phoneme (vyarijana)

[In the PSk, it is said:] “Phoneme sets are the syllables (aksara) insofar as they manifest both
of them (tadubhaya) [, that is, the name and the phrase]”. It is phoneme because [name and
phrase] are manifested (vyajyate) by this [phoneme]. Phoneme set is the collection (kaya) of

phonemes. The word “kaya” [is used] in order to include all the phonemes.

vyaiijanakaya aksarani tadubhayabhivyafijanatam upadaya. vyajyate ’'neneti vyafijanam.

vyafijananam kayo vyafijanakayah. kayagrahanam sarvavyanjanopadanartham.

yi ge'i tshogs gang zhe na/ yi ge rnams te de gnyi ga gsal bar byed pa'i phyir ro zhes bya
ba ni 'dis gsal bar byed pas yi ge'o// yi ge rnams kyi tshogs ni yi ge'i tshogs so// tshogs smos pa
ni yi ge thams cad bsdu ba'i phyir ro.

From the word “them” (tat) [in the expression “both of these” (fadubhaya)] alone, the
connection (sambandha) only with the immediately [previous one, that is, the connection only
with phrase] would be suspected. But from the word “both” (ubhaya) alone, it is not known
which two [are connected]. Therefore, “both of them” (tadubhaya) [means] the expression of
both [name and phrase]. In this way, it is called phoneme (vyasijana) because it manifests

(abhivyanjakatva) the immediately [previously explained] name and phrase.**

303 As explained above in chapter 4.3 and 4.4, many of the Sarvastivada texts consider vyafijana as a
basis only of pada but not of naman. The Yogacara texts and some later Sarvastivada texts understand
vyarijana as a basis of both naman and pada.
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tacchabdat kevalad anantarasyaiva sambandha asankyeta. ubhayasabdad api kevalat
katamasyobhayasyeti na vijiiayate. ata ubhayabhidhanam tadubhayam iti. evam

anantarasyaiva namnah padasya cabhivyafjakatvad vyafjanam ity uktam bhavati.

de zhes bya ba'i sgra 'ba' zhig smos na ni gong ma nyid la sbyor du dgos la/ gnyi ga zhes bya
ba nyi tshe smos na yang gnyi ga gang la bya bar gtol med de/ de'i phyir de gnyi ga zhes gnyi
ga smos so// de Itar na bshad ma thag pa'i ming dang tshig gsal bar byed pa'i phyir yi ge zhes
bshad pa yin no.

How does the manifestation (abhivyarijana) of the name and the phrase [arise] by means of
syllables (aksara)? It is because the “marks” (prajiiapana) of the name and the phrase [arise]
when the collected syllables are (gata, gyur pa) in the state (avastha, gnas skabs) of the
designation (adhivacana) with regard to the own-being and the specific quality.** Because the
manifestation of the name and the phrase [arises] by means of syllables in this way [and the
syllables themselves do not have their own object-referent],’* the syllables do not have the

vocal information (vagvijiiapti) as the own-being.3%

katham  punar  aksarair namapadayor  abhivyafijanam?  aksaresu  samuditesu
svabhavavisesadhivacanavastham gatesu  namapadaprajiiapanat. evam aksarair

namapadabhivyafjanad, aksarani na vagvijhaptisvabhavani.

ji ltar na yi ge rnams kyis ming dang tshig gsal bar byed ce na/ ngo bo nyid dang khyad par gyi
tshig bla dags kyi gnas skabs su gyur pa'i yi ge 'dus pa rnams la ming dang tshig gdags pa'i
phyir te/ de Itar na yi ge rnams kyis ming dang tshig gsal bar byed do// yi ge rnams kyi ngag gi
rnam par rig byed kyi ngo bo nyid ma yin te.

3% For the term prajiiapana (“Bezeichnung”, “Kennzeichnung*), see SWTF 3, 161.

395 namapadabhivyaiijandat in the Sanskrit version but ming dang tshig gsal bar byed do in the Tibetan

version.

396 According to the AKBh and the Tattvartha, the three factors of “name”, “phrase”, and “phoneme”
are different from speech (vac). The Sarvastivadin in the AKBh explains that speech is vocal
information (vagvijiiapti) and the three factors are non-information (avijiiapti). See also chapter 8.11.
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It is well established (prasiddha) among people (loke) that the “sounds” (varna) are the sound
(kara) “a”, and so on. In turn, they [, that is, phonemes,] are called sounds because they
communicate (samvarnana) the objects (artha) by means of being a basis (asraya) of the names
and the phrases. [When sounds] arise (vyutpddyante) with regard to the objects in whichever
state, the manifestation (prajiiapti) of the names and the phrases [arises] with regard to the
objects-referents in that state. Therefore, they are said [to communicate the object-referents]

by means of being their basis.

akaradayo varnpa iti prasiddham loke. te punar namapadasrayatvenarthasamvarnanad
varna ucyante. yadavasthesv arthesu vyutpadyante, tadavasthesv eva namapadayoh prajiiaptir

iti te tadasrayatvenocyante.

yi ge [a]*"7 la sogs pa ni brjod pa'o zhes 'jig rten na grags so// de dag ni ming dang tshig gnas
kyis don yang dag par brjod pa'i phyir brjod pa zhes bya'o// don gyi gnas gang dag la bstan pa'i
gnas de dag la ming dang tshig gdags pas de dag ni de'i gnas zhes bya'o//

[It is said in the PSk:] “[They are] also the unchangeable [entity] (aksaratva) insofar as they
are not changeable (aksaranata) into alternative [phonemes] (parydya)”. To wit, “sense-faculty
of seeing” (caksus), [that is, one of the “names” can be] changed to alternative [names such as]
“guide” (netra) and so on. This means as follows: [the object-referent of the name caksus] is
understood by means of being expressed by [various] alternatives.’® However, there is no
alternative of the sound (kara) “a” in this way, by which the sound “a” could be understood

without saying (muktva) the sound “a”.

aksaratvam punas tesam paryayaksarapatam upadaya. tatha hi  caksur
netradiparyayantaresu ksarati. abhidheyatvena paryayantarair gamyata ity arthah. na punar

evam akarasya paryayantaram asti, yenakarabhidhanam muktvakaro gamyeta /

307 omit. D.

3% According to the Tibetan version, the case ending of abhidheyatva is not the instrumental but the
nominative, that is, *abhidheyatvam: “What is to be expressed is understood by means of [various]
alternatives”.
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yi ge yang de dag gi rnam grangs su gtogs pa gzhan du mi 'gyur bar byed pa'i phyir te/ 'di Itar
mig dang 'dren byed ces bya ba la sogs pa ni rnam grangs su gtogs pa gzhan dag tu 'gyur ba
ste/ brjod par bya ba nyid rnam grangs su gtogs pa gzhan rnams kyis shes so zhes bya ba'i tha
tshig go// gang gis a zhes brjod pa ma gtogs par a zhes bya ba shes par 'gyur ba a zhes bya ba'i

rnam grangs de Ita bu gzhan med do.

7.2.4 Summary of the three factors
Everything is like the [following:] All own-beings (svabhava), specific qualities (visesa), and
the conventional expression (vyavahara) of these two are designated (anuvyavahriyate) by
these [three, that is, the name set, the phrase set, and the phoneme set]. Therefore, these sets of
names, phrases, and phonemes are [conventionally] established. In this way, the establishment
(vyavasthana) of other (anya) [factors] dissociated from mind (cittaviprayukta) should be
understood (veditavya) in relation to purpose (prayojanapeksaya) like [in the case of] the set

of the names, the phrases, and the phonemes.

etavac ca sarvam. yad uta svabhavo viSesas tadubhayavyavahara$ ca, tat sarvam ebhir
anuvyavahriyata ity ata ete namapadavyafijanakaya vyavasthapita iti. evam anyesam api

viprayuktanam namapadavyaiijanakayavat prayojanapeksaya vyavasthanam veditavyam.

thams cad ni 'di Ita ste/ ngo bo nyid dang khyad par dang de gnyi ga'i tha snyad tsam du zad
de/ de dag thams cad ni 'di dag gis rjes su tha snyad gdags pa yin pas de'i phyir ming dang tshig
dang yi ge'i tshogs de dag rnam par gzhag go// de bzhin du ldan pa ma yin pa gzhan dag kyang
tshig dang yi ge'i tshogs bzhin du dgos pa la Itos nas rnam par gzhag par rig par bya'o.
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7.3 The Dasheng guang wuyun lun K& FL58°7

What is the name set? It has (wei %) the designation (zhenyu 3458, *adhivacana) with regard
to the own-being (zixing HYE, *svabhava) of factors as its nature (xing %), like the

expression “the sense faculty of seeing” (yan R, *caksus) and so on.?'°

AT 5 R R B VERSRE AL, IRRIR S

What is the phrase set? It has the designation with regard to the specific qualities (chabie 7,
*visesa) of factors as its nature, like the expression ‘“all the conditioned [factors] are

impermanent” (zhuxing wuchang #1745 and so on.

AT 5 BRI REEZE G EE A, IR AT I AR

What is the phoneme set? It is called syllables (zhuzi i7", *aksarani), insofar as it manifests
(biaole 3R T, *abhivyafijanata) both of those two previous aspects (xing 14), [that is, the own-
being and the specific quality].’'! It is also called sound (xian %, *varna), insofar as it
communicates (xianle %8 |, *samvarnatd) the object-referent (yi %, *artha) through being a
basis (suoyi /T, *asraya) of the names and the phrases. It is also called the “unchangeable

[entity]” (zi T, *aksaratva), insofar as it is not changeable into alternative [phonemes]

(wuyizhuan 58, *paryaydksaranatd). “The two previous aspects” means the own-being

399 T1613.13.854b19fT, attributed to Sthiramati, translated by *Divakara (Dipoheluo 1 %51 4 ). This
text and the PSkV are attributed to Sthiramati, but it is much shorter than the PSkV. Therefore, I
translate the passage separately.

310 This explanation corresponds not to the PSkV but to the PSkViv. See chapter 7.4.1.

311 The Chinese version of the PSk (chapter 7.1) translates abhivyafijanatd as biaozhang K%
instead of hiaole T .
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and the specific quality. “Sound” (xian #H, varna) means “communicating” (xianle ¥ T,
samvarnatd).’'?

=~ g? GEENGES, MRREER 7T ML TR R,
Mk e B

A SR AT R, RERR AR DL, BRREEE T

AR, BT R AT,

312 This sentence probably explains that varna and samvarnata are derived from the same etymology.
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7.4 The *Pancaskandhavivarana®'

7.4.1 Name (naman)
[It is said in the PSk:] “What is the name set? It is the designation with regard to the own-being

of factors”. For example, it is [the expression] “the sense-faculty of seeing” (mig, *caksus) and

SO on.

ming gi tshogs gang zhe na/ chos rnams Kyi ngo bo nyid kyi tshig bla dags so// 'di Ita ste

mig gi ces bya ba la sogs pa'o.

7.4.2  Phrase (pada)

[It is said in the PSk:] “What is the phrase set? It is the designation with regard to specific
qualities of the factors. For example, it is [the expression] “Oh, the conditioned [factors] are
impermanent” and so on. [In this context, pada is the “phrase”] in the sense that (ji tsam gyis,
*yavata) it completely defines (yongs su rdzogs pa, *parisamapti) the object-referent, which
is intended to be expressed. This means that the specific qualities related to activity (byed pa),

attribute (yon tan) and time (dus) are understood by means of a [phrase].3!*

tshig gi tshogs gang zhe na/ chos rnams kyi khyad par gyi tshig bla dags so// 'di Ita ste kye
ma 'du byed mi rtag ste zhes bya ba la sogs pa'o// ji tsam gyis brjod par 'dod pa'i don yongs su
rdzogs pa ste/ gang gis byed pa’"® dang yon tan dang/ dus kyi 'brel pa'i khyad par rnams rtogs
par byed ces bya'i tha tshig go.

313 D.4067.24aff, Phung po Ing'i rnam par 'grel pa.

314 See also below chapter 8.2. AKBh, 80.5ff: “Pada is a sentence (vakya) in the sense that it
completely defines (parisamapti) the object-referent (artha), for example, ‘oh, the conditioned
[factors are] impermanent’ and so on. By this [phrase], specific qualities (visesa) related (sambandha)
to activity (kriya), attribute (guna) and time (kala) are understood” (vakyam padam, yavata
'rthaparisamaptis tadyatha anitya bata samskara ity evamadi. yena kriyagunakalasambandhavisesa
gamyante; ngag ni tshig ste/ dper na/ kye ma 'du byed rnams mi rtag/ ces bya ba de Ita bu la sogs pa
Jji tsam gyis don yongs su rdzogs pa ste/ gang gis bya ba dang yon tan dang dus kyi 'brel ba'i khyad
par rtogs par 'gyur ro).

315 phyed pa D.
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For example, the sentence (ngag, *vakya) “a pot is made (bum pa byas)” leads to the
understanding of the specific quality related to an activity, [that is, the activity of “making”].
[The sentence] “Devadatta is evil (nag po, *krsna), wholesome (dkar po, *sukla), or free from
harm” (sdo ba sangs) [leads to the understanding of] the specific qualities related to attributes.
[The sentence] “Devadatta cooks ( thed do, *pacati), will cook ( tshed bar "gyur ro) or cooked
(bstos so)” leads to the understanding of the specific qualities related to time, [that is, past,
present, and future]. In this way, [the sentences] completely expresses (mngon par brjod pa)
the own characteristic (rang gi mtshan nyid, *svalaksana). [Thus, the sentence is called] a

phrase that expresses (brjod pa) the specific qualities related to activity, attribute, and time.

'di 1ta ste bum pa byas zhes bya ba'i ngag®'® 'dis ni byed pa'i 'brel pa'i khyad par rtogs par byed
do// Tha sbyin nag po dkar po sdo ba sangs zhes bya ba ni yon tan gyi 'brel pa'i khyad par ro//
lha sbyin 'tshed do 'tshed bar 'gyur ro// btsos so zhes bya ba 'dis ni dus kyi 'brel ba'i khyad par
rtogs par byed do// de Itar rang gi mtshan nyid mngon par brjod pa zhes bya ste/ byed pa dang
yon tan dang dus kyi 'brel ba'i khyad par brjod pa'i tshig ces bya'o.

7.4.3 Phoneme (vyarijana)

[It is said in the PSk:] “What is the phoneme set (vyarijanakdaya)? They are syllables (yi ge,
aksara), insofar as they manifest both”. “Both” (gnyi ga, *ubhaya) [means] the own-being (ngo
bo, *svabhava) and the specific qualities (khyad par, *visesa) of factors. “Manifesting” (gsal

bar byed, *abhivyanijana) means “make appear” (mngon par byed).

yi ge'i tshogs gang zhe na/ yi ge rnams te de gnyi ga gsal bar byed pa'i phyir ro zhes bya
ba la/ gnyi ga ni chos rnams kyi ngo bo nyid dang khyad par ro// gsal bar byed ces bya ba ni
mngon par byed ces bya ba'i tha tshig go.

[It is said in the PSk:] “They are also sounds (varna) insofar as they communicate (brjod pa,
*samvarnatd) the object-referent (don, *artha) through being a basis (brten, *asrayatva) of

names and phrases. A name, for instance, is “the sense-faculty of seeing” (mig, *caksus). A

316 dag D.
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phrase is, for instance, [the sentence] “the sense-faculty of seeing is impermanent”. [A
phoneme] is sound, insofar as they express the own-being and the specific qualities (bye brag)

of the object through being a basis of both of them.

brjod pa yang de dag yin te/ ming dang tshig la brten nas don brjod pa'i phyir ro zhes bya
ba la/ ming ni mig ces bya ba la sogs pa'o// tshig ni mig mi rtag ces bya ba la sogs pa'o// de

gnyi ga la brten nas don gyi rang bzhin dang/ bye brag ces bya ba brjod pa'i phyir brjod pa'o.

[It is said in the PSk:] “They are also the unchangeable [entities] (yi ge, *aksaratva), insofar as
they are not changeable into alternative [phonemes]”. [This statement] should be known [as
follows: they are also the unchangeable entities, ] because the sound ‘a’ cannot be changed into

alternative [phonemes].
(24a) yi ge yang rnam grangs gzhan du mi 'gyur bar byed pa'i phyir ro zhes bya ba ni a

zhes bya ba 'di rnam grangs gzhan gyis brjod par mi nus pa'i phyir ro// zhes bya ba la sogs pa
yang rig par bya'o.

122



7.5 The *Paiicaskandhabhagya’"’
7.5.1 Name (naman)

In order to explain the meaning of “name” (ming) with regard to the own-being (rang bzhin,
*svabhdva) of the name set, it is asked “what is the name set?”. This [means] the question

[asking] what is the own-being and the characteristic (mtshan nyid) of the name set.

ming gi tshogs kyi rang bzhin de la ming zhes bya ba'i don bstan pa'i phyir/ (§9b) ming gi
tshogs gang zhe na zhes dris te/ ming gi tshogs kyi rang bzhin dang/ mtshan nyid gang zhe na

zhes dris pa'i don to.

In this [context], a name is [a noun such as] a “pot” (bum pa), a “cloth” (snam bu), “[visible]
matter” (gzugs), a “sound” (sgra), and so on. Here, what is the [literal] meaning of the name?
This and that expression (rjod par byed pa), which lead cognition (rnam par shes pa, *vijiiana)
toward (gzhol bar byed, *namayati) and make it being engaged in (gzhol bar byed zhing 'jug
par byed pa) the object-referent, or make one understand (rtogs par byed pa) the cognized

object-referent (rnam par shes pa'i don),*'® is called a name.?"

de la ming gi bum pa dang/ snam bu dang/ gzugs dang/ sgra zhes bya ba la sogs pa'o// de la
ming zhes bya ba'i don ci zhe na/ don la rnam par shes pa gzhol zhing 'jug par byed pa'am rnam

par shes pa'i don rtogs par byed pa'i rjod par byed pa dang/ rjod par byed pa la ming zhes bya'o.

In this context, the “expression” (rjod par byed pa) has fire (me), pot (bum pa), and so on, as
the thing (dngos po, *vastu), [that is, the object of the expression]. “Manifestation” (brjod pa,

*abhilapa) is said with regard to sounds (sgra, *ghosa) [such as] “fire” (me) and “pot” (bum

317 D4068.89aff.

318 T assume the Tibetan expression /jug par byed pa as the translation of “engagement” (abhujana).
See PSkV, 35: “What is the contemplation? It is the bending (@bhoga) of mind (cetas). ‘Engaging’
(a@bhujana) is ‘bending’” (manaskarah katamah? cetasa abhoga iti. abhujanam abhogah); The
corresponding Tibetan passage (D4066.209b): yid la byed pa gang zhe na/ sems kyi 'jug pa'o zhes bya
ba ni 'jug par byed pas 'jug pa ste.

319 On the explanation of name, based on the verbal root Vnam, see also chapter 7.2.1 and 8.1.
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pa).**® Through manifesting sounds [such as] “fire” and “pot”, cognition (rnam par shes pa)
understands and knows (rtogs shing shes par byur ba) the object-referent (don, *artha) of fire
and pot. Therefore, sounds [such as] “fire” and “pot” are called “names”**!. [This] means that
actually (don du na), the set of many sounds (yi ge) [like] “a”, “ka”, and so on, of which the
limitation is made (brda phrad par byed pa) with regard to the object-referent, [in the form] of

“fire”, “pot”, and so on, is called “name”.3*

de la rjod par byed pa ni me*** dang bum pa la sogs pa'i dngos po'o// brjod pa ni me zhes bya
ba'i sgra dang bum pa zhes bya ba'i sgra la bya ste/ me dang bum pa zhes bya ba'i sgra de brjod
pas rnam par shes pas me dang bum pa'i don de rtogs shing shes par 'gyur bas na me dang bum
pa zhes bya ba'i sgra la ming zhes gdags so// don du na me dang bum pa la sogs pa'i don brda
phrad par byed pa'i yi ge a dang ka la sogs pa mang po tshogs pa la ming zhes bya'o zhes ba'i

don to.

[A Question with regard to] “set” (tshogs, *kaya): Is it a set (¢shogs) because a name (ming)
arises (gyur pa) from the collection of many phonemes (yi ge) like “a”, “ka”, and so on?*** Or
(yang na) is it a set because names (ming) such as “Devadatta” (lha sbyin), “Yajiadatta”

(mchod sbyin), “[visible] matter” (gzugs, *ripa), or “sound” (sgra, *sabda), and so on, are

320 This seems to be the summary of the Sarvastivadin’s explanation of the “name”. According to the

Sarvastivadin, a name is an expression, and the expression is the real entity (dravya) that is different
from another real entity “sound” (ghosa). For example, the sound “fire” is different from the
expression “fire”. The sound “fire” manifests the expression “fire”, and the expression “fire” leads to
the cognition of fire See above chapter 5.1 and below chapter 8.7.

321 The Sautrantika and the Yogacarins generally disagree with the Sarvastivadins’ explanation. That
is, the expression “fire” and the sound “fire” are the same entity. Therefore, the sound “fire” itself
leads to the cognition of fire. See below chapter 8.6.

322 See chapter 7.2.1 (PSKkV, 84.14ff): “In turn, it, [that is, “name”] is the collection (samudaya) of the
sound of which the limitation is made (krt@vadhivarna) with regard to object-referent” (tat punar
arthesu krtavadhivarnasamudayah. namnam varnanam va samudayo namakayah, de yang don rnams
la brda sprod ba'i yi ge 'dus pa ste/ ming ngam yi ge rnams 'dus pa la ming gi tshogs zhes bya'o). See
also below chapter 8.8.

323 maD

324 According to this explanation, namakaya means a “composition” in which the various parts of a
“name”, that is, various phonemes, are put together and arranged.
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numerically many (grangs kyis, *samkhyaya)?** Answer: [The name set] is the designation
(tshigs bla dags, *adhivacana) with regard to the own-being (ngo bo nyid, *svabhava) of
factors (chos, dharma). In this [context], “cloth” (snam bu), “pot” (bum pa), “matter” (gzugs),
“sound” (sgra), etc., and “earth” (sa), “water” (chu), “fire” (me), and “wind” (rlung), etc. are

called [name] set (tshogs rnams).

tshogs zhes bya ba ni ming yang yi ge a dang ka la sogs pa mang po 'dus pa las gyur pas na
tshogs zhes bya ba'am/ yang na lha sbyin zhe'am/ mchod sbyin zhe'am/ gzugs she'am sgra zhes
bya ba la sogs pa'i ming nyid grangs kyis mang ba'i phyir tshogs zhes bya'o// de'i lan du/ chos
rnams Kyi ngo bo nyid kyi tshig**¢ bla dags so zhes bya ba la sogs pa smos te/ de la snam bu
dang/ bum pa dang/ gzugs dang/ sgra la sogs pa dang/ yang sa dang chu dang/ me dang/ rlung

la sogs pa la tshogs rnams zhes bya'o.

“The own-being of factors” (dharmanam svabhava) is the individual characteristic (mtshan
nyid) of the factors,*?’ for example, the characteristic of earth (sa) is hardness (sgra), the
characteristic of water is wetness (gsher ba), and the characteristic of fire is heat (¢sha ba,

*usna).

chos de dag gi ngo bo nyid ni chos de dag gi so so'i mtshan nyid la bya ste/ dper na sa'i mtshan

nyid ni sra ba dang/ chu'i mtshan nyid ni gsher ba dang / me'i mtshan nyid ni tsha ba Ita bu'o.

There, the own nature (rang bzhin) of the factors cannot be explained (bstan cing) and
manifested (brjod pa) by speech (tshig, *vacana).’®® If the characteristic of the factors could

be manifested by speech, it would be reasonable [to say] that one is burned (Ice tshig par "gyur),

325 According to the second explanation, namakdaya means a “collection”, in which many “names” are
put together and arranged.

326 tshigs D.
327 PSkV, 84.16: “The own-being is the own characteristic” (svabhavah svalaksanam).

328 Here, the Sanskrit word adhivacana (tshig bla dags) is commented on. The PSkBh explains tshig
at first, and then bla dags. This is similar to the explanation of adhivacana in the PSkV, 84.16: “the
speech after superimposing” (adhyaropya vacana, sgro btags pa'i tshig la tshig bla dags zhes bya'o).
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because of the occurrence of fire, only by manifesting the [name] “fire” [by means of speech],
and thirst (skom) would be satisfied (ngoms par ’gyur ba) only by manifesting the [name]
“water” (chu) [by means of speech]. [However,] because one is not burned only by manifesting
the [name] “fire” and thirst is not satisfied only by manifesting the [name] “water” [by means
of speech], the names of factors are [only] superimposing designations (bla dags su btags pa)
with regard to [the object of] earth, water and so on. Because of this, [the name set] is the

designation with regard to the own-being of factors.>?’

de la chos rnams kyi rang bzhin ni tshig gis bstan cing brjod par mi nus pa yin te/ gal te chos

rnams kyi mtshan nyid tshig gis brjod par nus na ni me**

gyur bas ni me zhes brjod pa tsam
gyis lce tshig par 'gyur la/ chu zhe brjod pas skom ngoms par 'gyur ba'i rigs na/ me zhes brjod
pa tsam gyis kyang Ice tshig par mi 'gyur la/ chu zhes brjod pa tsam gyis kyang skom ngoms
par mi 'gyur bas chos rnams kyi ming sa dang/ (90a) // chu la sogs par bla dags su btags pa yin

pas na chos rnams kyi ngo bo nyid kyi tshig bla dags zhes bya'o.

In this way, the speech, which manifests the [name] “earth” with regard to this [object] and
[manifests the name] “water” with regard to that [object], is called the name, although the
characteristic of the factors [that is, earth, water, and so on,] is inexpressible.*! Therefore, the
name set exists as an expression but not as a real entity [different from the speech], as it
designates (gdags pa) a state (dus, *avastha) of matter (gzugs, *ripa), mind (sems, *citta) and

a mental factor (sems las byung ba, *caitasika).>*

329 This explanation corresponds to that in the *4bhidharmavatarasastra (rab tu byed pa chos mngon
pa la 'jug pa, Ru apidamo lun B EEZEPER). See above chapter 5.1. See also Dhammajoti 2009,
118 and Franco and Notake 2014, 10ff.

39 mi D.

331 brjod du med [pa] is considered as the Tibetan translation of anakhyeyatva. See the passage of the
PSkV in chapter 7.2.1: “the designation is the speech after superimposing, because the own-nature of
the factors is inexpressible” (dharmanam svaripasyanakhyeyatvad adhyaropya vacanam
adhivacanam; chos rnams kyi ngo bo nyid brjod du med pa'i phyir sgro btags pa'i tshig la tshig bla
dags zhes bya'o).

332 The Tibetan version of the PSkBh generally translates the Sanskrit word avastha as 'dus. Whereas
the Tibetan translation of the PSkV uses gnas skabs. See the PSkV, 74.81f: “Those which are
expressed (prajiiapyante, gdags pa) with regard to the states (avastha) of matter, mind and a mental
factor and [those which are] not expressed as being different from them are the factors dissociated
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de Itar chos rnams kyi mtshan nyid brjod du med kyang 'di ni sa 'di ni chu zhes brjod pa'i tshig
de la ming zhes bya'o// de bas na ming gi tshogs 'di yang gzugs dang/ sems dang sems las byung
ba'i dus la gdags pas btags par yod kyi rdzas su med do.

7.5.2 Phrase (pada)

In order to explain the own-being (rang bzhin) of the phrase set, it is asked “what is the phrase
set?” [This] means that it is the question [asking] what is the own-being and the characteristic
(mtshan nyid) of phrase set. The answer [said in PSk is as follows:] It is the designation with

regard to the specific quality (khyad par, visesa).

tshig gi tshogs kyi rang bzhin bstan pa'i phyir tshig gi tshogs gang zhe na zhes dris te/ tshig
gi tshogs kyi rang bzhin dang mtshan nyid gang zhe na zhes dris pa'i don to// de'i lan du chos
rnams kyi khyad par gyi tshig bla dags so zhes bya ba smos te.

A factor (chos, *dharma) is pot (bum pa), cloth (snam bu), visible matter (gzugs), sound (sgra),
and so on. A specific quality of the factors is a particular quality (bye brag) of the factors, that
is, characteristics (mtshan nyid, *laksana) like impermanence (mi rtag pa, *anitya), suffering

(sdug bsngal, *duhkha), and so on.**

chos ni bum pa dang/ snam bu dang/ gzugs dang/ sgra la sogs pa'o// chos rnams kyi khyad par
ni chos de dag gi bye brag ste/ mi rtag pa dang/ sdug bsngal la sogs pa'i mtshan nyid do.

[from mind]” (ye ripacittacaitasikavasthasu prajiiapyante tattvanyatvatas ca na prajiapyante, te
viprayuktah samskara; D4066.225b: gang dag gzugs dang sems dang sems las byung ba'i gnas skabs
la gdags pa ste/ de nyid dang gzhan du mi gdags so zhes de dag spyir bstan te/ de dag ni mi ldan pa'i
'du byed yin pa). The PSBh, D4068.79b: “that which is expressed (gdags pa) with regard to the state
('dus) of matter, that which is expressed with regard to the state of mind, and that which is expressed
with regard to the state of a mental factor, are the factors dissociated [from mind]” (gang gzugs kyi
'dus la gdags pa dang/ sems kyi dus la gdags pa dang/ sems las byung ba'i dus la gdags pa de dag ni
'du byed sems dang mi ldan pa'o).

333 In this context, the “specific quality” (khad par) and the "particular quality” (bye brag) are
synonyms.
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The meaning of phrase is also [explained like the name:]*** Because the specific quality (khyad
par, *visesa) together with the object-referent (don dang bcas pa'i khyad par, *sarthavisesa)
is understood (khong du chud par byed cing, *padyate) and explained by this phrase (pada), it
is called “phrase”.** Or, because the object-referent together with the specific quality (khyad
par can gyi don, *savisesartha) is explained and understood, it is called phrase.

In this context, because phrase explains the specific quality of the object-referent, the phrase
(tshig, *pada) used in a treatise (gtsug lag, *sastra) is explained as different from name (ming,
*naman) and the worldly word (ig rten gyi tshig, *laukikam padam).*

Why? Name explains the own-being of the factors, and phrase explains the specific quality
of factors. Name explains only [the own-being] expressed as “fire”. Then, expressing “fire is
hot”, phrase explains the specific quality with regard to the fire having the characteristic of
heat. Moreover, because name expresses “‘the conditioned” (‘dus byas, *samskara) and phrase
expresses “the conditioned are impermanent” (‘dus byas mi rtag pa), phrase explains “the
conditioned” having the characteristic of impermanence. Therefore, it is explained that there is
difference between name and phrase.

It is explained that phrase of treatise is also different from the worldly word. Why? With
regard to [the expression] “Devadatta boils rice (lha sbyin 'bras tshos)”, people consider
“Devadatta” as a word (pada), “rice” also as a word and “boils” also as a word. [However,] in
treatise, “all the conditioned are impermanent (‘du byed kun mi rtag)” is considered as a phrase.
Because it explains the object-referent together with the specific quality like all the conditioned
[which have the characteristic of] impermanence, [phrase] is also explained as different from

the worldly word.

334 Like the explanation of the name, the phrase (pada) is here explained with regard to the verbal root
through \/pad.

335 See PSkV, 85.11f: “Because the object-referent together with the specific quality is understood by
means of this [padal], it is called pada” (padyate 'nena saviseso ’rtha iti padam; 'dis khyad par gyi
don shes par byed pas tshig ste). See also chapter 7.2.2 and 8.2.

336 On the translation of gtsug lag as treatise, see Negi vol.11, 4690; On “name” and the worldly
word, see PSkV, 85.21f: “In this way, ‘phrase’ is differentiated from ‘name’ and the worldly word”
(evam namno laukikdc ca padat padam visesitam bhavati; de lta na ming dang 'jig rten pa'i tshig las
tshig bye brag tu byas pa yin no). See also chapter 7.2.2.

128



tshig ces bya ba'i don kyang tshig ces bya ba 'dis don dang bcas pa'i khyad par khong du chud
par byed cing ston par byed pas na tshig ces bya ba'am khyad par can gyi don ston cing khong
du chud par byed pas na tshig ces bya'o//

de Itar tshig gi don gyi khyad par ston par byed pas na/ ming dang 'jig rten gyi tshig las gtsug
lag tu byas pa'i tshig bye brag yod par ston to//

ci Itar zhe na/ ming gis ni chos rnams kyi ngo bo nyid ston la/ tshig gis ni chos rnams kyi
khyad par nyid ston te/ ming gis me zhes brjod pa tsam du bstan pa las tshig gis me tsha ba
zhes brjod na/ me tsha ba'i mtshan nyid du khyad par du ston par byed pa dang/ ming gis 'dus
byas zhes brjod na tshig gis 'dus byas mi rtag pa zhes brjod pas 'dus byas mi rtag pa'i mtshan
nyid du ston par byed pas na ming dang tshig gnyis la bye brag yod do//

gtsug lag gi tshig ni 'jig rten gyi tshig las kyang bye brag yod par ston to// ji Ita zhe na lha
sbyin 'bras tshos zhes pa la/ 'jig rten pa rnams lha sbyin zhes bya ba la yang tshig gcig tu Ita/
'bras zhes bya ba la yang tshig gcig tu Ita/ tshos zhes bya ba yang tshig gcig tu Ita la/ gtsug lag
las ni 'du byed kun mi rtag ces pa la tshig gcig tu 'dzin te/ des 'dus byas kun mi rtag (90b) pa
yin zhes khyad par gyi don ston par byed pas na/ 'jig rten gyi tshig dang yang bye brag yod par

ston to.

Question (smras pa): Not only name “Devadatta (/ha sbyin)” arises from the set of phonemes
like “la”, “ha”, and so on, but also the qualifying word [together with the name] like “the
conditioned are impermanent ('dus byas mi rtag)” arises from the set of sounds like “de”, “ba”,
and so on.**” Then, what is the difference between two?

Answer (smras pa): Although both “name” and “phrase” are not different in the sense that

[they are] the collection of phonemes, they are different (khyad par du dbyed ste, *visesah)

337 Here, the phonemes “la”, “ha”, and so on, are not the phonemes of the Sanskrit word “Devadatta”,
but the phonemes of the Tibetan translation of “Devadatta”, that is, “/ha sbyin”. The phonemes of
phrase “all the conditioned are impermanent” are also the phonemes of the Tibetan translation of this
phrase, that is, “'dus byas mi rtag”. This is an unusual transliteration. Usually the Sanskrit phonemes
are enumerated even in the Tibetan translation. See the example of the Tattvartha in chapter 8.3: “For
example, it is [the sound] ‘gauf’”, and so on. This sound, which is characterized by phoneme “g”,
phoneme “au”, and visarga (tseg drag), is limited with regard to the nine object-referents by this
order, [that is, the order of g-au-h]. Due to this [sound], they, [that is, the nine object-referents], are
understood” (dper na goo: zhes bya ba la sogs pa la yi ge ga dang/ yi ge au dang/ tseg drag gi bdag
nyid can gyi sgra ni go rims 'dis don dgu dag la mtsams bcad pa de las de dag rtogs par 'gyur ro).
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because of the difference of the object-referent.’*® It is because name explains only the own-
being of factors and phrase explains the specific quality of factors. Therefore, that which
explains only the own characteristic of factors is called name, and those which explain the

difference of the object-referent, like “this factor is permanent”, “that factor is impermanent”,

and so on, are called phrase set.

smras pa/ lha sbyin zhes bya ba'i ming yang la dang ha la sogs pa'i yi ge tshogs pa las gyur pa
yin/ 'dus byas mi rtag ces bya ba'i tshig kyang de dang ba la sogs pa'i yi ge tshogs pa las gyur
pa yin na/ de gnyis la khyad par ci yod/

smras pa/ ming dang tshig gnyis yi ge 'dus pa yin par khyad par med du zin kyang/ don gyi
khyad par las khyad par du dbye ste/ ming gis ni chos rnams kyi rang bzhin tsam ston la/ tshig
gis ni chos rnams kyi khyad par ston par byed pa'i phyir ro// de bas na chos rnams kyi rang gi
mtshan nyid tsam ston pa la ming zhes bya la/ chos de rtag pa yin nam mi rtag pa yin pa la sogs

pa don gyi khyad par du ston par byed pa la tshig gi tshogs zhes bya'o.

Question: Between both name [set] and phrase set, why is name set explained earlier than
phrase set?

Answer: The basis (gnas) of the phrase like “factors are permanent”, “factors are
impermanent”, and so on, is name. Based on the name such as “pot” (bum pa) and “cloth”
(snam bu), the phrase such as “pot is permanent” or “pot is impermanent” arises (jug par 'gyur

ba). Therefore, name is explained earlier than phrase.

smras pa/ ming dang tshig gi tshogs gnyis las tshig gi tshogs pas ci'i phyir ming gi tshogs sngar
bshad.

smras pa/ chos rnams rtag pa dang mi rtag pa la sogs pa'i tshig gi gnas ni ming yin te/ bum
pa zhes bya ba dang/ snam bu zhes bya ba'i ming la brten nas bum pa rtag pa zhe'am bum pa

mi rtag pa zhes bya ba'i tshig 'jug par 'gyur bas na tshig pas ming sngar bshad do.

338 See PSkV, 85.3ff: “Although both “name” and “phrase” are not different (avisesa) in the sense that
they have the nature of the collection of sound, [they are] different because of the difference of the
object-referent”. (namapadayoh varnasamudayatmakatvavisese ’pi, arthavisesad visesah; ming dang
tshig gnyis yi ge 'dus pa'i bdag nyid yin par bye brag med kyang don gyi bye brag gis bye brag tu
dbye ste). See chapter 7.2.2.
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With regard to the specific quality of factors, what does specific quality (khvad par, *visesa)
mean? [Answer:] “Pot” is name. With regard to the pot, “impermanence” is the specific quality.
Or, “permanent pot” is the specific quality.

Moreover, when there is an expression (brjod pa) of “all the conditioned are impermanent”,
one understands (khong du chud la) that all the existent conditioned (ji snyed kyi 'dus byas
thams cad) [factors] are impermanent. The unconditioned (‘dus ma byas, *asamskrta) [factors]
not corresponding to those [conditioned factors] are [understood as] permanent (“not
impermanent”, mi rtag pa ma yin te). The phrase which explains permanence [through
explaining] impermanence, and so on, is the phrase [expressing] the specific quality of

factors.>*°

chos rnams kyi khyad par zhes bya ba la/ khyad par gyi don ji Ita bu zhe na/ bum pa zhes bya
ba ni ming yin la/ bum pa ni mi rtag pa zhes bya ba ni khyad par yin pa'am bum pa rtag pa zhes
bya ba ni khyad par yin no//

yang na 'dus byas thams cad mi rtag pa zhes brjod pa dang/ ji snyed kyi 'dus byas thams cad
ni mi rtag pa yin zhes khong du chud la/ de dang mi mthun pa'i 'dus ma byas ni mi rtag pa ma
yin te/ mi rtag pa la sogs pas rtag pa yin par ston pa'i tshig ni chos rnams kyi khyad par gyi
tshig ces bya ste.

What is [the example of] phrase? For example, it is like “all the conditioned are impermanent

('dus byas thams cad ni mi rtag pa'o)”, “all the factors have no self (chos thams cad ni bdag

med pa'o)” and “Extinction is calm (zhi ba ni mya ngan las 'das pa'o)”.3*°

3% 1 think that this explanation corresponds to the explanation of recurrence (anuvrtti) and exclusion
(vyavrtti). See the PSkV, 85.5ff in chapter 7.2.2: “In turn, because the specific quality, which is
“impermanence” (anityata), etc. and has the nature of the recurrence (anuvriti) and the exclusion
(vyavrtti), distinguishes the own-being (svabhdava) that does not exist elsewhere (anyatravarttamana),
it is the specific quality” (visesah punar anityatadiko 'nuvrttivyavrttyatmakah, anyatravarttamanam
svabhavam visinastiti visesah; khyad par ni mi rtag pa la sogs pa'o// jug pa dang ldog pa'i bdag nyid
dang gzhan du mi snyegs pa'i ngo bo nyid las bye brag tu byed pa ni khyad par te).

340 PSkV, 85.7ff: “For example, ‘all the conditioned are impermanent’, “all the factors have no self”,
and ‘extinction is calm’ (tadyathd anityah sarvasamskarah, sarvadharma andatmanah, santam
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[The expression] “the conditioned” ('dus byas, *samskara) has the own-being as its object-
referent (rang bzhing gyi don),**' and this [expression] is “name”. [The expression], including
[name] “the conditioned” and explaining that all the conditioned are impermanent, has the
specific quality as its object-referent. This [expression] is phrase.

[The expression] “factor” (chos, *dharma) has the own-being as its object-referent, and this
[expression] is “name”. [The expression], including [name] and explaining that all the factors

have no self, has the specific quality as its object-referent. This [expression] is phrase.?*

tshig de'ang gang zhe na 'di Ita ste/ 'dus byas thams cad ni mi rtag pa'o// chos thams cad ni bdag
med pa'o// zhi ba ni mya ngan las 'das pa'o zhes gsungs pa Ita bu'o//

'dus byas zhes bya ba ni rang bzhin gyi don te ming yin la/ 'dus byas bsdus nas 'dus byas
thams cad mi rtag par bstan pa ni khyad par gyi don te tshig ces bya'o//

(91a) chos zhes bya ba ni rang bzhin gyi don te ming yin la/ bsdus nas chos thams cad bdag
med par bstan pa ni// khyad par gyi don te tshig yin no.

Because the object-referent accompanied by a specific quality like “impermanence”, and so on,
is [actually] not able to be explained and expressed by phrase, the expression “all the
conditioned are impermanent” is superimposition (bla dags su sgro btags pa). Therefore, it is
called designation (tshig bla dags, *adhivacana). With regard to phrase, because it [that is,
phrase] is numerically many, it is called “phrase set”. Therefore, phrase is designated (gdags
pa) with regard to [the various kinds of inexpressible] state (dus, *avastha) of “matter” (gzugs,
*ripa), mind (sems, *citta) and mental factor (sems las byung ba, *caitasika), it should be

understood that [phrase] exists as expression, but not as a real entity.

mi rtag pa la sogs pa'i khyad par gyi don yang tshig gis bstan cing brjod par mi nus pa las 'dus
byas mi rtag ces brjod pa 'di bla dags su sgro btags pa yin pas na tshig bla dags zhes bya'o//

nirvanam; dper na 'du byed thams cad ni mi rtag pa'o// chos thams cad ni bdag med pa'o// [m]ya
ngan las 'das pa ni zhi ba'o zhes bya ba Ilta bu'o). See chapter 7.2.2.

331 T understand rang bzhin gyi don as a bahuvrihi-compound.

342 pSkV, 85.8ff: ““Name’ is nothing but the expression of the own-being of thing and ‘phrase’ is the
expression of the differentiated own-being of thing” (vastusvabhavabhidhanamatram nama
visistavastusvabhabhidhanam padam; dngos po'i ngo bo nyid brjod pa tsam ni ming yin la/ dngos po'i
ngo bo nyid kyi khyad par brjod pa ni tshig yin no zhes bstan pa yin no). See chapter 7.2.2.
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tshig de la yang grangs kyis mang du yod pa'i phyir tshig gi tshogs zhes bya'o// de bas na tshig
'di ni gzugs dang/ sems dang sems las byung ba'i dus su gdags pas btags par yod kyi rdzas su

med par rig par bya'o.

7.5.3 Phoneme (vyafijana)

In order to explain the own-being of phoneme set (yi ge’i tshogs, *vyanjanakaya), it is asked
“what is ‘phoneme set’?”. This is the question [asking] what are the own-being and the
characteristic of phoneme set. The answer is [as follows:] It is syllables (yi ge'i 'bru rnams,
*aksarani) [like] “a”, “ka”, and so on.** All the syllables from “a” and “ka” up to “ksa” are

called “phoneme set”.

yi ge'i tshogs kyi rang bzhin bstan pa'i phyir/ yi ge'i tshogs gang zhe na zhes dris te/ yi ge'i
tshogs kyi rang bzhin dang mtshan nyid gang zhe na zhes dris pa'i don to// de'i lan du/ yi ge'i
'bru rnams te zhes bya ba smos te/ yi ge ni a dang ka la sogs pa'o// a dang ka nas brtsams te

kSha'i bar du yi ge'i 'bru thams cad la yi ge'i tshogs zhes bya'o.

Phoneme is known as three kinds of name. It is “maker” (‘byed pa, *kara),>** “sound” (brjod

pa, *varna), and “syllable” (yi ge, *aksara).’*

yi ge de la ming rnam pa gsum du grags te 'byed pa dang/ brjod pa dang/ yi ge'o.

With regard to the meaning of phoneme (vyarijana), why is it called “maker”? Answer: it is

because it, [that is, “phoneme”] causes (‘du byed pa, *samskarayati) both [name and phrase].

343 The PSkBh often translate vyasijana as yi ge and aksara by yi ge'i bru, when these two Sanskrit
terms should be differentiated.

3% In this context, kara is a synonym of syllable (aksara). 1 translate it “maker” in order to show that
this word is related to the verbal root 7.

345 Only the PSkBh introduces “maker” (byed pa, *kara) as a synonym of “phoneme” (vyaiijana).
Other texts introduce “syllable” (aksara), “sound” (varpa), and “the imperishable thing” (aksara or
aksaratva) as synonyms of phoneme.
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Both name “Devadatta”, which is explained immediately before, and phrase “the conditioned
are impermanent” (‘dus byas mi rtag), which is [also] explained immediately before, are
manifested (gsal bar ston par byed pa, *abhivyanjanata) by phoneme. Therefore, phoneme is

called “maker”.34

yi ge'i don de la ci'i phyir 'byed pa zhes bya zhe na/ de'i lan du de gnyi ga 'du byed pa'i phyir
ro zhes bya ba smos so// gong du bshad ma thag pa'i lha sbyin zhes bya ba'i ming dang/ gong
du bshad ma thag pa'i 'dus byas mi rtag ces bya ba'i tshig gnyi ga yi ges gsal bar ston par byed
pas na yi ge la 'byed pa zhes bya'o.

How does phoneme manifest name and phrase? When (nam) phonemes are collected and arise
as the designation of the own-being like “pot” and “cloth”, and so on, this phoneme [set] is
called name set. When phonemes are collected and arise as the designation like “the
conditioned are impermanent”, this phoneme [set] is called phrase set. In this way, phoneme

manifests the set of name and phrase.

ji Itar na yi ges ming dang tshig gsal bar byed ce na/ nam yi ge rnams 'dus nas bum pa dang/
snam bu zhes bya ba la sogs pa'i ngo bo nyid kyi tshig bla dags su gyur pa'i tshe na ni yi ge la
ming gi tshogs zhes bya la/ nam yi ge rnams 'dus nas 'dus byas mi rtag ces bya ba'i khyad par
gyi tshig bla dags su gyur ba'i tshe na ni yi ge de nyid la tshig gi tshogs zhes bya bas na yi ge
ni ming dang tshig gi tshogs gsal bar byed pa yin no.

Question: It is enough to say “the” (tar). What is the purpose to say “both (ubhaya)’?3¥
Answer: if [the PSk] said only “the” without saying “both”, one would think that phoneme
manifests phrase set alone, which is explained immediately before, but would not think that

[phoneme also] manifests name set, which is explained before phrase set.

346 The PSk and the PSkV relate this explanation to “syllable” (aksara). See chapter 7.1 and 7.2.3.

347 The PSk, 16.2ff: “What are the phoneme sets? They are syllables (aksara) in so far as manifesting
both of these [‘name’ and ‘phrase’]” (vyanjanakdyah katame? aksarani tadubhayabhivyarijanatam
upadaya; yi ge’i tshogs gang zhe na/ yi ge rnams te/ de gnyis ka gsal bar byed pa’i phyir ro). See also
the explanation of the PSkV in chapter 7.2.3.
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Question: In that case, it is enough to say “both”. What is the purpose to say “the”?

Answer: If [the PSk] said “both” alone without saying “the”, it would be uncertain (gto/ med
par 'gyur te) whether the word “both” refers to both of name and phrase, which are explained
before, or other two factors, which are not [name and phrase]. Therefore, the word “the” and

the word “both” are said [together].

smras pa/ de zhes bya ba'i sgra smos pas chog mod gnyi ga zhes smos pa'i sgra ci dgos she na/

lan du gal te de zhes bya ba'i sgra 'ba' zhig smos kyi gnyi ga'i sgra ma smos na ni yi ge bshad
ma thag pa'i tshig gi tshogs 'ba' zhig gsal bar byed pa (91b) Ita bur snyems kyi tshig gi tshogs
kyi gong du bshad pa ming gi tshogs la gsal bar byed par mi snyems par 'gyur ro//

smras pa/ de Ita na gnyi ga zhes smos pas chog mod de zhes bya ba'i sgra smos ci dgos she
na

lan du gal te gnyi ga zhes bya ba'i sgra 'ba' zhig smos la/ de zhes bya ba'i sgra ma smos na
ni gnyi ga zhes bya ba de gong du bshad pa'i ming dang/ tshig gnyis la bya ba'am 'on te de ma
yin pa'i chos gzhan zhig gnyis la bya gang la bya gtol med par 'gyur te/ de bas na gong du bshad
pa'i ming dang tshig gnyis gsal bar yi ges 'byed de zhes bstan pa'i phyir de zhes bya ba'i tshig
dang/ gnyi ga zhes bya ba'i tshig smos so.

In order to explain the second name of phoneme, it is said “they are also sounds” (varna).3*® It
means that sound (varna) is also used as a name of phoneme.

Why is phoneme called “sound”? Because of this [question], it is said “[phonemes are sounds]
insofar as communicating (rjod par byed pa, *samvarnanata) the object-referent through being
a basis of name and phrase”.?*

Based on the syllables (yi ge’i ’bru, *aksara), the name “Devadatta™ arises, and the name
“Devadatta” expresses and explains (brjod cing ston par byed pa) the object-referent of the
own-being of Devadatta. Based on the collected phonemes, the phrase “the conditioned are

impermanent” arises, and the phrase “the conditioned are impermanent” expresses and explains

348 PSk, 16.3ff: “They are also sounds (varna) in so far as narrating (samvarna) the object-referent
(artha) through being a base (asraya) of ‘name’ and ‘phrase’” (varna api te,
namapadasrayatvenartha-samvarnanatam upadaya; brjod pa yang de dag yin te/ ming dang tshig la
brten nas don brjod pa’i phyir ro; N4 781, HELAG) Pk IERE T 250, See chapter 7.1.

349 On the explanation of the PSkV, See chapter 7.2.3.
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the object-referent of the specific quality which explains the characteristic of the impermanent
conditioned factors, [that is, the impermanence]. Therefore, sound (brjod pa, *varna) is used
as a name of phoneme.

Or, based on phoneme, name and phrase arise [simultaneously],** and the name and phrase
explain the object the object-referent without error (ma nor bar), phoneme is “that which

communicating [the object-referent]” (rjod par byed pa, *samvaranata).

yi ge'i ming gnyis bstan pa'i phyir/ brjod pa yang de dag yin te zhes bya ba smos te/ yi ge de
dag la ming du brjod pa zhes kyang bya ba'i don to//

yi ge la ci'i phyir brjod pa zhes bya zhe na/ de'i phyir ming dang tshig de la gnas nas/ don
yang dag par rjod par byed pa'i phyir ro zhes bya ba smos te/

yi ge'i 'bru la brten nas lha sbyin zhes bya ba'i ming byung ste/ 1ha sbyin zhes bya ba'i ming
gis lha sbyin zhes bya ba'i rang bzhin gyi don brjod cing ston par byed pa dang/ yi ge 'dus pa
la brten nas 'dus byas mi rtag ces bya ba'i tshig 'byung ste/ tshig des 'dus byas mi rtag pa'i
mtshan nyid du ston pa'i khyad par gyi don brjod cing ston par byed pas na yi ge la ming du
brjod pa zhes bya'o//

yang na yi ge la brten nas ming dang tshig byung ming dang tshig gis ni don ma nor bar ston

par byed pas na yi ge la rjod par byed pa zhes bya'o.

In order to explain the third name of phoneme, it is said “they are also ‘the unchangeable thing’
(aksaratva) insofar as not being changeable into alternative [phonemes]” (paryaya).*'

In turn, phonemes (yi ge, *vyarijana), which are said with regard to the syllables (yi ge 'bru,
*aksara) like “a”, and so on, are [not like name set having the following nature:] Name set
such as “the sense-faculty of seeing”(mig, *caksus), “hand” (lag pa,*pani), “ftoot” (rkang pa,
*pada) can be changed (rnam grangs gzhan du’gyur) through (sgo nas) expressing other names.

[For example,] whether [something] is called “the sense-faculty of seeing “(mig) or “seeing”

350 This explanation seems to assume that “name” explains the own-being such as “the conditioned”

and “phrase” explains the specific quality such as “impermanent” and both name and phrase explain
together a sentence “the conditioned are impermanent”.

331 PSk, 16.41ff: “They are also imperishable (aksaratva) insofar as not being changeable into
alternative [phonemes]” (aksaratvam punah, paryayaksaranatam upadaya; yi ge yang rnam grangs
gzhan du mi "gyur ba’i phyir ro; T8 %57, AEZE RIS 55 i%). See chapter 7.1.
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(spyan, *tksana), the object-referent (don) called “sense-faculty of seeing” can be understood
by the alternative [word] “seeing” (spyan). [The phoneme set is not like this.] Concerning the
syllable “a”, there is no alternative [phoneme] of the expression (ming) “a”, which does not
belong to the expression “a”. There is no other alternative [phoneme] for making understand
“a”, except the phoneme “a” making understand “a”. Therefore, it is called “the unchangeable

thing” (aksaratva).

yi ge['i] ming gsum pa bstan pa'i phyir/ yi ge yang rnam grangs gzhan du mi 'gyur bar byed
pa'i phyir zhes bya ba smos te/

a la sogs pa'i yi ge 'bru*>? la/ yi ge zhes bya ba yang ji ltar ming gi tshogs mig ces bya ba
dang/ lag pa zhes bya ba dang/ rkang pa zhes bya ba la sogs pa la ming gzhan brjod pa'i sgo
nas rnam grangs gzhan du 'gyur te/ mig ces kyang bya/ spyan zhes kyang bya la/ mig ces kyang
bya ba'i don rnam grangs gzhan spyan zhes bya bas shes par rung ba Itar/ yi ge a la sogs pa la
a zhes brjod pa las ma gtogs par a'i ming gi rnam grangs gzhan med la/ a go bar bya ba'i phyir
(92a) a go bar byed pa'i a'i rnam grangs gzhan med de/ rnam grangs gzhan du mi 'gyur bas na

yi ge zhes bya'o//

Because this [phoneme] is designated on the [inexpressible] state (dus, *avastha) of matter

(gzugs, *ripa), and so on, this also exists as expression, but not as a real entity.

'di yang gzugs la sogs pa'i dus la gdags pas btags par yod par zad kyi rdzas su med do//

7.5.4  Summary of three factors

Why did he, [that is, Vasubandhu,] explain name, phrase, and phoneme? He explained the three
[factors] in order to make us familiar (mkhas pa, *kusala) with the conventional speech (tha
snyad, *vyavahara) of the own-being, the conventional speech of the specific quality, and the

conventional speech of [the basis] of these two.35

332 yig 'bru D.

353 PSkV, 86.91T: “All own-being, the specific quality, and the conventional expression of these two
[own-being and specific quality] are designated by these [sets of ‘name’, ‘phrase’, and
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de ci'i phyir ming dang tshig dang yi ge rnams bshad ce na/ ngo bo nyid la tha snyad mkhas
par bya ba dang/ khyad par la tha snyad mkhas par bya ba dang/ de gnyi ga la tha snyad mkhas
par bya ba'i phyir/ de gsum bshad de.

In order to make familiar with the conventional speech of the own-being of factors, the name
set is explained. In order to make familiar with the specific quality, the qualifying word set set
is explained. In order to make familiar with [the basis] of these two [name and phrase], the

phoneme set is explained.

chos rnams kyi ngo bo nyid la tha snyad mkhas par bya ba'i phyir ni ming gi tshogs bstan to//
chos rmams kyi khyad par la tha snyad mkhas par bya ba'i phyir ni tshig gi tshogs bstan to// de
gnyi ga la tha snyad mkhas par bya ba'i phyir ni yi ge'i tshogs bstan pa'o.

‘phoneme’]”’(yad uta svabhavo visesas tadubhayavyavaharas ca, tat sarvam ebhir anuvyavahriyata
iti; ngo bo nyid dang khyad par dang de gnyi ga'i tha snyad tsam du zad de/ de dag thams cad ni 'di
dag gis rjes su tha snyad gdags pa yin pas de'i phyir ming dang tshig dang yi ge'i tshogs de dag rnam
par gzhag go). See chapter 7.2.4.
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8. Exposition of Naman, Pada, and Vyaiijana in the Tattvartha>>
8.1 Definition of Name

[AKBh, 80:11ff]

What is the name set, and so on? [It is said in the verse:] “The name set, and so on, are the
collections of ‘expressions’ (samjiia), ‘sentences’ (vakya), and ‘syllables’ (aksara)”. [The
phrase] ‘the set of phrase and syllable’ (padavyarijankaya) is included in the word ‘and so on’
(adi). In this context, “name” is the cause of ideation (samj7ia),** for example, ‘matter’,

‘sound’, and so on.

namakayadah katame? namakayadayah samjiavakyaksarasamuktayah (2-47ab).
adigrahanena padavyanjanakayagrahanam. tatra samjfiakaranam nama, tadyatha riipam sabda

ity evamadih.
ming gi tshogs la sogs pa gang zhe na/ ming gi tshogs la sogs pa ni// ming dang ngag dang yi

ge'l tshogs// sogs pa smos pas ni tshig dang yi ge'i tshogs gzung ngo// de la ming byed pa ni

ming ste/ dper na gzugs sgra zhes bya ba de Ita bu la sogs pa Ita bu'o.**

LYERER AT M GO%HE, HETER RE: SEERAG LY, T

3% The explanation of the three factors in the Tattvartha begins from D4421.tho251bff. In order to
show the context of the discussion, I introduce the passage of the root text, that is, the AKBh. For the
Korean translation of this passage of the AKBh and the remarks concerning the differences among the
Sanskrit, Tibetan, and Chinese texts, see Lee (1995, 49f).

355 The Wakhya, 182.30 explains the term samjiiakarana in three ways: It could mean “appellation”
(namadheya). It could mean either the means of ideation (samjriayah karanam samjiakaranam) or the
means as expression (samjnaiva va karanam samjiiakaranam). According to this explanation, the term
samyjiia means either “ideation”, that is, the third category of the five constituents, or “expression”,
that is, a factor dissociated from mind. See also Cox 1995, 400 fn.14.

3% D4090.ku84aff.
357 AKBhx, T1558.29.29a091f.
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[Tattvartha, D4421. tho251b4{f; P5875.t0290b41f]

“The name set, and so on,” (namakaydadayah) [in the AKBh] means the name set, the phrase
set, and the phoneme set. The name set (ming gi tshogs, *namakaya) is the expression set (ming
gi tshogs, *samjiiakaya).’® The phrase set (tshig gi tshogs, *padakaya) is the sentence set
(ngag gi tshogs, *vakyakaya). The phoneme set (yi ge'i tshogs, *vyanjanakaya) is the syllable
set (vi ge'i tshogs, *aksarakaya).

ming gi tshogs la sogs pa ni ming dang tshig dang yi ge'i tshogs rnams te ming gi tshogs ni

ming gi tshogs so// tshig gi tshogs ni ngag gi tshogs so// yi ge'i tshogs ni yi ge'i tshogs so.

[The AKBh says:] “In this context, the name (ming) [means] samjiiakarana (ming byed pa)”.
Samjriakarana (ming du byed pa) means the cause of ideation ('du shes su byed pa, *samjiiayah
karana), by which one is caused to imagine ('du shes par byas te, *samjiiapyate) with regard
to this [object] ('dir).*®' Because it makes one incline (gzhol bar byed pa, *namayati) toward
this and that mental factors (sems las byung ba'i chos, *caitasiko dharmah), it is the “name”

(naman).>**

38 %% [K]) ; omitted [FH] .

3% T1559.29.187b07ff.

3%0 The Tibetan translation does not differentiate naman (ming) and samjiia (ming), when samjia

means not ideation, which is the third category of the five “constituents” (skandha), but expression.

361 Vyakhya, 182.30: “Samjiiakarana is the cause of ideation, by which ideation, i.e., the mental
factor, is made and produced”. (samjiiayah karanam samjiiakaranam, yena samjiia caitasiko dharmah
kriyate janyate). The Vyakhya of Yasomitra suggests three different definitions of samjfiakarana. This
definition is the second. The first is the appellation (namadheya), the third is the expression. See also
Lee 1995, 371t

362 PSKYV, 84.13: “Because it makes the cognition (jiana) incline (na@mayati) toward each of what is
expressed (abhidheyam adhibheyam prati), it is the “name”. (abhidheyam abhidheyam prati jianam
namayatiti nama; D4066.229b brjod par bya ba dang brjod pa la rnam par shes pa gzhol bar byed
pas ming ngo).
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Or, [some state as follow:] Because it makes one incline toward this and that expression, it
makes the stream of the mind and the mental factors (sems dang sems las byung ba'i rgyud,
*cittacaitasikasamtati) incline toward this and that object-referents which are conventionally
established (gnas pa, *vyavasthita) in a certain way and [incline toward] the specific object-

referents (don gyi khyad par, *arthavisesa).’®® Therefore, it is the name.

de la ming byed pa ni ming ste zhes bya ba la/ ming du byed pa ni 'du shes su byed pa ste/
gang gis*%* 'dir 'du shes par byas te sems las byung ba'i chos de dang de la gzhol bar byed pas
na ming ngo//

yang na ji Ita ji Itar brjod pa de la gzhol bar byed pas don ji Itar gnas pa de dang de dag dang
don gyi khyad par dag la sems dang sems las byung ba'i rgyud gzhol bar byed pas na ming ngo.

Other say that the name is only a state (gnas skabs, *avastha) of syllables which arise (mngon
par jug pa) with regard to an object-referent. In this way, syllables and names are not

differentiated. %

gzhan dag na re don la mngon par 'jug pa'i yi ge'i gnas skabs ni ming ngo zhes zer te/ de Itar na

yi ge rnams dang ming tha dad med par 'gyur ro.

Other say [the following.] The name (ming, *naman) and the “appellation” (mtshan,
*namadheya) are interchangeable terms (rnam grangs, *paryaya).**®® They are the ideations

with regard to the object-referent. [That is, the “name”, the “appellation”, and the “ideation”

363 The specific object-referents (don gyi khyad par, *arthavisesa) probably indicate the specific
qualities (visesa) of factors (dharma). The PSk and its commentaries state that the name (naman)
superimposes only the own-being (svabhava) and the phrase (pada) superimposes the specific
qualities (visesa). However, the Samdhi VIII.19 states that the name designates not only the own-
being but also the specific qualities of factors. The author of the Tattvartha probably introduce all
kinds of explanation about the name. See chapter 4.5 and 4.6.

364 gi P,
365 The Sarvastivadin does not agree with this opinion. See above chapter 5.1.

36 Vyakhya, 181.30: “samjiiakarana and ‘appellation’ are interchangeable terms” (samjriakaranam
namadheyam iti paryayah). See also Negi (2003), vol. 11, 4943,
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are the same.] They explain in detail (bye brag tu bshad pa) and manifest (gsal bar byed pa)
the object-referents which are the cause of that [ideation]. However, they do not exist as [real
entities] (yod pa tsam gyis ni ma yin no).

Or, [other state as follows:] The result (bya ba, *karya), [that is, samjiid] and the cause (byed
pa, *karana), [that is, naman] are not [designated] with regard to the different object. [The
same object] is conceptualized in many ways. One explains [the relationship between samjiia
and naman] just as one understands that the name causes the characteristic (mtshan nyid,

*laksana).

gzhan dag ni ming dang mtshan zhes bya ba rnam grangs te de ni don du 'du shes te/ der byed
pa'i don rnams la bye brag tu bshad pa dang don de gsal bar byed pa yin gyi yod pa tsam gyis
ni ma yin no//

yang na bya ba dang byed pa don gzhan la ma yin no// de*’ yang mang du rnam par rtog pa
zhes bya ste/ ji ltar ming gis mtshan nyid kho na byed par shes pa de Itar (Tho252a) bstan to.

[Question:] Then (‘o na), in this way, it is enough with the word “ideation” (samyj7ia). What is
the use of the word “cause” (karana)?*®® [Answer:] If the word “cause” (karana) would not be
said, one would understand the name as the mental factor. Only when the word “cause” is said,
one understands [the name] as the factor dissociated [from mind] (mi Idan pa nyid,
*[citta]viprayukta). The [name] is known (blo, *buddhi) because it causes the result, [that it,

ideation] with regard to a previous object-referent.

'o na de Itar ming zhes bya ba kho na smos pas chog mod byed pa smos pas ci bya zhe na/ byed
pa ma smos na sems las byung ba la ming du go bar 'gyur ro// byed pa kho na smos na yang mi

ldan pa nyid go bar 'gyur ro// de'i blo ni sngar gyi don la bya ba byed pas so.

367 da D.

3% Vyakhya, 181.30: “The term samjia is used in order to exclude other causes. The term karana is
used in order to differentiate [this samj7ia] from [the samjiia “ideation”, i.e.,] the mental factor. If it
would be said that naman is samjiia, then it would be possible that it is [the samy7id, that is] a mental
factor. (samjridgrahanam canyakarananivyrttyartham. karanagrahanam caitasikavisesanartham. yadi
hi samjiid namety ucyeta caitasiko 'pi sambhavyeta).
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8.2 Definition of Phrase

[AKBh, 80:14ff]
A phrase is a sentence, in the sense that it completely defines the object-referent, for example,
[the sentence] ‘oh, the conditioned are impermanent’, and so on, by which the specific qualities

related to activity, attribute, and time are understood.**

vakyam padam yavata 'rthaparisamaptih, tadyatha anitya bata samskara ity evamadih, yena

kriyagunakalasambandhavisesa gamyante.

ngag ni tshig ste/ dper na/ kye ma 'du byed rnams mi rtag/ ces bya ba de Ita bu la sogs pa ji
tsam gyis don yongs su rdzogs pa ste/ gang gis bya ba dang yon tan dang dus kyi 'brel ba'i
khyad par rtogs par 'gyur ro.*”°

FIERRE, SRR, WRREEAT MR SR, BUAERE U BRI E R, ERE AT
FIREPTOLE, PEEREBLITAGERSE, WA A&BEEE, W, s FERAIEZE

B, WEMA). IR E A B

[Tattvartha, D4421. tho252a2ff; PS875.t0291alff]

3% AKBhp gives another example of a phrase: “One meets a good friend (shanyou K,
*kalyanamitra) on one occasion” (3% A& —FFifl). A similar expression is found in the Chinese version
of the Samyukta-agama (za ahanjing B & 4%, translated by Gunabhadra Qiunabatuoluo >R #l i g,
T99.02.25¢23fY): “Moreover, on another occasion, he/she meets a good friend (shan zhishi 35 17,
*kalyanamitra), hears the speech of the true dharma (zhengfa 1Ei2%, *saddharma), thinks rightly,
practices the bodily wholesome conducts, and practices the vocally wholesome conducts” (18 i iy

PULERG, RRRIEEE, WIEEME, 17 53847, 17 08BAT).
370 D4090 ku84b.
1 AKBhy, T1558.29.29a12fF.
372 AKBhp, T1559.29.187b09ff.
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Because it makes one understand (go bar byed cing, *padyate) and eliminates doubt (the tsom
med par byed pa), it is a phrase (tshig, *pada).>” It, [that is, the phrase,] is also the sentence
(ngag, *vakya), because [the sentence] eliminates doubts with regard to that [object-referent].
Therefore, it is said that a phrase is a sentence. Because the object-referent (don, *artha) of the
phrase is determined on the basis of the specific characteristic (bye brag, *visesa) which one
wishes to describe, it is said [in the AKBh that a phrase is a sentence] “in the sense that [a
sentence] completely defines the object-referent” (ji tsam gyis don yongs su rdzogs pa ste,

*yavata rthaparisamaptih).

'dis*”™* go bar byed cing the tsom med par byed pas na tshig ste/ de yang ngag kho nas de la the
tsom med par byed pa'i phyir ro// de nyid kyi phyir ngag ni tshig ste zhes smos so// 'chad par
'dod pa'i bye brag las tshig gi don nges par bya ba'i phyir/ ji tsam gyis don yongs su rdzogs

pa ste zhes bya ba smos so.

The object-referents of the phrase are not determined as the object-referents of the name are
done. In this context, it is a name because it illuminates the own characteristic (rang gi mtshan
nyid, *svalaksana),’” like “visible matter (gzugs, *riipa)” and “sound (sgra, *Sabda).’™ It is
a phrase because it manifests the specific qualites (khyad par, *visesa) related to activity (bya
ba, *kriya), attribute (yon tan, *guna) and time (dus, *kala).>”’ [A phrase is a word] with
nominal inflection or verbal conjugation (sup dang ting gi mtha' can, *suptinanta).’’® In this

context, “what manifests the specific quality related to activity” is [a verb] like “to cook” ("tshed

373 Vyakhya, 182.3: “The phrase is the sentence, because [the object-referent] is clarified and
understood by the [sentence]” (vakyam padam iti. padyate gamyate 'neneti).

37 'disa D.

375 Vyakhya, 182.31: “That which illuminates the own characteristic is the name” (tad evam sva-
laksanabhidyotakam nama).

376 AKBh, 80.12: “[ A name is,] for example, matter and sound” (tadyatha ripam Sabda ity
evamadhih).

317 Vyakhya, 182.271f: “It is said that pada is what illuminates the specific quality related to activity,
and so on” (kriyadisambandhavisesabhidyotakam padam ity uktam bhavati).

378 Vyakhya, 182.3ff: “pada is included in the word with nominal inflection or verbal conjugation”
(padam tu suptinantam padam grhyate).

144



do), “to recite” ('don to), and “to go” ('gro’o). “What manifests the specific quality related to
an attribute” is [an adjective] like “white” (dkar po'o) and “dark” (nag po'o). “What manifests
the specific quality related to time” is [the verb with a conjugation] like “[one] cooks™ (‘tshed
do, that is, the present form of the verb), “[one] will cook” ('tshed par 'gyur ro, that is, the
future form of the verb), “[one] cooked” (btsos so, that is, the past form of the verb).?” This is
said in order to explain in detail (‘byung ba) the passage [in the AKBh] “in the sense that it

completely defines (parisamapti) the object-referent (artha)”.

ming gi don bzhin tshig dang tshig gi don nges pa med do// de la rang gi mtshan nyid gsal bar
byed pas na ming ste/ gzugs dang sgra zhes bya ba Ita bu'o// bya ba dang yon tan dang dus
dang 'brel pa'i khyad par ston par byed pa ni tshig ste/ sup dang ting gi mtha' can no// de la
bya ba dang 'brel pa'i khyad par ston par byed pa ni/ 'tshed do// 'don to// 'gro'o zhes bya ba Ita
bu'o// yon tan dang 'brel pa'i khyad par ston par byed pa ni dkar po'o nag po'o zhes bya ba Ita
bu'o// dus dang 'brel pa'i khyad par ston par byed pa ni/ 'tshed do// 'tshed par 'gyur ro// btsos so
zhes bya ba Ita bu ste/ ji tsam gyis don yongs su rdzogs pa ste zhes 'byung ba'i phyir ro.

Others say a phrase is only a complete explanation (mngon par brjod pa). [This is] a brief
statement (mdor bstan pa) like “Oh, the conditioned are impermanent”, through which specific

qualities related to an activity, an attribute and time, are made understood.**°

gzhan dag na re mngon par brjod pa gcig kho na tshig go zhes zer ro// kye ma 'du byed rnams
mi rtag/ ces mdor bstan pa gang gis bya ba dang yon tan dang dus dang 'brel pa'i khyad par so

sor rtogs par bstan to//

8.3 Definition of Phoneme

[AKBh, 80:15ff]

37 Vyakhya, 182.28ff: “For example, ‘cooking, reciting, and going’, ‘dark, yellow, and red’, and
‘cooking, going to cook, and having cooked’ are understood as the specific qualities related to activity,
attribute, and time. This is pada” (tadyatha pacati pathati gacchatiti krsno gauro rakta iti. pacati
paksyati apaksid iti kriyagunakalanam sambandhavisesa gamyante. tat padam).

380 See also chapter 4.5.
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A phoneme is a syllable,*! for example, “a”, “a”, and so on.

vyafijanam aksaram, tadyatha a a ity evamadi.

yi ge ni yi ge set/ dper na a a zhes bya ba la sogs pa Ita bu'o.’*

SCERR T, WA R A

FEIMRFESL, BT s

[Tattvartha, D4421. tho252a6ff; P5875.t0291a6ff]

[The AKBh explains that] “a phoneme (yi ge, *vyasijana) is a syllable” (yi ge, *aksara).
Because names and phrases are illuminated in or by the [syllables], they are, [that is, syllables,
called] phonemes (vyarijana).?*® Because it is not changeable into any alternative, it is
aksara.*® They do not occur for those who are in the [state of] the application of mindfulness
(dran pa nye bar gnas pa, *smrtyupasthana). By this [“phoneme”], one can accomplish
certainty (vena Saknoti asamdigdham aradhayitum) or communicate (nivedayitum) to another

(anyasmai).

yi ge ni yi ge ste zhes bya ste/ 'dir ram 'dis ming dang tshig gsal bar byed pas na yi ge'o// rnam

grangs kyis na mi’%’ 'gyur ba'i phyir yi ge'o// dran pa nye bar gnas pa dang ldan pa la mi 'gyur

381 AKBhP explains phoneme as the syllable having no meaning (wuyi f%3%).
382 D4090.ku84b.

33 AKBhy, T1558.29.29a14fF,

38 AKBhp, T1559.29.187b12.

385 Here, the word vyaiijana is explained with the verb “being illuminated” (vyajyate), which has the
same root. See also PSkV, 85.111f: “Because it [that is, all the naman and pada] is illuminated by this,
it is vyanjana” (vyajyate 'neneti vyanjanam).

386 PSk, 16.4: “[vyaiijana] is also aksaratva (‘not being perishable’) in the sense that it is not
changeable (aksarana) into an alternative” (aksaratvam punah paryayaksaranatam upadaya).

387 ma gyur P.
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ba rnams so// ye na shakno tya sam digdha m'a r'a dh'a**® yi tu <</gang gi nus pa the tsom med

par bsgrub pa/>>ma nya smee b'a <<gzhan pa por>>** ni be da yi tum <<rig par byed pa>>.3%

8.4 Sarvastivadin argues that Phoneme is not the name of letter

[AKBh, 80:15ff]

Moreover, are syllables not the names of the [written] letter? [Answer:] Syllables are not
established (pranita), [that is, they are not pronounced] in order to make one understand the
[written] letters, but the [written] letters are established, [that is, they are written] in order to
make one understand the syllables, while one is thinking ‘how could [the syllables] not being
heard be understood through writing [them]?’ Therefore, the syllables are not the names [of the

written letters]”.

nanu caksarany api lipyavayavanam namani? na vai lipyavayavanam pratyayanartham aksarani
pranitany aksaranam eva tu pratyayanartham lipyavayavah pranitah, katham asriiyamanani

lekhyena pratiyerann iti. naksarany esam namani.

yi ge rnams kyang yig*' 'bru'i yan lag dag gi ming dag ma yin nam zhe na/ yi ge 'bru'i yan lag
rnams go bar bya ba'i phyir yi ge rnams byas pa ni ma yin gyi/ ji ltar na mi{ng} thos pa bris
pas go bar 'gyur zhes yi ge rnams go bar bya ba'i phyir ni yi ge'i 'bru rnams byas pa yin pas/ yi

ge rnams ni de dag gi ming ma yin no.*?

388 bh'a P.
389 por omit. P.

30 yena Saknoti asamdigdham aradhayitum anyasmai va nivedayitum. The last sentence is
exceptionally written together with the Tibetan transliteration of the Sanksirt sentence. This might
show that this Tibetan version was not completely finished and that the Tibetan translators did not
understand the sentence.

¥ yi ge D.
392 D4090.ku84b.
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BT IR E 42 IR B E o BUE R T B AR T /IEEH 7.
AT E L MR MR, SoEE . RHGE TS24

FAILHR? 3 EHR B4 ETF%%EE#QE&@_\L%,”“ R HOGE ST E . A
AR, W E T ATER? AL REOLER Y. Ay AR 45

[Tattvartha, D4421.tho252a7ff; P5875.t0291a8ff]

In this context, because they, [that is, the phonemes] make the names (ming) of the syllables
(aksara), such as “ga”, arise, [the opponent in the AKBh asks] “are syllables also the names of
[written] letters (vig 'bru'i yan lag, lipyavayava)?” Therefore, [according to the opponent in the

AKBh,] the phoneme should not be explained as different from the name.

der de dag gis yi ge ga la sogs pa'i ming skyed par byed phyir yi ge rnams kyang yig 'bru'i
yan lag gi ming dag ma yin nam/ de'i phyir yi ge ni ming las tha (252b) dad par brjod par mi

bya'o zhe na.

Regarding [the phrase in the AKBh] “in order to make one understand the [written] letters” etc.:
Just as the name is made in order to make one understand what should be expressed, the [written]
letters are made in order to make one understand syllables. The rest [explanation in the AKBh]

is easy to understand.

yig 'bru'i yan lag rnams go bar bya ba'i phyir ni zhes bya ba rgya**® cher 'byung ba la/ ji
Itar brjod bya go bar bya ba'i phyir ming byas pa de bzhin du yi ge rnams go bar bya ba'i phyir
yig 'bru'i yan lag rnams byas pa yin no// lhag ma go bar zad do.

393 T1558.29.29a15fF.
s URY o] [HY =1, 28 K] .
9548 [R]1 (el [#H]) [=1, 4E4E [K] ; AKBhp, T1559.29.187b12fF.

3% bya brgya D.
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8.5 Further Explanation of Name, Phrase, Phoneme, and Set

[AKBh, 80:18ff]

Moreover, the collections of the expressions are the set of the name, etc. They teach, [that is,
the grammarians state] that the verbal root \ uc means assemblage (uca samavaye).’ 1t is the
collection of these [names], [for instance,] “matter” (ripa). That which means assemblage
(samavaya) means collection (samukti). In this context, the name set [includes names] such as

2% ¢¢ 2% ¢

“[visible] matter”, “sound”, “smell”, “flavour”, “touch”, and so on. The phrase set [includes
phrases] such as “all the conditioned are impermanent”, “all the factors have no self”,
“extinction is calm”, and so on. The phoneme set [includes phonemes] such as “ka”, “kha”,

29 <¢ 2 ¢

“ga”, “gha”, “na”, and so on.

esam ca samjiiadinam samuktayo namadikayah. uca samavaye pathanti. tasya samuktir ity etad
ripam bhavati. yo 'rthah samavaya iti so 'rthah samuktir iti. tatra namakayas tadyatha
ripasabdagandharasasprastavyanity evamadi. padakayah tadyatha sarvasamskara anityah
sarvadharma anatmanah $antam nirvanam ity evamadi. vyafijanakayas tadyatha ka kha ga gha

nety evamadi.

ming la sogs pa de dag gi tshogs ni ming la sogs pa'i tshogs dag yin te/ mang po'i don gang yin
pa'o// de la ming gi tshogs ni dper na gzugs sgra dri ro reg bya dag ces bya ba ste/ de Ita bu la
sogs pa'o// tshig gi tshogs ni dper na 'du byed thams cad mi rtag pa dag go // mya ngan las 'das
pa ni zhi ba'o zhes bya ba ste/ de Ita bu la sogs pa'o// yi ge'i tshogs ni dper na ka kha ga gha
nga zhes bya ba ste/ de Ita bu la sogs pa'o.**

mf 25 SRR SRSE R AHRR, RNERIPHREIER . b e e,
aHEEESE. AR, REREITEW,  UNAEER,  BEREES U9,
AR AL N 3%

397 Panini’s Dhatupatha 4.114. This paragraph elaborates what set (k@ya) means.

3% D4090.ku84b.
399 T1558.29.29a18fT.
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RV ESBEME. WhARE, WBRRmE.  ARED--UAAEE,
— VAR, EARRFR S, TR, Wk ek sg. «o

[Tattvartha, D4421. tho252b2ff; P5875.t0291b2ff]

[Regarding the phrase] “in this context, the name set” etc., the master (@carya) Samghabhadra
explains: Formerly, the explanation “for example, matter, sound, and so on” was [taught in the
AKBHh] in order to explain the own-being of the name.*”! Now, the explanation “for example,
[the names set includes names] such as matter, sound, smell, taste, touch, and so on” is
[mentioned] in order to explain the name ‘set’ (namakaya). In this way, formerly [the example]
was explained in order to teach the own-being of the phrase (pada), now [the explanation] “for
example, all the conditioned”, and so on, [is mentioned] in order to teach the phrase ‘set’

(padakaya). In the same way, phonemes (vyarijana) should be also explained.

de la ming gi tshogs ni zhes bya ba rgya cher 'byung ba la/ sngar dpe ni gzugs dang sgra zhes
bya ba la sogs pa Ita bu'o zhes gang bshad pa de ni ming gi ngo bo bstan par bya ba'i phyir yin
la/ 'dir dper na gzugs sgra dri ro reg bya dag ces bya ba ste/ de Ita bu la sogs pa'o zhes
gang bshad pa de ni ming gi tshogs bstan par bya ba'i don du'o// de bzhin du sngar ni tshig gi
ngo bo bstan pa'i phyir bshad la/ 'dir ni tshig gi tsogs bstan pa'i phyir dper na 'du byed thams
cad ni zhes bya ba de Ita bu la sogs pa'o// de bzhin du yi ge rnams la yang brjod par bya'o// zhes

slob dpon 'dus bzang zer ro.

The master does not intend to explain [the “set” (kd@ya)] as having the characteristics of real
existence. [He explains the “set” (kaya),] because he is asked with regard to “the assemblage”
('dus pa). Therefore, the name set is names (ming gi [us). It means that [set is not a real entity,

but only] the name is a real entity.

slob dpon ni rdzas su yod pa'i mtshan nyid du brjod par 'dod pa med de/ 'dus pa la dri ba byas
pa'i phyir ro// de'i phyir ming gi tshogs ni ming gi lus te ming gi rdzas zhes bya ba'i don to//

400 T1559.29.187b16ff.

401 AKBh, 80.13ff: “For example it is ‘the [visible] matter’, ‘sound’, and so on” (tadyatha riipam
Sabda ity evamdadhih).
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Why is “assemblage” (‘dus pa) not required [to be a real entity] when having in mind the
characteristics [of “the name”]? It has been taught in the treatise (Sastra): “What is the set of
many names? It refers to names.” etc.*> If the word “set” (kaya) means [a real entity] “body”
(lus), by this reason (des, *tena), the expression “adikaya” (ti k'a ya gra bam, sogs pa'i tshogs
lci ba) is meaningless (a nartha kam, don ma yin pa can, *anarthakam),*® because its own-
being (rang bzhin *svabhava), [that is, the own-being of kaya], is made understood from this

and that names.

gang gi phyir mtshan nyid bsam pa la 'dus pas dgos pa med pa ci zhe na/ bstan bcos las bshad
pa/ ming gi tshogs gang zhe na/ ming gang yin pa zhes rgya cher 'byung ste/ gal te tshogs kyi
sgra ni lus brjod pa nyid des*** ti k'a ya <<sogs pa’i tshogs>> gra ba <<lci ba>> ma nartha
kam <<don ma yin pa can>>/ ming dang ming kho na las de'i rang bzhin rjod par byed pa'i

phyir ro.

402" A similar quotation is found in the *Nyayanusara (Apidamo shun zhengli lun B E8.12 % IF 1F ¥ 5
T1562). In the quotation in the *Nyayanusara, the treatise (Sastra) indicates the *Jiianaprasthana
(Apidamo fazhi lun T1544). In the *Nyayanusara, the *Jiianaprasthana is cited in order to argue that
naman, pada, and vyarijana should be considered as real entities. The English translation of the
passage in the *Nyayanusara is found in Cox 1995, 378. The Chinese passage is found in

T1562.26.413al4ft.

“There are other masters who state. ‘It has been said in the sastra. ‘What is the set of many names? It
refers to names, appellations, and so on.” Those masters of the §astra, desiring to discuss names, and
so on, as actually existing characteristics, do not raise this question with the assumption that [names]
are provisional collocations. Therefore, their deliberative questions about the set of many names, and
so on, should definitely be taken as questions about names, and so on, as characteristics that exist as
real entities. In this consideration of names, and so on, as characteristics that exist as real entities,
what use is it to question whether names, and so on, are provisional collocations?’” (5 fHli&R : ASqf
hE, a4, AL FESE, FIGRIME L SR EAM, RkEGE g, &k, %
M2 2 55%F, REERAEMSEHE. BELSmEmt, MHERSSEES).

403 The Tibetan translator probably did not understand this sentence, and thus wrote the transliteration
(“ti k'a ya gra bam” and “a nartha kam’) and the possible translation (“sogs pa'i tshogs Ici ba” and
“don ma yin pa can”). He seems to understand the phrase “ti k'a ya gra bam” as *adikayagauravam
(sogs pa'i tshogs Ici ba, [regarding the expression] “adikaya” as important). Unfortunately, I could not
find any similar passage. Alternatively, I suspect that the phrase probably means *adigrahanam (the
word “etc.”). See also AKBh 80:12ff, “[ The phrase] ‘the set of phrase and syllable’ is included in the
word ‘and so on’” (adigrahanena padavyarijanakayagrahanam).

404 de sa P.
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In this way, a “pot” (bum pa), and so on, should be also explained.*®

de bzhin du bum pa la sogs pa la yang brjod par bya'o.

In the treatise, it is asked “what is the name set?”. It is answered, “it is the expression (samjiia),
etc.”. [This is explained] in order to refute (dgag pa) a set of names which would have a
different meaning from that [name set, that is, that which has been explained before].**® As is
asked in the treatise, in this way [the question is answered].*” Which conflict [concerning the
meaning of set] would be there to the master? Therefore, the master at first explains the nature
of the [name] and later [explains that] the term “set” (kd@ya) [understood] as “collection” (zshogs

pa, *samavaya) and as “group” (tshogs pa can) has no different meaning.*%

405 ‘While the AKBh does not give this example for the name set, it is found in the *Nydayanusara
(T1562.26.413alff). For the English translation, see Cox 1995, 377:

“[Commentary:] The phrase ‘and so on’ (adi, %) includes the phrase set (*pddakaya) and the
phoneme set (*vyarijanakaya), since the name, phrase, and syllable sets are mentioned in the treatise
($@stra), [that is, the AKBh.] The name set is precisely the collection of expressions (8 *samjiid), the
phrase set is precisely the collection of sentences (¥ *vakya), and the phoneme set is precisely the
collection of syllables (5% *aksara). The term ‘collection’ (485 *samukti) has the meaning of
“gathering” (% *samavaya), because the verbal root (#+ *dhatu) uc (&) is used in the sense of
“gathering”. “Expressions” (8 *samjid) [properly] refer to [concepts] that grasp (B *udgrahana)
a factor through conceptual discrimination (7331 *vikalpa) and are issued forth from syllables that
have been established in common: for example, the eye, the ear, a pot, clothing, a cart, and so on.
Such an expression set is precisely the name set: that is, the eye, the ear, and so on.

Al S, FAIS A AICE. ARREU. AR, B2 . GEEAEER, RIEA
. sETASE, BRI, SHREE, RA%ER REERT, SRIEREN. ERERE
&, Sror, wpraE. RRIREORAHSE. WAL, MRS L, SHIRHEAE

406 Tn the PSkBh we find a question with regard to the possible meanings of the name set: “Is it a set
because a name arises from the collection of many phonemes like “a”, “ka”, and so on? Or is it a set
because names such as Devadatta, Yajiladatta, [visible] matter, sound, and so on, are numerically
many?” (tshogs zhes bya ba ni ming yang yi ge a dang ka la sogs pa mang po 'dus pa las gyur pas na
tshogs zhes bya ba'am/ yang na lha sbyin zhe'am/ mchod sbyin zhe'am/ gzugs she'am sgra zhes bya ba
la sogs pa'i ming nyid grangs kyis mang ba'i phyir tshogs zhes bya'o). For the detailed information,
see chapter 7.5.1.

407 The meaning of this Tibetan sentence is unclear to me.

408 AKBh, 80.19. “The meaning of a collection is a group” (yo rthah samavaya iti so 'rthah samuktir
iti).
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bstan bcos su ming gi tshogs gang zhe na zhes dris te/ ji skad du ming gang yin pa dang zhes
bya ba ni de las don gzhan du gyur pa'i ming gi tshogs dgag pa'i don to// ji ltar bstan bcos su
dri ba bya ba de Itar slob dpon gyi 'di la 'gal ba ci zhig yod/ de nyid kyi phyir slob dpon gyis
sngar ni de'i ngo bo bstan la/ phyis ni tshogs pa dang tshogs pa can gyi tshogs don gzhan ma

yin pa'o.

8.6 Sautrantika argues that the name set, the phrase set, and the phoneme set are not
factors dissociated from mind

[AKBh, 80:22ff]

[The Sautrantikas ask]: Do they, [that is, names, phrases, and phonemes] not have the nature
of sound (Sabdatmaka) because they have speech (vdc) as their own-being (svabhava)?
Therefore, they have matter (ripa), [that is, sound] as their own-being. Why are they said to

be “factors dissociated from mind”?

nanu ca te vaksvabhavatvac chabdatmaka iti ripasvabhava bhavanti. kasmac cittaviprayukta

ity ucyante?

de dag kyang ngag ni rang bzhin yin pa'i phyir sgra'i bdag nyid yin pas gzugs kyi rang bzhin

dag ma yin nam ci'i phyir sems dang Idan pa ma yin pa rnams zhes bya zhe na.*”

SABE=, FERAIE, B, GETEE. W) hE A O A AT 2410

AAMICHR? I REE, A, BREEIEE AT o MR R

[Tattvartha, D4421.tho252b7ff; PS875.t0291b8ff]

499 D4090.ku84b.
410" AKBhx, T1558.29.29a22ff.
411 AKBhp, T1559.29.187b19ff.
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[The passage] “because they, [that is, the name set, the phrase set, and the phoneme set,] have
speech (vac) as own-being (svabhava)”, etc.: [The process of speech is explained by the
Sautrantika as follows:] At first (sngon du ’gro ba, *piirva), there is the intention of speaking
(brjod par 'dod pa). Then the neck (mgrin pa), the mouth (dkan), the lips (mchu), the teeth (so),
and the tongue (/ce) meet and thereafter the sound having the nature of syllable “a”, and so on,
is called speech (ngag). The name set, and so on, are not perceived as different from the speech
with regard to their own-being (rang gi ngo bo *svabhava) and their result (‘bras bu *phala).
Therefore, they, [that is, the name set, the phrase set, and the phoneme set,] have speech as

their own-being.

de dag kyang ngag*'? gi rang bzhin yin (P 292a) pa'i phyir/ zhes bya ba rgyas par 'byung ba
la/ (D 253a) brjod par 'dod pa sngon du 'gro ba mgrin pa dang/ dkan dang/ mchu dang/ so dang
Ice phrad pa las yi ge a la sogs pa'i ngo bor gyur pa'i sgra la ngag ces bya la/ ngag las tha dad
bar ming gi tshogs la sogs pa dag rang gi ngo bo 'am/ 'bras bu'i sgo nas 'dzin pa yang ma yin

no// de'i phyir de dag ngag gi rang bzhin kho na yin la.

[In the AKBHh, this is explained as follows:] “because they have speech as their own-being, they
have the nature of sound. Therefore, they have matter, [that is, sound] as their own-being”,

because sound is included in the category of matter (gzugs kyi phung po *ripaskandha).

ngag gi rang bzhin yin pa'i phyir sgra'i bdag nyid yin pas gzugs Kyi rang bzhin du 'gyur
te/ sgra ni gzugs kyi phung pos bsdus pa'i phyir ro.

Due to this, it is asked [in the AKBh by the Sautrantika]: “why are they [classified as] ‘factors
dissociated from mind’? [The opponent asks this] thinking “they are also accepted as being

grasped by the faculty of hearing”.

des na ci'i phyir sems dang ldan pa ma yin pa rnams zhes bya ste/ de dag rna ba'i dbang pos

gzung bar 'dod bzhin du yang zhes bya bar bsams pa'o.

42 dag P.
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8.7 Sarvastivadin argues that the name set, the phrase set, and the phoneme set are
factors dissociated from mind

[AKBh, 80:25ff]
[The Sarvastivadin answers as follows:] They do not have speech as their own-being. Sound is
indeed speech, but object-referents are not understood only by a sound. Then how? Speech

(vdc) arises with regard to the name (naman), and the name illuminates the object-referent

(artha).

naite vaksvabhavah. ghoso hi vak, na ca ghosamatrenarthah pratiyante. kim tarhi? van namni

pravartate namartham dyotayati.

de dag ni ngag gi rang bzhin ma yin te/ ngag gi sgra yin na sgra tsam gyis ni don gang dag go

bar mi 'gyur ro// 'o na ci zhe na/ ngag ni ming la 'jug la ming gis ni don rjod par byed do.*"

=ARbEE A AT EREE, EMEFBAS TR oS T? MEREEY, KRR,

Tolg4 T

WEAER AN WR?  HFEREEH, AhEEEEEamg o
HRERA, AR

[Tattvartha, D4421.tho253aff; PS875.t0292a4{f]

[It is said by the Sarvastivadin in the AKBh:] “They do not have speech as their own-being”.*¢

They, [that is, the name set, the phrase set, and the phoneme set,] do not have the nature of

413 D4090.ku84b.
414 AKBhx, T1558.29.29a24ff.
415 AKBhp, T1559.29.187b21ff.

416 AKBh, 80.25: “[The Sarvastivadin answers as follows.] they do not have speech as the own-being.
Sound is indeed speech, but object-referents are not understood only by sound. Then how? Speech
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sound. The explanation of the reason (4etu) for this [statement] is “speech is sound”, etc. [The
word] “only” (matra) [in the phrase “object-referents are not understood only by a sound” (na

ca ghosamdtrenarthah pratiyante)] is [used] in order to exclude the name and the phrase.

de dag ni ngag gi rang bzhin ma yin te zhes bya ba ni sgra'i bdag nyid ma yin pa'o// de nyid
la rgyu smras pa ni ngag ni sgra yin na zhes bya ba rgyas par 'byung ba'o// tsam zhes bya ba'i

sgra ni ming dang tshig rnam par gcad par bya ba'i phyir ro.

When the sound arises (rgyud nas), [it] illuminates the name and the phrase, it is a cause to
understand an object-referent. However, [understanding an object-referent] is realized without
depending on names and phrases. Therefore, by this reason, it, [that is, sound,] is different from

the name set, and so on, which is the [direct] cause of understanding the object-referent.

sgra ni rgyud nas ming dang tshig gsal bar byed pa yin pa'i phyir don rtogs pa'i rgyu yin gyi/
ming dang tshig la bltos pa med par dngos su ni ma yin te/ de'i phyir gang gis don rtogs par
byed pa ming gi tshogs la sogs pa dag las tha dad par yod do.

Therefore, speech does not make one understand the object-referent. “Then how?” Because
speech makes the name visible (gsal bar byed pa, *prakasayati) or makes the name arise (skyed
par byed pa, *utpadayati), “it arises with regard to the name, and the name manifests object-
referent”.*!” This explains that the name arises as a real entity (dngos) concerning [the own-

being of] object-referents but the phrase does not.*!#

(vac) arises with regard to name (naman), and name illuminates object-referent (artha)” (naite
vaksvabhavah. ghoso hi vak, na ca ghosamatrendarthah prativante. kim tarhi? van namni pravartate
namartham dyotayati).

417 The Sautrantika asks the meaning of “arising with regard to” in the AKBh, 81.06ff: “Moreover, it
is not known ‘how the speech arises with regard to the name’. Does it mean ‘make it arise’? or ‘make
it visible’? (idam capi na jiidayate katham van namni pravartata iti. kim tavad utpadayaty ahosvit
prakdsayati?).

418 The translation of this sentence is uncertain.
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de'i phyir ngag gis don rjod par byed pa ma yin te/ 'o na ci zhe na/ ngag ni ming gsal bar byed
pa 'am/ ming skyed par byed pa'i phyir ming la 'jug la/ ming gi don rjod par byed de/ de go
bar byed pa'i phyir ro// 'dis ni ming 'di don dag la dngos su 'jug gi/ tshig ni ma yin no zhes ston
par byed do.

8.8 Sautrantika responses that speech is a sound to which a limitation is given

[AKBh, 80:24ff]

[The Sautrantika responses as follows:] The mere sound is not speech, but speech is a sound
by which object-referent (meaning) is understood. In turn, by which sound is object-referent
understood? [It is understood by the sound] of which the limitation is made by speakers. For
example, the sound of “gauh” is limited with regard to nine object-referents, that is, speech
(vdc), direction (dis), earth (bhii), sunshine (rasmi), diamond (vajra), animal (pasu), eye (aksi),
heaven (svarga), and water (vari). The wise would understand the sound “go” with regard to
[one of] the nine object-referents.*’® The following should be definitely accepted by the one
who thinks that the name manifests the object-referent: [The name illuminates the object-
referent] if it has an acknowledged object-referent of a word (pratitapadarthaka). Moreover,
only because of that sound, which has an acknowledged object-referent of word, that [name]
is established. Therefore, what use is it to conceptualize the name as another [real entity

different from the sound]?

naiva ghosamatram vag. yena tu ghosenarthah pratiyate sa ghoso vak. kena punar ghosenarthah
pratiyate? yo ’rthesu krtavadhir vaktrbhis. tadyatha gaur ity esa $abdo navasv arthesu
krtavadhih. vagdigbhturasmivajresu pasvaksisvargavarisu. navasv arthesu medhavi gosabdam
upadharayed iti. yo ’pi hi manyate namartham dyotayatiti tenapy etad avaSyam
abhyupagantavyam yadi pratitapadarthakam bhavatiti. tac caitacchabdamatrad eva

pratitapadarthakat sidhyatiti kim arthantaram nama kalpayitva?

419 Paramartha’s Chinese version of the AKBh, that is, the AKBhp, explains the passage from
“vagdig” up to “upadharayet” as the quotation of the *Niruktasastra (niliuduo lun JE 7% 7). There
is no same passage in the Yaska’s Niruktasastra, but the explanation of the word “gauh” is found in
the Niruktasastra 2.5ff (Sarup 1967, 46ff).
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sgra tsam kho na ni ngag ma yin gyi sgra gang gis don go bar 'gyur ba'i sgra de dag yin no//
yang sgra gang gis don go bar 'gyur zhe na/ gang gis smra ba po rnams kyis don dag la mtshams
bcad pa ste/ dper na gau zhes bya ba Ita bu'o// sgra de ni don dgu dag la mtshams bcad pa yin
te/ ngag phyogs pa dang 'od zer dang// phyugs dang mig dang rdo rje dang// mtho ris chu dang
don dgu la// mkhas pas gau sgra des gzung bya/ zhes bya ba Ita bu'o// gang yang ming gis don
rjod par byed do snyam du sems pa des kyang gdon mi za bar gal te don go bar byed pa yin
zhes bya ba 'di khas blang bar bya dgos te/ de ni don go bar byed pa'i sgra tsam kho nas 'grub

na don gzhan rdzas ming btags te ci zhig bya.*?

HESFHFEM AR, i) TR, WREBIIMRE.  EEE R 12
rHAERE, RO AR, HanhEFR AR - ER AR E.
HATRHE, TEMOLE, @WIIRROK, Rz, BEER. B RGREERE,
IVEERF IR A, REIOLARGRR S R, AR bR, HbhEEEMN O ¢
a2 A T 40 242

Al

VAMEEREM S, 2 eEER A IeE BRI P ] 5 2 1T 2 A
Aot RETOE. BUEEE, RARCIER WA,
B, 2 ERIIRAROK, RRUCURERE, BOARREA. A ANFUBLER, R4 REERSR,
VNP EAE 52838, AR R OERNL. & AR, mMEEBRRE L, K.
] FH 5744 BT AT iR 242

[Tattvartha, D4421.tho253a6ff; P5875.t0292a71f]

420 D4090.ku84bff.
ISR 1CO RO NCINEIN
2 ABKhy, T1558.29.29a26f,
233 LK) &4 [RY k] (3] [=].
S G HES &S
@ % (k1 ; 7 LR E] (9] (],
426 T1559.29.187b24fT,
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[The Sautrantika in the AKBh responses:] “the mere sound is not speech”. Then what is
[speech]? It is the specific sound (sgra'i khyad par, *ghosavisesa). Of what kind is it? Because
of [this question], [the Sautrantika in the AKBh] explains as follows. They are the [specific]

sounds having the nature of syllable “ka”, and so on, and making the object-referent understood.

sgra tsam kho na ni ngag ma yin gyi/ 'o na ci zhe na/ sgra'i khyad par ro/ yang de ci 'dra ba
zhig ce na/ de'i phyir bshad pa/ yi ge ka la sogs pa'i bdag nyid sgra gang gis don go bar 'gyur

ba'i sgra de dag yin no.

Because [the Sautrantika] refutes that the set of names, and so on, exists [as real entities], this
is asked: “By which sound is the object-referent understood?”, and so on. [The object-referent
is understood by] certain [sounds] (gang zhig), “of which the limitation is made by speakers
with regard to object-referent”. The order of [a certain amount] of syllable “a”, and so on,
illuminate the object-referent. Whatever [sound], of which the limitation is made with regard
to the object-referent, makes us understand a certain object-referent. However, it is not that all
[sounds can work like that.] Because of this, having depended on the linguistic convention
[among speakers] (brda, *samketa), [some] sounds make us understand object-referent, but it
is not that all [the sounds are explained as working like this.]*’ [Understanding object-referent]

does not arise only because [sounds] exist. It was explained [by the Sautrantika in the AKBh].

ming la sogs pa'i tshogs bkag pas 'dri ba ni/ sgra gang gis don go bar 'gyur zhe na zhes bya
ba la sogs pa'o// (P 292b) gang zhig smra ba po*?® rnams kyis don dag la mtshams bcad pa
ste zhes bya ba la/ yi ge a la sogs pa 'di snyed cig gi rim pa*?® 'dis don 'di rjod par byed pa ste/
gang zhig de Itar don gang dag la mtshams (D 253b) bcad pa des don rtogs par byed kyi/ thams
cad kyis ni ma yin no//'dis ni brda la bltos nas sgra don go bar byed kyi/ thams cad kyis kyang
ma yin la/ yod pa tsam gyis kyang ma yin no// zhes ston par byed do.

427 See also Vyakhya, 183.16fT: “Because of this, the sound depending on the conventional agreement
makes understand the object-referent” (etena sanketapeksah sabdo 'rtham pratyayayati).

428 bo P.
429 ba P.
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[The phrase in the AKBh:] “For example, it is [the sound] ‘gauf’”, etc.: The sound, which is
characterized by the phoneme “g”, the phoneme “au”, and the visarga (tseg drag) [and arranged]
by this order, [that is, the order of g-au-h], is limited with regard to nine object-referents. Due

to this [sound], they, [that is, the nine object-referents], are understood.

dper na goo: zhes bya ba la sogs pa la yi ge ga dang/ yi ge au dang/ tseg drag gi bdag nyid can
gyi sgra ni go rims*° 'dis don dgu dag la mtsams bcad pa de las de dag rtogs par 'gyur ro.

[The phrase in the AKBh] “the one who thinks that the name illuminates the object-referent
(gang yang ming gi don rjod par byed do snyam du sems pa, yo 'pi hi manyate namartham
dyotayatiti)”, etc.. How do [names] have an acknowledged object-referent? [They have
acknowledged object-referents] because [we] explain in detail that the name of this object-
referent is that. It is not possible that one understands [any objects] by means of any names not
having an acknowledged object-referent, [that is, it is not possible that] one understands [any

object] without being familiar (byang ba) with the linguistic convention.

gang yang ming gi don rjod par byed do snyam du sems pa zhes bya ba rgyas par 'byung
ba la/ ji Itar don go ba can yin zhe na/ don 'di'i ming ni 'di yin no// rgyas par byas pa las te/ don
go ba can ma yin pas rtogs na ni brda byang ba med par yang go bar 'gyur ba zhig na/ 'gyur ba

yod*®*! pa ma yin no.

[The Sautrantika in the AKBh states:] “Only because of the sound, which has an acknowledged
object-referent, that [name] is established” (de ni don go ba can gyi sgra tsam kho nas 'grub
la, tac caitac chabdamatrad eva pratitapadarthakat sidhyati). [According to the Sautrantika, ]
when one understands the object-referent through being familiar with relationship (‘brel pa)
[between an object-referent and a name], the existing [factor] is the sound having an

acknowledged object-referent, because one is familiar with the relationship [between the

430 gau ri mas P.
41 yang P.
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object-referent and the name] through the statement ‘the name of this object is that’. [Therefore,

the name is not a real entity different from sound].

de ni don go ba can gyi sgra tsam kho nas 'grub la zhes bya ba la/ don rjod par byed pa de
ni ming dang bral zhing don go ba can gyi sgras 'grub po// 'brel pa la byang bas don go ba 'di
la yod pa ni sgra don go ba can te/ don 'di'i ming 'di yin no zhes brdar btags pas 'brel pa la

byang ba'i phyir ro.

8.9 Sautrantika questions how speech arises with regard to name

[AKBh, 81:05ff]

The following is not known: ‘How speech arises with regard to name?’ Does it make [the name]
arise (utpadayati) or make it visible (prakasayati)? 1f it makes [the name] arise, all the mere
sound will make name occur because speech has sound as the own-being. Or, [if] a certain
specific sound is accepted as producer (utpadaka) of name, it, [that is, the specific sound,] will
be that illuminating object-referent. [ Therefore, it is not needed to assume name as existence].
Or, [if] it makes [the name] visible, all the mere sound will make name visible because speech
has sound as the own-being. Or, [if] a certain specific sound is accepted as illuminator of name,
it will be the one illuminating object-referent. [ Therefore, it is not needed to assume name as

existence].

idam capi na jiiayate katham van namni pravartata iti. kim tavad utpadayaty ahosvit prakasayati?
yady utpadayati, ghosasvabhavatvad vacah sarvam ghosamatram namotpadayisyati. yadrso va
ghosavi$esa isyate namna utpadakah sa evarthasya dyotako bhavisyati. atha prakasayati,
ghosasvabhavatvad vacah sarvam ghosamatram nama prakasayisyati. yadr§o va ghosavisesa

isyate namnah prakasakah sa evarthasya dyotako bhavisyati.

ji star na**? ngag ming la 'jug pa 'di yang mi shes so// ci re zhig skyed par byed dam/ 'on te gsal
bar byed/ gal te skyed par byed na ni ngag ni sgra'i rang bzhin yin pa'i phyir sgra tsam thams
cad kyis ming skyed par 'gyur ro// 'on te sgra'i khyad par de Ita bu zhig ming skyed par byed
pa yin par 'dod na ni de nyid don rjod par byed pa yin par 'gyur ro// 'on te gsal bar byed pa yin

2 tana D.
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no zhe na ni ngag gi sgra'i rang bzhin yin pa'i phyir sgra tsam thams cad kyi ming gsal bar byed
par 'gyur ro// 'on te sgra'i khyad par de Ita bu zhig gsal bar byed pa yin par 'dod na ni de nyid
don gsal bar byed pa yin par 'gyur ro.**

SOR T A2 dnde e 9. Ay HRER? A EEA? A HIEEE, A L
BIE—VEREAEA. ABERBEA R, WA (R4 e, SR,
R BA R, MR, R4 00

BEATR:  FAEERRA?  ATBEARE  AELRE A%,
LI A, WY1, WA, SR SRR, G,
WA, SECE,  SHLPEALMN,  EE-UK, REEAM
BRSBTS, GBS T 4, MERELLARHASE 5 BTF R A=

[Tattvartha, D4421.tho253b4ff; P5875.t0292b6ff]

[The phrase] “How [speech] arises with regard to the name”, etc.: Speech has the nature of
sound, and if it would be suitable to say that it, [that is, speech,] has its own specific quality
(rang gi bye brag) to make the name arise or make visible, then all the sounds would make the
name arise or make visible because any difference (bye brag) [among sounds] with regard to
this [own specific quality] is not accepted. Rather if the sound, which shares the specific quality
with the name, [that is, the sound which has an acknowledged object-referent] is accepted as
speech, then [this following could be stated]: “or, [if] a certain specific sound” (yadrso va

ghosavisesa), etc.

ji Itar na gang ming la 'jug pa 'di yang zhes bya ba la sogs pa rgyas par 'byung ba la/ ngag
ni sgra'i bdag nyid yin na/ de gal te rang gi bye brag ming skyed par byed pa 'am gsal bar byed
ba zhig yin grang/ de Ita yin na 'dir bye brag khas ma blangs pa'i phyir sgra thams cad kyis

43 D4090ku85a.
434 AKBhx, T1558.29.29b06fF.
O3 ORY =H CR1 el (3] (=]
436 AKBhp, T1559.29.187C041T.
162



kyang ming skyed pa'am gsal bar byed par 'gyur ro// 'on te ming phan tshun khyad par du 'gyur
ba kho na'i sgra ngag tu 'dod do zhe na/ 'on te sgra'i khyad par de Ita bu zhig ces bya ba rgya
cher 'byung ngo.

“That which illuminates an object-referent (arthasya dyotakah)” is that which makes the
cognition (“knowledge” shes pa) of an objective sphere arise. It is the specific sound (sgra'i
khyad par, ghosavisesa), of which the limitation is made with regard to object-referents.
Therefore, in this context, what is intended through expressing the name (naman) as different

from that [specific sound]?

don brjod pa ni don gyi yul can gyi shes pa skyed pa yin na/ de ni sgra'i khyad par don dag la
mtshams bcad ba kho nas byed par 'gyur bas 'dir de la tha dad par ming btags pas ci dgos.

A specific sound does not make a specific name visible, because there is no definitive cause [to
argue that only a specific sound makes a specific name visible]. It should be accepted that either

all sounds make all names visible or [no sound] makes [any names] visible.

sgra'i khyad par gyis ming gi khyad par gsal bar byed pa yang ma yin te nges pa'i rgyu med
pa'i phyir ro// sgra thams cad kyis ming thams cad gsal bar byed pa'am gsal bar mi byed pa
nyid du khas blang bar bya'o.

If being familiar with the linguistic convention (samketa) is the definitive cause, then a [sound]
having an [acknowledged] object-referent [due to the linguistic convention] makes [a name]
visible. If it would be not accepted that [the sound having an acknowledge object-referent, that
is, the speech makes the name visible] due to being familiar with the linguistic convention, then

the speech and the name would be apprehended (nye bar dmigs pa) as different [beings].

gal te brda la byang ba nges pa'i rgyu yin no zhe na/ de Ita na don yod pa nyid kyis (D 254a)
gsal bar byed de/ brda la byang ba la bltos pa'i phyir zhes ci ste mi 'dod/ des na ming dang ngag
tha dad par nye bar dmigs so.
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[However], in this context, it is not reasonable to say that being familiar with the linguistic
convention does not exist. The name, which is the mental image (rgyu mtshan, *nimitta) being
the object to be cognized [shes bya, *jiieyal], is perceived (nges par gzung) like the reflection
(gzugs brnyan, *pratibimba) because [the name] is not different from the cognition (skes pa,
*ifiana). Therefore, the cognition is that which is accepted as not making the object-referent
makes visible, because it does not produce the sound having the nature of the reflection being
the object to be cognized. [In other words, the cognition only perceives the mental image. It
understands to which object-referent the mental image indicates due to the linguistic
convention. If the linguistic convention is not assumed, the cognition does not know the object-

referent of the mental image. ]

de la brda la byang ba yod pa ma yin pa mi rigs te/ shes pa dang tha dad pa med pas gzugs
brnyan bzhin du shes bya'i rgyu mtshan gyi ming nges par gzung ste/ de'i phyir shes pa kho na
shes bya'i gzugs brnyan gyi bdag nyid can gyi sgra skyed pa ma yin pas don gsal bar mi byed
par 'dod pa ci zhig yin zhes bya'o.

8.10 Sautrantika argues that syllables cannot be collected in a single moment

[AKBh, 81:10ff]

Indeed, there is no collection of sounds in a moment, and it is not reasonable to state that a
factor, [that is, a name,] arises part by part, [because a factor (dharma) does not have parts].
Therefore, how could the arising speech bring forth the name? First, does the last moment of
information (vijiiaptiksana), [that is, the last moment of speech], which depends on the
previous [moment of “information” (vijiiapti)], bring forth the “non-information” (avijiapti),
[that is, the name]? If it were like that, the one who listens to the single [last sound] would

understand the object-referent, because the name would arise in the last sound.

na khalv api $abdanam samagryam asti ksanaikamilanam. na caikasya dharmasya bhagasa
utpado yukta iti katham utpadayanti van namotpadayet? katham tavad atitapeksah pascimo
vijiiaptiksana utpadayaty avijiiaptim? evam tarhi pascima eva $abde namna utpadad yo 'pi tam
evaikam $rnoti so 'py artham pratipadyeta.
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yang sgra rnams ni tshogs pa med la chos gcig la cha shas kyi skyed pa yang rigs pa ma yin la/
skyed par byed pa na ji Itar ngag gis ming skyed par byed/ re zhig ji Itar na 'das pa la Itos pa'i
rnam par rig byed kyi skad cig ma tha mas rnam par rig byed ma yin pa skyed par byed/ de Ita
na 'o na ni sgra tha ma kho nas ming skyed pa'i phyir gang gis de gcig kho na thos pa des kyang

don go ngar 'gyur ro.*’
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[Tattvartha, D4421.tho254a2ff; P5875.t0293a4ff]

[In the AKBh, the Sautrantika explains as follows.] “Indeed, there is no collection of sounds
[in a moment]”, and so on. Because the speech is based on the phonemes in [a specific] order,
[and] because the individual phonemes are also momentary, the sounds of phoneme “a”, etc.,
do not exist simultaneously. Because it has no parts, a single factor, [that is, a name,] does not

arise part by part.

yang sgra rnams ni tshogs pa med pa zhes bya ba la sogs pa la/ ngag ni rim gyis yi ge dag la
gnas pa'i phyir yi ge rnams kyang skad cig ma yin pa'i phyir yi ge a la sogs pa'i sgra rnams cig

car yod pa ma yin la/ cha med pa'i phyir chos gcig cha shas kyis skye ba yang ma yin no.

47 D4090ku85a.
43% AKBhx, T1558.29.29b12ff.
439 AKBhp, T1559.29.187¢11ff.
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[The Phrase in the AKBh] “[the speech] brings forth the name” (utpadayanti vac), and so on:
The name consisting of various phonemes is determined (yong su gcad par bya ba,
*paricchedya) on the basis of many [moments of] sounds. Therefore, [it is asked] “how the
arising speech brings forth the name” (de skyed par byed pa na ji ltar ngag gis sked par byed
de, katham utpadayanti van namotpadaye). Does it bring forth [the name] in the past, the future,
or the present? Here, with regard to many [moments of] sounds, the [phonemes of] speech do
not exist simultaneously, because they arise in [a specific] order and [each of them] is
momentary. Therefore, it is asked in detail [in the AKBh] “first, does [the last moment of
‘information’, that is, the last phoneme,] which depends on the previous [moments of

‘information’, that is, the previous phonemes, bring forth the name]?”

skyed par byed pa na zhes bya ba la sogs pa la yi ge du ma can gyi ming ni sgra du ma la
bltos nas yongs su gcad par bya ba yin pas de skyed par byed pa na ji Itar ngag gis skyed
par byed de/ ci 'das pa'am/ ma 'ongs pa'am/ da Itar byung ba zhig gis yin/ 'di ltar sgra rnams la
ni cig car ba nyid yod pa ma yin te/ rim gyis 'jug pa'i phyir dang/ skad cig ma yin pa'i phyir ro//
de'i phyir re zhig ji Itar 'das pa la bltos pa'i zhes bya ba rgyas par smras so.

[The possible answer of the Sarvastivadin could be as follows:]*** when some undertake the
vow of “the monastic code” (pratimoksa), there is no collection of the bodily and vocal
information (rnam par rig byed, vijiiapti), [because each bodily or vocal information arises at
a moment and thus they do not arise collectively].**' However, there is the last moment of
information, which depends on the previous moments of the bodily and vocal information.
Likewise, speaking “I do not kill anyone” twice and three times brings forth the non-
information, [that is, being an established monk who completed the ritual,] which is included

in the vow of “the monastic code”.*** Likewise in this way, the last moment of sound of the

440 This explanation is not found in the AKBh. However, the Tattvartha and the Vyakhya introduce the
process of the Buddhist vow in order to explain the Sarvastivadin’s perspective.

4“1 yyakhya, 184.111f: “When undertaking the vow of the monastic code (pratimoksa), the bodily and
the vocal information arise. [However,] there is not their collection”. (pratimoksasamvarasamdadane
kayavagvijiiaptayah pravartante. tasam nasti samagryam).

442 yyakhya, 184.12ff: “However, the last moment of information, which depends on the previous
moment of the bodily and vocal information, brings forth the non-information, which is included in
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speech, which depends on the previous moments of sound, brings forth the name.** Therefore,

there is no wrong consequence that a single factor (dharma, that is, a name) arises part by part.

so sor thar pa'i sdom pa len pa'i tshe lus dang ngag gi rnam par rig byed rnams tshogs pa med
mod kyi/ 'on kyang 'das pa'i lus ngag gi rnam par rig byed kyi skad cig la bltos pa'i rnam par
rig byed kyi skad cig ma tha ma de bzhin du lan gnyis lan gsum du srog gcod pa spong bar
bgyid do zhes bya ba'i sgra gang yin pas so sor thar pa'i sdom pas bsdus pa'i rnam par rig byed
ma yin pa skyed par byed pa de bzhin du 'das pa'i sgra la bltos pa'i ngag gi sgra tha mas ming
skyed par byed de/ de'i phyir gcig cha shas kyis skye bar thal bar mi 'gyur ro.

The master (acarya) Samghabhadra (slob dpon 'dus bzang) states [as follows]: Having
determined names which one wishes [to express], one thinks 'l will manifest (brjod pa) this
and that [names]’. Then, the manifestation [of names] arise. In this way one manifests [names,

and] the speech arises with regard to the name.

slob dpon 'dus bzang na re/ mngon par 'dod pa'i ming la yid bzhag nas 'di dang 'di brjod par
bya'o snyam du dus phyi ma'i brjod pa 'jug par 'gyur bas de Itar brjod de/ ngag ni ming la 'jug

go zhes zer ro.

Therefore, [first] one determines all the sounds [of phoneme] (sgra mtha' dag), of which
limitation is made with regard to whatever object-referent (don ji snyed dag) [which one wishes
to express], without [manifesting them] at different [moments], and then one [actually]
manifests them in order, [that is, pronounce them for manifesting a name]. One who
understands [the relationship between the object-referent and the name] also hears the

manifestation [of each phonemes], and then one thinks about (yid la byed) all the phonemes

the vow of the precept (pratimoksa)” (atha catitakayavagvijiiaptiksanapeksah pascimo vijiiaptiksanah
pratimoksasamvarasangrhitam avijiaptim utpadayati).

43 Vyakhya, 184.13ff: “In this way, the last moment of sound of the speech, which depends on the
previous moment of sound, brings forth name.” (evam atitasabdaksanapeksah pascimo vacchabda-
ksano namotpadayati). According to this explanation, the Sarvastivadin considers the name as a non-
information.
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without differentiating [them with regard to the different moments of the manifestation of each

phoneme, that is, one thinks about all the phonemes simultaneously in mind].

de'i phyir don ji snyed dag la mtsams (D 254b) bcad pa'i sgra mtha' dag bye brag med par yid
la bzung ste/ phyis rim gyis rjod par byed la/ rtogs pa po yang rim gyis brjod pa kho na mnyan
nas phyis thams cad bye brag med par yid la byed do.

Therefore, a mental object (yvid kyi yul), [that is, a name,] is made as a single one without
distinction [of time]. Due to the matter of sounds, [and] depending on being familiar with the
linguistic convention (brda, *sanketa), one understands the object-referent [which a speaker
wishes to communicate]. Because of this, it is not the case that there is the name which is

[completely] distinct from all the matter of sound.

de'i phyir yid kyi yul gcig pur tha dad med par byas te sgra'i gzugs las brda byang ba la bltos
nas don rtogs par byed do// des na sgra'i gzugs mtha' dag las tha dad pa'i ming yod pa de Itar

yang ma yin no.

With regard to this [name], because of [various kinds of] conceptualization (rnam par dpyad
pa), many [topics] to be explained (brjod par bya ba) arise. There is no wrong consequence
with regard to this [explanation of name]. Therefore, by means of relating [the name] with the
previous [moments of speech], one also conceptualizes [the name in another way], that is, [the
name] which is explained in many ways because one establish the manifesting sounds and the

[manifested] name and so on, as different objects.

'dir ni rnam par dpyad pas brjod par bya ba mang po 'byung ste/ de Itar thal bar mi 'gyur bas
gang 'dir mngon par brjod pa'i sgra dang ming la sogs pa rnams don gzhan nyid du rab tu bsgrub

pa'i phyir mang du bshad pa de yang 'das pa dang 'brel bas rnam par dpyad do.

[The Response of the Sautrantika in the AKBh] “if it were like that, [one who listens to the
single last sound would understand object-referent, because the name would arise] in the last
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sound”: With regard to the name, which consists of many phonemes, one who hears the sound
that includes [only] the single last phoneme [of the whole phonemes of the name] would

understand the object-referent, because the last sound makes name arise.

de Ita na 'o na ni sgra tha ma kho nas zhes bya rgyas par 'byung ba la/ yi ge du ma can gyi

444

ming la/ gang zhig yi ge*** tha ma gcig gis bsdus pa'i sgra thos pa** des kyang don de go bar

'gyur te/ sgra phyi ma kho nas ming skyed par byed pa'i phyir ro.

If [the Sarvastivadin would think that this explanation] would have no error because all the
sounds [of a name], which depend on the previous [moments of] sounds, that is, the supports
(dmigs pa) [of the name], then, in this case, it would be no example [of] “information” (rnam
par rig byed, *vijiiapti). The last moment of information, [that is, the last moment of speech, ]
does not make a “non-information” (rnam par rig byed ma yin pa, *avijiiapti), [that is, the
name], arise, depending on the previous moments of “information” which already have arisen
and ceased (dmigs shing 'gags pa, “perceived and ceased”). Then, how? [The last moment of
“information”] becomes the cause of “non-information”, [that is, the name], depending on the

existing [factor, that is, only the existing last moment of “information”].

gal te dmigs pa'i sgra 'das pa la bltos pa'i sgra thams cad ming skyed par byed pas nyes pa 'di
med do zhe na/ de Ita na 'o na rnam par rig byed dpe ma yin te/ rnam par rig byed kyi skad cig

ma tha ma ni rnam par rig byed kyi skad cig sngar skyes pa dmigs shing 'gags pa dag la bltos

L))
45 thog ma D.
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nas rnam par rig byed ma yin ba skyed par mi byed kyi/ 'o na ci zhe na/ de yod pa tsam nyid la

bltos nas rnam par rig byed ma yin pa'i rgyur 'gyur ba yin (P 294a) no.

If it were not like this, [that is, if the “non-information” would not depend on the present
“information”,] there would be no non-information to the distracted one and the stupid one
(sems med pa, one without thinking), [because they do not remember the previous moments
which have ceased]. Therefore, just like [other kinds of] “information”, the last [moment of]
sound makes the name arise, and it is not the case that the arising of name depends on the

arising of the last [moment of sound.

de Ita ma yin na g-yengs pa dang sems med pa la rnam par rig byed ma yin pa med par 'gyur
ro// de'i phyir sgra tha ma ni rnam par rig byed kho na Itar ming skyed par byed kyi/ sngar gyi

sgra dmigs pa la bltos ba ni ma yin no.

8.11 Phonemes also cannot be collected simultaneously
[AKBh, 81:13f]
[The Sautrantika continues:] Moreover, it could be also conceptualized [by the Sarvastivains]
as follows: Speech makes phoneme arise and phoneme [makes] name [arise]. Even in this case,

there is a wrong consequence because there is no collection of phonemes [in a moment].

athapy evam kalpyeta vag vyafijjanam janayati vyafijanam tu nameti. atrapi sa eva prasango

vyafijananam samagryabhavat.

'on te 'di snyam du ngag gis ni yi ge skyed par byed la/ yi ges ni ming skyed par byed do snyam
du rtog par byed na/ 'di la yang skyon de nyid yod de/ yi ge rnams tshogs pa med pa'i phyir

ro. 446

446 D4090.ku58a.
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[Tattvartha, D4421.tho254b6ff; D5875.t0294a2ff]

[The phrase in the AKBh] “moreover, it could be also conceptualized as follows”, and so on:
In this case, there is no error that [name arises] immediately after stating [the last moment of
sound], because [each] phoneme arises at each [moment] of sound and because these phonemes

make name arise.

'on te 'di snyam du zhes bya ba la sogs pa la de Itar na smras ma thag pa'i skyon med de/ sgra

re re la yi ge skye ba'i phyir dang/ yi ge dag gis kyang ming skyed par byed pa'i phyir ro.

[The phrase in the AKBh] “even in this case, there is a wrong consequence”, and so on: the
[moments of] sounds are those which make the name arise and manifest [it]. Why? Because
there is no collection of phonemes [in a moment], because [phonemes] arise in an order just as
sounds [do], and because [each phoneme] is momentary, there is no single [moment] with
regard to [the arising of] phonemes. [Therefore, phonemes are not real entities different from
sounds]. In this context, with regard to a name, which is produced by many phonemes and has

no parts, it should not be understood that [a name] arises in an order and part by part.

'di la yang skyon de nyid yod do zhes bya ba ni sgra rnams ming skyed ba la bstan ba gang
yin pa'o// ci ltar zhe na/ yi ge rnams ni tshogs ba med ba'i phyir dang/ sgra Itar rim rim gyis 'jug
pa'i phyir dang/ sgra Itar rim gyis 'jug ba'i phyir dang/ skad cig ma nyid yin pa'i phyir ye ge
rnams la yang cig car (D 255a) ba nyid med do// der ming yi ge du mas bskyed par bya ba cha

med pa gcig la rim gyis cha shas kyis skyed par yang rigs pa ma yin no.

#“7 AKBhx, T1558.29.29b15ff.
48 AKBhp, T1559.29.187¢15ff.
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Rather if it would be thought that the last phoneme which depends on the previous phonemes
makes the name arise, then it should be as follows: one who hears the sound which makes the
last phoneme arises would understand the object-referent [which the speaker wishes to state],
because the last phoneme makes the name arise and the name illuminates the object-referent.

[Therefore, the explanation of the Sarvastivadins cannot be established].

ci ste 'das pa'i yi ge la bltos pa'i yi ge phyi ma kho nas ming skyed par byed do snyam na/ de
Ita na 'o na ni gang gis yi ge tha ma skyed par byed pa'i sgra thos pa des kyang don de go bar
'gyur te/ yi ge tha ma kho nas ming bskyed pa'i phyir dang/ ming gis kyang don rjod par byed
pa'i phyir ro.

8.12 Speech also cannot make name visible

[AKBh, 81:14]
There would be also this wrong consequence if speech would be those which make the name
visible.*¥

esa eva ca prasango namnah prakasakatve vacah.

ngag ming gsal bar byed pa yin na yang skyon de nyid yod do.*°

49 Paramartha’s version, that is, the AKBhp, has “phoneme” (zi ¥, *vyaiijana) instead of “name”
(ming %4, *naman), that is, “if speech would make phoneme visible” (£t & & #H¥). According to
this version, the previous chapter discusses the possible argument of “speech makes phoneme arise
(janayati)” and this chapter discusses the alternative argument of “speech makes phoneme visible
(prakasaktava)”.

430 D4090.ku58a.
1 T1558.29.29b171f.
42 T1559.29.187¢16ff.

172



[Tattvartha, D4421.tho255a2ff; P5875.t0294a6ff]

[The phrase in the AKBh] “if speech would make name visible, and so on: What does it mean?
It is the explanation about making name arise. All sounds cannot be collected [in a moment],
[a name] is a single factor, and thus it is not suitable to say that [the name] arises part by part.

All [of these explanation] were explained in detail.

ngag ming gsal bar byed pa yin na yang zhes bya ba la sogs pa la/ gang zhig ce na/ ming
skyed par byed pa nyid la bstan pa kho na'o// yang sgra rnams tshogs pa med la/ chos gcig la
cha shas kyis gsal ba yang rigs pa ma yin no// zhes bya ba thams cad rgyas par brjod par bya'o.

8.13 Speech cannot be differentiated from phonemes

[AKBh, 81:15ff]

Even those who know that a phoneme is different from [a moment of] speech and have a
concentrated mind cannot differentiate [phonemes from the speech] with regard to their
characteristic. Therefore, it is not suitable to say that a speech makes a phoneme arise or a

speech makes a phoneme visible.

vyafijanam capi vagviSistaprajia apy avahitacetaska laksanatah paricchettum notsahanta iti

vyafijanasyapi van naivotpadika na prakasika yujyate.

yi ge yang ngag las khyad par du yod par shes rab dang Idan pa yid brtan pas kyang mtshan
nyid gyi*® sgo nas yongs su bcad par mi nus pas ngag ni yi ge skyed par byed pa yin par yang

mi rung la/ gsal bar byed pa yin par yang mi rung ngo.**

NEGE, s, 0B, SR, SOCHEEE B A, AR A A LS
43 gyikyi D.

434 D4090.ku85a.
435 AKBhy, T1558.29.29b18ff.
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[Tattvartha, D4421.tho255a3ff; P5875.t0294a7ff]

In previous [passages], having assumed [the explanation of the Sarvastivadins] that the
phonemes are different from speech, [the Sautrantika in the AKBh] negated that the phonemes
make the name arise. Now, it is explained in detail that the phonemes are [actually] the speech,

[that is, they are not different,] because there are no phonemes different from the speech.

gong du ni ngag las tha dad pa'i yi ge khas blangs nas yi ge ming**’ skyed pa nyid yin pa bkag
pa yin la/ da ni ngag las tha dad pa'i yi ge yod pa ma yin pa de nyid kyi phyir yi ge yang dag

ngag ces bya ba rgyas par smos so.

There are no phonemes different from speech. Therefore, how is it known that the speech makes
the phonemes arise or visible, which do not exist [as different entities from the speech]?

Therefore, [in the AKBh,] it is said, “those who know”, and so on.

ngag las tha dad pa'i yi ge ni yod pa ma yin te/ de'i phyir yod pa ma yin pa'i yi ge ji Itar ngag
gis skyed pa'am gsal bar byed pa 'di ji Itar zhes she na/ de'i phyir shes rab dang ldan pa zhes

bya ba la sogs pa smos so.

Because the foolish have the defiled knowledge and because the wise also [sometimes] have a
distraction, they cannot discern [the factors well]. Therefore, [by means of the phrase] “even
those who know [speech and phonemes are different] and have a concentrated mind”, both

[people, that is, the foolish and the wise] are expressed.

456 AKBhp, T1559.29.187c171T.
47 ming gis P, D.
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shes rab 'chal ba ni shes rab nyams pa'i phyir la/ shes rab 1dan pa yang g.yeng ba yod pa'i phyir
yongs su bcad par mi nus pas shes rab dang ldan pa yid bstad*® pas kyang zhes gnyis ka
brjod do.

[The phrase] “with regard to [their] characteristics” means with regard to their own-being
(svabhava)”. Therefore, because there is no phoneme different from the speech, it is neither
suitable to say that the speech makes phonemes arise like the name, nor that [speech] makes

[phonemes] visible.

mtshan nyid Kkyi sgo nas zhes bya ba ni rang gi ngo bo'i sgo nas so/ de'i phyir ngag las tha
dad pa'i yi ge med pas ngag ni ming Itar yi ge skyed par byed pa yin par yang mi rung la/ gsal
bar byed pa yin par yang mi rung ngo.

Some say [as follows:] “Because speech is nothing but only sound, all the mere sounds make
phonemes arise or visible”. [The meaning] of all [the mere sounds] in this [statement] should

be explained in detail.

gzhan yang ngag ni sgra tsam yin pa'i phyir sgra tsam thams cad yi ge*’ skyed pa'am gsal bar

byed par 'gyur ro// zhes thams cad 'dir yang rgyas par brjod par bya'o.

If the mere sound would be the name, even in this case, the name, that is, the sound which
consists of many phonemes would not make one understand the object-referent at a single
moment (cig car). Even those who concentrate on the manifestation of the sound of which the
linguistic convention (brdar, *samketa) is made would perceive (dmigs) sound but not cognize
(nges par 'dzin pa) the object-referent [of the sound, if they do not know the linguistic
convention of the sound]. Even through cognizing [the object-referent], one does not identify

(nye bar dmigs pa) this [object with the sounds if they do not hear sound]. Only when one

438 bstang D.
49 ges D.
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cognizes the object-referent and hears [the sound] by ear, they identify [the object-referent with

the sounds which the speaker pronounces].

gang zhig sgra tsam ming yin na de la yang ming gi yi ge du ma rnams kyi sgra cig car don go
bar byed pa med de/ brdar byas pa'i sgra brjod pa la bstad pa rnams kyis kyang sgra dmigs kyi
don nges par 'dzin pa ma yin no// yang de rnams nyid nges par (D 255b) gzung bas 'dir nye bar
dmigs pa yang ma yin gyi de'i don nges par gzung ba dang de nam zhig rna bas thos pas kyang

nye bar dmigs so.

Because the [name], which is different from sounds because it belongs to another [category,
that is, the category of “factors dissociated from mind”], becomes associated (mtshungs par
ldan pa) with the object-referents, the master (acarya) Samghabhadra explains [as follows]:
Having determined the names which one wishes [to state], thinking ‘I will manifest this and
that [names]’, and then one manifests them. In this way, one manifests [the names]. [Therefore, ]

the speech arises with regard to the name.

de gzhan du gtogs pa las sgra dang tha dad pa de nyid don rnams dang mtshungs par Idan par
'gyur bas na/ slob dpon 'dus bzang gis/ mngon par 'dod pa'i ming la yid bzhag nas 'di dang 'di
brjod par bya'o snyam du dus phyi ma'i brjod pa 'jug par 'gyur bas de Itar brjod de/ ngag ni
ming la 'jug go zhes bshad do.

[A name] is produced (bskyed pa) due to the collection of all sounds, that is, the previous
[moments of sounds] and the later [moments of sounds]. [Therefore, it should be understood]
in the following way: when the individual phonemes, which are perceived by the ear-
consciousness, subsequently become to be the object of memory [to lead into the recollection
of the entire own-being (rang bzhin mtha' dag) due to [the cognition] through the ear-
consciousness, then one understands the object-referent through being familiar with the

linguistic convention. This does not happen only because of the existence of the phonemes.

gang yang sgra snga ma phyi ma'i tshogs thams cad bsdoms nas bskyed pas na/ de Itar yi ge so
so rna ba'i rnam par shes pas dmigs pa rnams phyis rna ba'i rnam par shes pa'i stobs kyis rang
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bzhin mtha' dag dran pa'i yul du gyur pa na brda la byang bas don go ba yin gyi/ yi ge de rnams

yod pa tsam gyis ni ma yin no.

Even when one is familiar with the relation [between the sound and the object-referent], [the
sounds should be] the object of memory [to lead into the recollection of] the entire [own-being].
[Then,] one understands the object-referent of the sounds, which agrees with the relation
[between the sounds and the object-referent]. This does not happen in another way, because
there is a wrong consequence that otherwise the relation [between the sounds and the object-

referent] is useless.

'brel pa la byang ba'i dus nyid du yang mtha' dag dran pa'i yul du byas te brda la byang bar byas
pas 'brel pa dang mthun par sgra'i don rtogs kyi/ gzhan du ni ma yin te 'brel pa don med par

thal ba'i phyir ro.

That which has been explained [by Samghabhadra, that is,] “after having determined the name
which one wishes to [state]” has also error, because the name is manifested in an order after
one determined the sounds [which one wishes to pronounce]. [Therefore, this explanation
cannot solve the problem with regard to the relationship between the name and the sounds

which manifest the name].

gang bshad pa mngon par 'dod pa'i ming la yid bzhag nas zhes bya ba la sogs pa de yang gnod
pa can te/ sgra mtha' dag yid la bzhag nas phyis rim gyis brjod pa'i phyir ro.

8.14 Name and object-referent cannot arise simultaneously

[AKBh, 81:17ff]

Rather if the name would be accepted as arising [simultaneously with] the object-referent like
“caste” (jati), in this case, there would be no name arising together with the past and future
object-referent. The names of children are composed (kalpyante, “conceptualized”) by [their]
parents as [the parent] wish. [In this case, the children come first, then the names follow].

Therefore, which name could arise [simultaneously] together with the [object-referent]?
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Moreover, with which of the unconditioned factors would the name arise [simultaneously]?

Therefore, this [assumption] is not accepted.

athapy arthasahajam nama jatyadivad isyate, evam saty, atitagatasyarthasya vartamanam nama
na syad. apatyanam pitrbhir yathestam namani kalpyanta iti, kataman nama tatsahajam syat?

asamskrtanam ca dharmanam kena sahajam nama syad ity anistir eveyam.

'on te ming don dang lhan cig skyed pa yin te/ skye ba la sogs pa bzhin no zhes bya bar 'dod na
ni de Ita na don 'das pa dang ma 'ongs pa'i ming da Ita ba yin par mi 'gyur ro// pha rnams kyis
bu dag gi ming dga' mgur 'dogs na ming gang zhig de dang lhan cig skyes pa yin par 'gyur/
chos 'dus ma byas pa rnams kyi ming yang gang dang lhan cig skyes pa yin par 'gyur/ de Ita
bas na 'di (ku85b) nyid mi 'dod pa nyid do.*°

SERB, AR Eg,  BEMA HRREAAESA. BEER R TG
TEA, w5 nAFEREE, SJCEATREEA Y, AR AERF.

BUCH Y, Y B MEAE, WS, il L RREBIRELAES. ZMEE
ST A A BRI A A RS Rk, BSR4

[Tattvartha, D4421.tho255b4ff; P5875.t0295a2ff]
[The phrase] “rather if the name would be accepted as arising [simultaneously with] the object-
referent”, and so on: In this [explanation], [the Vaibhasikas] would think that there is no error

because no activity of speech [is stated].*®* [The Vaibhasikas would think that this explanation

460 D4090.ku85aff.
41 AKBhx, T1558.29.29b20fF.
42 AKBhp, T1559.29.187¢19ff.

463 The Vyakhya, 185.15ff explains in the following way. “Then, thinking that there is not any wrong
consequence of speech like the name is made arise or made visible by speech if the name is
conceptualized as arising simultaneously with the object-referent, [the Vaibhasika] conceptualizes this
another [form of] appearance [of the name]” (atha sahaje namni kalpyamane vacotpadyam prakasyam
va namety evamadi-ghosaprasango na bhavisyatiti matva prakdasantaram idam vikalpyate).
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supports their argument,]| because one cognizes the existence of an activity [of sounds] which
does not manifests [a name] from [the cognition of sounds] manifesting a name. Some explain
in detail as follows: the speech arises with regard to the name. If [a speech] does not manifest

[a name], it is not accepted as a word.

'on te ming don dang lhan cig skyes pa yin te zhes bya ba la sogs pa rgya cher 'byung ba la/
de la ngag gi bya ba med pa'i phyir skyon med do snyam du bsams pa'o// de Itar yang ming
mngon par gsal ba nyid las mngon par mi gsal ba'i bya ba yod pa gzung ba'i phyir ro// gzhan
du na ngag ming la 'jug ces pa 'gal te mngon par mi gsal ba ni tshig tu mi 'thad do zhes rgya

cher bshad do.

[The phrase in the AKBh:] “in this case, there would be no [name] arising together with the
past and future object-referent”, and so on: Just as the past and future beings who were and will
be born, living, aging, ceasing, and reborn are not the present [beings], the name [which arises
together with the past and future object-referent] is also not the present [name which arises
together with the present object-referent]. Therefore, the expressions of the past [object-

referent] and [the expressions of] the future [object-referents] are totally different.

de Ita na don 'das pa dang ma 'ongs pa'i zhes bya ba rgyas par 'byung ba la/ ji Itar 'das pa
dang ma 'ongs pa'i skye ba dang/ gnas pa dang/ rga ba dang/ mi rtag pa nyid dang/ skye ba'i
skye ba la sogs pa rnams da Itar ba ma yin pa de bzhin du ming yang da Itar ba yin par mi 'gyur

ro// de'i phyir 'das pa dang ma 'ongs pa'i tha snyad kun tu 'chad par 'gyur ro.

Therefore, the past and future name cannot manifest the [present] object-referent (‘das pa dang
ma 'ongs pa'i ming gis ni don brjod par mi nus te, cf. Vyakhya: na hy atitandagatam namartham

dyotayitum arhati), just as speech [cannot manifest the name].*** The past and future speech

464 Vyakhya, 185.13ff: “Just as the characteristics such as caste, and so on, are accepted as arising
[simultaneously] with the object-referent, the present [characteristics] are not those of the past and
future object-referent [but those of the present object]. If the ‘name’ is accepted in this way, the ‘name’
would be not that of the past and future object-referent [but that of the present object]. Therefore, the
expression about the past and future object-referent cannot be done [by the ‘name’]. Indeed, the past
and future ‘name’ cannot illuminate the object-referent, just as the past and future speech cannot make
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cannot make the name visible (‘das pa dang ma 'ongs pa'i ngag gis ni ming gsal bar bya bar
mi nus te; cf. Vyakhya: yathatitanagata van nama notpadayitum vyanjayitum carhati), because

they have already ceased or do not arise yet.

'di Itar 'das pa dang ma 'ongs pa'i ming gis ni don brjod par mi nus te ngag bzhin no// 'das pa
dang ma 'ongs pa'i ngag gis ni ming gsal bar bya bar mi nus te/ go rims (D 256a) bzhin 'gags

zin pa'i phyir dang ma skyes pa'i phyir ro.

[The phrase] “by the parents, the names of children [are composed]” and so on: a single name
arises together with a [child who is born], just as [the child is born with a single] caste (jati),
and so on. [The child] does not have many [names] because there is no establishment [between
the name and the child if a child has many names]. Therefore, here, it is asked as follows:
“which name could arise [simultaneously] together with the [object-referent]? Moreover, [with
which] of the unconditioned factor [the ‘name’ arises simultaneously]?”” Names [also] indicates
the unconditioned factors. [Therefore, the explanation of the Sarvastivadins could lead into a

problem] because the unconditioned factors do not arise.

pha rnams kyi bu dag gis zhes bya ba la/ gcig gi** ming ni skye ba la sogs pa bzhin du gcig
kho na*® lhan cig skye'i/ rnam par gzhag pa med pa'i phyir du ma ni ma yin pas/ 'dir ming
gang gis de dang lhan cig skyes par brjod par bya/ chos 'dus ma byas Kyi zhes bya ba la/

ming ni mi skye ba'i chos can kho nar 'gyur te/ 'dus ma byas rnams mi skye ba'i phyir ro.

‘name’ arise and appear. Moreover, the simultaneously arising ‘name’ is not decided among many
‘names’”. (yatha jatyadini laksanani arthasahajany evesyante ndatitandagatasydarthasya vartamanani
bhavanti. etam eva yadi namesyate. atitanagatasyarthasya vartamanam nama na syat, tatas
catitanagatarthavyavaharo na Sakyeta kartum. na hy atitandgatam namartham dyotayitum arhati,
yathdtitanagata van nama notpadayitum vyanjayitum carhati. namabahutve ca na sahajam nama
paricchidyeta).

45 gi D, P,
466 khan D.
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8.15 Sautrantika cites a passage from Siutra

[AKBh, 81:19ff]

The following has been said by the Blessed One: A verse (gatha) is based on the name. The
poet (kavi) is the basis of the verse.*” [However, this does not mean that the name exists as
the factor dissociated from mind.]**®* A sound of which limitation is done with regard to an
object-referent is a name. Because the specific arrangement of the names is a verse, [the verse]
is based on the name. And the specific arrangement [of names] is not accepted as a different

real entity [from the sounds]. It is like a chain [of ants] and the series of the mental moments.

yad apy uktam bhagavata “namasamnisrita gatha gathanam kavir asrayah, iti. atrarthesu
krtavadhih $abdo nama. namnam ca racanaviseso gatheti namasamnisrita bhavati.

racanavisesas ca dravyantaram nopapadyate, panktivac cittanupiirvyavac ca.

gang yang bcom ldan 'das kyis// tshigs bcad ming la brten pa ste// tshigs becad gzhi  ni snyan
dngags mkhan// zhes gsungs pa der yang don rnams la mtshams bcad pa'i sgra ni ming yin la/
ming rnams bkod pa'i khyad par yang tshigs su bcad pa yin pas ming la brten pa yin no// bkod
pa'i khyad par yang rdzas gzhan du mi 'thad de phreng ba Ita bu dang sems kyi rim pa bzhin

1'10.469

SRMLRERR: BRI AL RO, MR R B, RR 4. AL A 2205 A E.
M2 3%, AaAikA. BLAHRH, AT ZERIRAT Y, AEEE, dBsEAT St s 7
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467 This verse is also used in the Jiianaprasthana. See chapter 4.4.

468 Tn the following commentaries, Sthiramati explains that the Sarvastivadins cite this passage in

order to show the scriptural evidence to prove the real existence of the name.
499 D4090.ku85b.
470 AKBhx, T1558.29.29b241F.
471 AKBhp, T1559.29.187¢22ff.
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[Tattvartha, D4421.tho256a2ff; P5875.t0295a7ff]

[The phrase in the AKBh] “A verse is based on name”: In this context, this is the [scriptural]
source (khungs) to insist that the name, which belongs to [factors] dissociated [from mind],
exists [as the real entity], because there is a wrong consequence that the verse (tshigs su bcad
pa, *gatha) does not exist if the name does not exist. That which depends on [a basis], [that is,

the verse,] cannot exist without the existence of the basis, [that is, the name].

tshigs bcad ming la brten pa ste/ zhes bya ba la/ 'dir ldan pa ma yin pa'i ming yod de zhes
bya ba'i khungs ni 'di yin te/ de med na tshigs su bcad pa med par thal ba'i phyir ro// rten med

par ni brten pa yod par bya bar mi nus so.

It is true that the verse is based on the name. However, in this context, it is not admitted (zAal
gyis ma bzhes te) that the name is [the real entity, that is,] the factor dissociated from mind.*”
Then how? “A sound of which the limitation is made with regard to an object-referent is a name,
and the specific arrangement of the names is a verse”. Therefore, the cause of manifestation of
names (ming brjod par byed pa), [that is,] the arranged [sounds] (bkod pa), which are attained
to be called a verse because of such an arrangement (ji /tar bkod pa), is the verse. Because it
should be known that not all the [arrangements of sounds are called verse], it is stated that a

specific arrangement [of sounds is called a verse].

(P295b) tshigs su bcad pa ming la brten pa bden mod kyi/ der*”” mi{ng} ldan pa ma yin pa ni
zhal gyis ma bzhes te/ 'o na ci zhe na/ don rnams la mtsams byas pa'i sgra ni ming yin la/
ming rnams bkod pa'i khyad par yang tshigs su bcad pa yin pas/ ming brjod** par byed
pa ji Itar bkod pa rnams kyis tshigs su bcad pa zhes bya ba thob pa'i bkod pa de tshigs su becad
pa yin gyi thams cad ni ma yin no zhes shes par bya ba'i phyir bkod pa'i khyad par zhes bya ba

SmosS SO.

472 The Tibetan expression “zhal gyis bzhes pa” can be used as the translation of the Sanskrit
“upagamana” or “abhyupapanna”. See Negi (2003) vol.12, 5140.

473 de dang D; der P.
474 1j0d D.

182



Because the past and future sounds do not exist [in the present moment], it is not suitable to
say that [the verse] is a real entity (dngos po) being based on all [of sounds, that is, the past,
the present, and the future sound]. Therefore, by this reason, “the specific arrangement [of the

names] is not accepted as a different real entity”.

'das pa dang ma 'ongs pa'i sgra rnams med pa'i phyir thams cad la brten pa'i dngos por mi rigs

pas de nyid kyi phyir/ bkod pa'i khyad par yang rdzas gzhan du mi 'thad do zhes smos so//

What is [the verse] like? It is like a “chain”. A chain [of trees, birds, ants, and so on] is not
accepted as a different real entity which is separated from the successive staying of trees, birds,
ants, and so on, because it is not cognized without perceiving the collection [of individual trees,
and so on]. Likewise, this example (dpe) is similar [to the relationship between a verse and
sounds], because one attains a chain from the specific arrangement of the present trees, and so

on. Therefore, it is [also] like the series of mental moment.

ji ltar zhe na phreng ba bzhin no// ji ltar phreng ba ni shing ljon pa dang/ 'dab chags dang/
grog ma la sogs pa rnams phan tshun nye ba na gnas pa las ma gtogs pa'i rdzas gzhan du mi
'thad de/ dpungs pa*’® bzhin du de ma gzung na de'i blo med pa'i phyir ro// de Ita na yang dpe
ni mtshungs te/ shing ljon pa la sogs pa da Itar ba rnams kho na'i bkod pa'i khyad par las phreng

du snyed pa'i phyir ro zhe na/ de'i phyir sems kyi rim pa Ita bu'o zhes smos te.

There is not another succession [of the mind], which is separated from [the moments] of the
mind and the mental factors ceasing and arising continuously in the past, the future, and the
present. Likewise, there is no specific arrangement [of sounds, that is, a verse], which is
separated from the sounds ceasing and arising continuously in the past, the future, and the
present. Therefore, it is not contradictory to say that, like the mind, the past and the future

sounds also have the own-being to be the bases of the specific arrangement.

475 dpung ba D.
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ji ltar sems dang sems las byung ba dus snga phyir byung ba rnams la bar med par 'gag pa dang/
skye ba las ma gtogs pa'i rim pa gzhan yod pa ma yin pa de bzhin du sgra snga phyir byung ba
rnams la yang bar mtshams med par 'gag pa dang/ skye ba (D 256b) las ma gtogs pa'i bkod pa'i
khyad par mi dmigs so// de'i phyir 'das pa dang ma 'ongs pa'i sgra rnams kyang sems Itar bkod
pa'i khyad par gyi rten gyi ngo bor mi 'gal lo.

8.16 It is useless to admit the existence of phonemes

[AKBh, 81:22ff]
Or, let the following conceptualization be true: Only phonemes exist as real entities separated
from [sounds]. [Then,] only their collection will be the name set, and so on. Therefore, this

conceptualization is useless.

astu va vyafjanamatrasya dravyantarabhavaparikalpana. tatsamiihd eva namakayadayo

bhavisyantity aparthika tatprajiaptih.+’¢

yi ge tsam zhig rdzas gzhan gyi dngos por yongs su rtog pa yin du chug na yang de'i tshogs
kho na ming gi tshogs la sogs pa yin par 'gyur bas de dag tu rtog don med pa yin no.*"’

o ME R RS, BIARER I A2 S5 B T A GRS A fiE 1478
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476 The Vyakhya (185.29) and the Tibetan version use praklptih (yongs su rtog pa) instead of
prajiiaptih.

77 D4090.ku85b.

478 AKBhx, T1558.29.29b28ff.
N N N 28 D I

480 AKBhp, T1559.29.187¢271f.
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[Tattvartha, D4421.tho256b1{f; PS875.t0295b71f]

[The phrase in the AKBh] “Only phonemes” and so on: One would think that [this assumption
could be accepted] because this would be a small error. However, there are no phonemes which
are distinguished from speech because they are not apprehended [without speech]. [The phrase
in the AKBh] “This conceptualization is useless™: It is useless to conceptualize that there are

phonemes different from the name and the phrase.

yi ge tsam zhig zhes bya ba la/ nyes pa chung ba'i phyir ro snyam du bsams pa yin gyi/ nges
par ma zin pa'i phyir ngag las khyad par 'phags pa'i yi ge yod pa ni ma yin no// de dag tu rtogs
pa don med pa yin na zhes bya ba la/ yi ge dag las ming dang tshig tha dad par yongs su rtogs

pa don med do.

The master (acarya) Samghabhadra states [as follows:] “Because one does not perceive
phonemes simultaneously, [that is, in a moment], because [phonemes] are momentary, and
because the collection [of phonemes in a moment] is not accepted, the phoneme set is not the
name set, and so on. The phonemes are perceived orderly and individually. Because of this
[perception], one cognizes (shes pa) them through memorizing all the [phonemes] in the
unconfused order and as a single unit. By this reason, those [phonemes] which are established
as having the own-being to be the object of cognition should be explained as set. Therefore,

there is no error with regard to this [explanation].

slob dpon 'dus bzang na re/ yi ge rnams cig car 'dzin pa med pa'i phyir dang skad cig ma nyid
yin pa'i phyir dang tshogs pa mi 'thad pa'i phyir yi ge rnams tshogs pa ming gi tshogs la sogs
pa ma yin no zhes zer ro// yi ge rnams ni rim gyis so so so sor dmigs pa de'i stobs kyis mtha'
dag ma 'dres pa'i rim pas gcig tu dran pa'i shes pas shes pa'i yul gyi ngo bor bzhag pa tshogs su

bstan par byas pas na 'di la skyon med do.

You also accept the phoneme set and explain as follows: Being based on the collection of this
and that appearance [of beings] called tree, a shadow arises. It is not the case that this [shadow]
is not appropriated (nyer len, *upadana) [by the trees], and it is also not the case that [this
shadow] is separated from [trees]. When the collection of those phonemes is realized (mgnon
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par mtshon pa), at that moment (re zhig), they arise as the set of name and phrase. It is not

stated (brjod pa) that they are not different things.

khyed kyang yi ge'i tshogs 'dod pa nyid de/ 'di Itar bshad pa/ shing zhes bya ba 'byung ba dang
'byung ba las gyur pa'i tshogs pa la brten nas grib mar 'gyur te/ 'di nyer len med pa ma yin zhing
tha dad par mi 'gyur ro// yi ge de'i tshogs pa mngon par mtshon pa ni re zhig ming dang tshig
gi tshogs su 'gyur te/ don gzhan nyid ma yin par brjod pa ma yin no.

Therefore, the Blessed One also said as follows: “Because phonemes are not collected [in a
moment], those which are the realization of the collection of phonemes arise as the set of name
and phrase”.**! Because they are similar [but not same], they should not be explained as the
same one. How can we [definitely] establish all of them, [that is, the three factors] as existing
only as expression (prajiiapti) or as real entities (dravya)? There are even names having a single
phoneme. A single real entity which appropriated [things] do not arises as this and that specific
entities existing as expression. [ That is, if it is possible that some names have a single phoneme,
and if phonemes are accepted as real entities, names are also accepted as real entities]. A real
entity appropriates [names] due to the continuity of collection [of the real entities]. It does not

arise only in a specific occasion.

(D256b51t; P296a4ff) de'i phyir bcom ldan 'das kyis kyang yi ge tshogs pa med pa'i phyir yi
ge'i tshogs pa mngon par*®? mtshon pa dag ming dang tshig gi tshogs dag tu 'gyur zhes gsungs
so// mtshungs pa'i phyir gcig tu brjod par mi bya ste/ thams cad btags pa kho nar yod pa dang
rdzas nyid du rnam par gzhag par yang ci Itar nus/ yi ge gcig pa'i ming yang yod do// nye bar
len*®3 pa'i rdzas gcig ni btags par yod pa dang yod pa'i khyad par yang ma yin no// rdzas gcig
nyid tshogs pa'i rgyun gyis nye bar len pa yin te/ 'di gnas skabs kyi khyad par la yod pa ma yin

no.

481 Unfortunately, I could not find the scripture which has this passage.
482 par omit. P.
43 Jan D.
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In this context, how does one cognize the name which is a different being from the phoneme?
Those which have been explained, [that is, phonemes and names] should be considered (bi bh'a
bya, vibhavya) as being not different because of their similarity, just like the colours of walls
(rtsig pa, *kudya) and the sun (nyi ma) [should be considered as same]. One perceives the
colours of wall and the sun respectively. One perceives the colours of walls as blue, yellow,
and red, and [considers them] as being different from the [colours from] the sun. Because of

this, one says that [their] colours are different. This arises due to proliferation.

de la ci Itar yi ge las don gzhan du gyur pa'i ming rtogs par byed/ gang bshad pa mtshungs par
ldan pa nyid kyi phyir tha dad pa ma yin pa'i bi bh'a bya ste rtsig pa dang nyi ma'i gzugs bzhin
zhes bya ste/ rtsig pa dang nyi ma'i (D 257a) gzugs dag ni so so so sor dmigs te/ 'di yang sngon
po dang ser po dang dmar po dang rtsig pa'i gzugs la nyi ma tha dad du nye bar dmigs te de
nyid kyi phyir kha dog tha dad pa'o zhes bya ba ste spros pas chog go.

8.17 Sarvastivadin explains that it cannot be understood by logic that the
factors dissociated [from mind] like the name set, and so on, exist as real entities

[AKBh, 81:23ff]
The Vaibhasikas say as follows: However, the name set, and so on, which are of the nature
being the factor dissociated from mind, exist as real entities. Not all the factors are understood

through reasoning (tarka).

santy eva tu viprayuktasamskarasvabhava namakayadayo dravyata iti vaibhasikah. na hi sarve

dharmas tarkagamya bhavantiti.

bye brag tu smra ba rnams na re chos thams cad rtog ge'i spyod yul ma yin pas ldan pa yang

ma yin pa'i 'du byed kyi rang bzhin ming gi tshogs la sogs pa ni rdzas su yod pa kho na'o zhes

zer ro. 4%

484 D4090.ku85b.
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[Tattvartha, D4421.tho257a; P5875.t0296b]

Some [Vaibhasika masters say] “not all the factors are understood through reasoning”. Like
this, [some factors] are established by means of the means of knowledge of the believable
scripture (vid ches pa'i lung gi tshad ma, *aptagamapramana). There are some factors which

are the object of the insight of the Tathagata.*®

gzhan yang chos thams cad rtog ge'i spyod yul ma yin pas zhes bya ba la/ de Itar yid ches
pa'i lung gi tshad ma las grub pa yin te/ chos kha cig de bzhin gshegs pa'i ye shes kyi spyod yul
kho na yin pa yang yod do.

8.18 Sarvastivadin explains the name set, etc., as follows. They belong to the
realm of desire and the material realm. They belong to beings. They are
homogenous [with cause]. They are neutral.

[AKBh, 82:01ff]

The following should be answered: [To which realm] do the name set, and so on, belong? Do
they belong to [ordinary] beings or belong to divine beings? Do they arise after maturation, do
they arise from accumulation, or are they homogenous [with cause]? Are they good, bad, or
neutral? [The Vaibhasikas] answer: They belong to [the realm] of desire and matter
(kamaripapta). They belong to [ordinary] being (sattvakhya). They are homogenous [with

cause] (nihsyanda). They are neutral (avyakrta). They belong to [the realm] of desire and matter.

485 AKBhx, T1558.29.29b29fF.
486 AKBhp, T1559.29.187¢29ff.

47 Vyakhya, 185:311f: “Those which belong to the object of the insight of the Tathagata are not
understood through reasoning” (ye ki tathagatajiianagocarapatita eva, na te tarkagamyah).
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Some say that they also belong to the immaterial [realm] but they are not expressible [in the
immaterial realm]. They belong to the [ordinary] beings. One who illuminates [object-referent]
is accompanied by them. That which is illuminated, [that is, the object-referent,] is not
[accompanied by them]. They are homogenous [with cause]. They are not obscured. They are

neutral.

atha kim pratisamyukta ete namakayadayah sattvakhya asattvakhya vipakaja aupacayika
naihsyandikah kusala akusala avyakrta iti vaktavyam. aha, kamariapaptasattvakhya
nihsyandavyakrtah (2-47cd). kamapta rupaptas ceti, arupyapta api santi te tv anabhilapya ity
apare. sattvakhya ete, ya$ ca dyotayati sa taih samanvagato na yo dyotyate. naihsyandika

anivrtavyakrtas ca.

yang ci ming gi tshogs la sogs pa 'di dag 1dan pa 'am/ sems can du ston pa 'am/ sems can du
ston pa ma yin pa 'am/ rnam par smin pa las skyes pa 'am/ rgyas pa las 'byung ba 'am/ rgyu
mthun pa las byung ba 'am/ dge ba 'am/ mi dge ba 'am/ lung du ma bstan pa dag cig ces brjod
par bya zhe na/ smras pa/ 'dod dang gzugs gtogs sems can ston// rgyu mthun las byung lung
bstan min// 'di dag ni 'dod par gtogs pa dang/ gzugs su gtogs pa dag yin no// gzhan dag na re
gzugs med par gtogs ba yang yod mod kyi de dag ni brjod par bya ba ma yin no zhes zer ro//
de dag ni sems can du ston pa yin no// gang zhig rjod par byed pa de dag dang Idan gyi brjod
par bya ba gang yin pa dang ni ma yin no// rgyu mthun pa las byung ba dang/ ma bsgribs la

lung du ma bstan pa dag yin no.*®

e SEMA R REAREC AEAREC AR AERITRE?
FpRSEREY 2 A REEC? WWEIERL MHEL SOANEE,  SRmEECTE
ambEl MARSSE, MEEME AR AW, TEEEFE, ARAEEL
Mo Eamads. RelE M,  JARrEE. A5, WERSER. MR,
ETTR ok

488 D4090.ku84b.
489 AKBhx, T1558.29.29¢03ff.
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VREAMET, RAFRTHE? JRERAER? /AIFRAER? HRIRAE? AERAE?
RAFIAE? RE? A RERCY BLREZ. EE: SRR, SRERCHE. BE:
VAEHTOTHIE, AOAME TPAERREOTAE, AT ER,  EENERKIE
ARG A4, A NBERELE, DR NBRELHIE,  ARPTEREER. MAESFRR

e JiE 7 JiERC.

[Tattvartha, D4421.tho257aff; P5875.t0296bff]

Because they wish to state the explanation about to which specific kind [the “name set”, and
so on, belong], the following is asked: “to which do the name set, and so on, belong”, and so
on. “To which [do they] belong to” means to which realm [they] belong. “They belong to [the
realm of] desire and the material [realm]”, but do not belong to the immaterial [realm], because

there is no speech in that [immaterial realm].

rnam pa'i bye brag bshad pa brjod par 'dod pas dri ba byed pa ni/ yang ci ming gi tshogs la
sogs pa 'di dag gang dang ldan pa'am zhes bya ba rgya cher 'byung ba'o// gang dang ldan
zhes bya ba ni khams gang dang ldan zhes bya ba'o// 'dod pa dang gzugs su gtogs pa kho na
yin gyi/ gzugs med par gtogs pa ni ma yin te/ de na ngag med pa'i phyir ro.

[The phrase in the AKBh] “some say that they also belong to the immaterial [realm] but they
[in the immaterial realm] are not expressible”, and so on: The speech belonging to a different
realm, [that is, the realm of desire or the material realm,] cannot manifest the name set, and so
on, belonging to the [immaterial] realm different [from the realm of speech]. Because there is
no speech, [that is, there is no audible matter,] in the immaterial [relam], they cannot be

manifested [by speech].

40 AKBhp, T1559.29.188a02ff.
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gzhan dag na re gzugs med par gtogs pa yang yod mod Kyi de dag ni brjod par bya ba ma

1! ngag gis sa gzhan gyi ming gi* tshogs

yin no zhes zer ro zhes bya ba la/ gzhan gyi sa pa
la sogs pa dag brjod pa ni ma yin la gzugs med pa dag na ngag med pas brjod par bya ba ma

yin no.

Some say as follows: Even with regard to the material realm, [the name set, and so on] exist in
the first absorption (bsam gtan *dhyana), in the second absorption, and [the higher absorptions].
Other say as follows: [The name set, and so on,] exist even in the second absorption, and [the

higher absorptions], but they cannot be manifested [in those absorptions].

gzugs kyi khams su yang bsam gtan dang po dang gnyis pa la sogs pa rnams su'o zhes kha cig

zer ro// gnyis pa la sogs pa rnams su yod kyang brjod par bya ba ni ma yin no zhes gzhan dag

go.

On whatever stage (sa, *bhiimi), there are speech and name which belong to that stage. What
is activating on the realm of desire is the speech and the expression (brjod pa) which are
activating on the realm of desire. They arise as the speech, the name, the “person” (gang zag,
*pudgala), and the object-referent, which belong to each stage. However, there are not those

which belong to the third realm, [that is, the immaterial realm].

sa gang yin pa de'i sa pa'i ngag dang ming ngo zhes bya ste/ 'dod pa na spyod pa ni 'dod pa na
spyod pa'i ngag dang brjod pa ste/ rang gi sa pa'i ngag dang ming dang gang zag dang don du
'gyur gyi/ khams gsum pa'i Idan pa ma yin no.

Likewise, the speech and the expression belonging to the first absorption [arise as] the speech,

the name, and the object-referent which belong to the first absorption. [The “person’ does not

“1 g7han gyis pa'i D.
492 gis P.
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arise in the first absorption]. Other say as follows: as before, this should be applied to those
which arise in the first absorption. The “person” in whatever stage has the name in the same
stage. They arise as the name, the “person”, and the speech which belong to each stage [of the

absorption]. That which arises in each stage [of the absorption] does not [belong to] other stages.

de bzhin du bsam gtan dang po'i sa pa'i ngag dang brjod pa ni bsam gtan dang po'i sa pa'i ngag
dang ming dang don no/ snga ma kho na Itar bsam gtan dang por skyes pa la yang sbyar te/
gang zag sa gang gi yin pa de'i sa pa'i ming ngo zhes gzhan dag zer ro// de dag rang gi sa'i ming
dang gang zag dang ngag tu 'gyur ro// rang gi sar 'gyur ba ni gzhan gyi*® (P 297a) sa*** ma

yin pa'i don to.

As said before, the name set, and so on, cannot be manifested in the immaterial realm, because

those which arise in that [realm] have no speech.

snga ma kho na Itar ming gi tshogs la sogs pa rnams gzugs med pa'i khams su brjod par bya ba

ma yin te/ der (D 257b) skyes pa rnams la ngag med pa'i phyir ro.

[The phrase in the AKBh] “they, [that is, the “name set”, the “phrase set”, and the “phoneme
set”,] belong to the [ordinary] beings” (sattvakhya ete): It is because they are not accompanied
by those who do not belong to the [ordinary] beings, that is, those who do not attain two kinds

of cessation.
de dag ni sems can du bgrang ba yin te/ 'gog pa gnyis ma gtogs pa'i sems can du bgrang ba

ma yin pa dang ldan pa med pa'i phyir ro.

[The phrase in the AKBh] “the one who illuminates [the object-referent] is accompanied by
them”, [that is, the name set, the phrase set, and the “phoneme set]: Why (gang las) is there the

493 gyis D.
494 omit D.

192



suspicion (dogs pa) to think if that which is illuminated, that is, the object-referent, is
accompanied by them? It is because of the expression “this name has meaning” (ming 'di ni

don gyi yin no).

gang rjod par byed pa de dag dang ldan gyi zhes bya ba la/ gang brjod par bya ba de dag
dang ldan par 'gyur ro snyam pa'i dogs pa**® 'di gang las she na/ ming 'di ni don gyi yin no zhes

tha snyad 'dogs pa las so.

The sense-faculty of seeing (mig gi dbang po, *caksurindriya) [belongs to] the one who sees
[the object-referent] but not that which is seen. Likewise, here when there is one who
illuminates [the object-referent], [the object-referent] is expressed by them, [that is, the name

set, the phrase set, and the phoneme set] which are accompanied by [the speaker].*

ji Itar mig*’ gi dbang po Ita ba po kho na yin gyi/ blta bar bya ba ma yin pa de bzhin du 'dir
yang gang gi tshe mi**® rjod par byed pa de'i tshe gang dag dang ldan pa de dag kho nas brjod
par bya'o.

Because they arise from the homogeneous cause (skal ba mnyam pa *sabhdga), [it is said as

follows:] “they, [that is, the name set, and so on,] are homogenous [with cause]”. They do not

45 dogpaP.

4% Vyakhya, 186.6ff: “They, [that is, the ‘name set’, and so on,] belong to the ordinary beings,
because they have the nature of sound (varna), and so on, that arise through the effort of the ordinary
beings. Moreover, one who illuminates [the object-referent] is accompanied by them. Why [is it
mentioned]? There is still (punar) a doubt that [both, that is, the illuminator and the illuminated] are
mutually accompanied by them, because it is expressed ‘this, [that is, the illuminated object-referent],
has this name’. [However,] just as one who sees (drastr) is accompanied by the sense-faculty of
seeing but not the being who/which is seen, one who illuminates [the object-referent] is accompanied
by those [‘name set’, and so on,] but not [the object-referent] which is illuminated” (sattvakhya eva ca
sattvaprayatnabhinivrttavarnadisvabhavatvat. yas ca dyotayati, sa taih samanvagata iti. kutah. punar
iyam asamka. anyonyasya taih samanvagamah syad iti, asyedam nameti vyapadesat. yatha
caksurindriyena drastaiva samanvagato na drsyah sattvah, tathd dyotayitaiva taih samanvagato na
dyotyah).

“7 ming D, P.
4% ming P, mid D.
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arise from accumulation (rgyas pa las byung ba, *aupacayika), because they are not the
composition of the atoms (rdul phra rab, *paramanu). They also do not arise after maturation
(rnam par smin pa las skyes pa, vipakaja), because they arise from the desire [of the speaker]
('dod dgur, *iccha). The Blessed One said as follows: “Because it is the dominant result (bdag

po'i 'bras bu, *adhipatiphala) of the deed (las, *karman), the name also arises from the

deed”.*”

skal ba mnyam pa'i rgyus bskyed pa'i phyir/ rgyu mthun pa las byung ba kho na yin gyi/
rgyas pa las byung ba ma yin te rdul phra rab bsags pa ma yin pa'i phyir ro// rnam par smin pa
las skyes pa yang ma yin te/ 'dod dgur 'byung ba'i phyir ro// bcom ldan 'das kyis ni las kyi bdag

po'i 'bras bu yin pa'i phyir ming yang las las skyes par smra'o zhes gsungs so.

[The phrase in the AKBh] “they are also not obscured but neutral”. Because of this, those whose
wholesome roots are eradicated (dge ba'i rtsa ba kun tu chad pa, *samucchinakusalamiila) are
accompanied not by merits but only by the name,*® [even] when [the expression of] the
wholesome factors are manifested.”' Likewise, it should be explained that one who is liberated
from desire [is not accompanied by the evils] [even] when [the expression of] the unwholesome

factors are manifested.

ma bsgribs la lung du ma bstan pa dag kyang yin te/ de nyid kyi phyir dge ba'i rtsa ba kun tu
chad pa chos dge ba rnams brjod pa na dge ba rnams dang mi Idan la/ de dag gi ming dang ni
ldan pa yin no// de bzhin du 'dod chags dang bral ba chos mi dge ba dag brjod pa na zhes bya
ba brjod par bya'o//

499 Unfortunately, I could not find the scripture which has this passage.
39 On the term samucchinakusalamiila, see also The Princeton Dictionary of Buddhism, 759.

591 On the practice of the wholesome factors (dge ba i chos), see also Ahn 2003, 135 and 330
(“heisame Faktoren™).
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