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Parallel Ideas in Abhidharmakosa-Bhasya
and Patanjala-Yoga-Bhasya

Dr. Nathmal Tatia

1. A paper on “Sarvastivada” was published by me in 1960 from Nalanda in
which I discussed the four Vaibhasika doctrines of change, as explained in the
AKBh, and compared them with the three doctrines of parinama as defined in the
PYBh. At that time I had no idea of the many more parallel passages in the two
treatises, which I discovered later on while engaged in the detailed study of the
AKBh in connection with my English translation of the sixth chapter of the trea-
tise. In the present paper a humble attempt is being made to bring together some
of the parallel passages in order to assess the basic onto-psychological agree-
ments and disagreements between the Vaibhasika and the Yoga schools of
thought.

I shall start with the doctrines of change (parinama) by quoting the parallel
passages from the two treatises and then quote the other parallel passages on
different topics, with notes where neccessary. The function of the klesas and anu-

Sayas is the central theme of the quotations.

2. The antiquity of the four theories of change evaluated in the AKBA (V.
25—26) goes to the Mahavibhasa of the Sarvastivadins, that is considered to have
been completed in 2nd or 3rd century A.D.

2(a). Of these four theories, the first, bhavanyathatva of Bhadanta Dharmatra-
ta, has its counterpart in the dharma-parinama of PYBh (Ill,13). The bhavanyathat
va is defined and illustrated in the AKB#h as follows:

AKBh, pp. 805—6: dharmasyidhvasu pravartamanasya bhavanyathatvam
bhavati na dravyanyathatvam, yatha suvarnabhajanasya —bhittva nyatha
kriyamanasya samsthananyathatvam bhavati na varndnyathatvam, vyatha ca
kstram dadhitvena parinamad rasaviryavipakan parityajati na varnam, evam
dhrmopy anagatad adhvanah pratyutpannam adhvanam agacchann anaga-

tabhavam jahati na dravyabhavam, evam pratyutpannad atitam adhvanam
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gacchan pratyutpannabhavam jahati na dravyabhavam iti.
The nature of dharma-parinama is defined and illustrated in the PYB# as fol-
lows:
PYBh pp.110-5: tatra vyutthananirodhayor dharmayor abhibhavapradurbha-
vau dharmini dharmaparinamah (p.110) . . . .. paramarthatas tv eka eva pari-
namah, dharmisvarapamatro hi dharmo dharmivikriyaivaisa dharmadvara
prapaficyata iti, tatra dharmasya dharmini vartamanasyaivadhvasv atitdnaga-
tavartamanesu bhavanyathatvam bhavati na tu dmvy&nyathatbam, yatha
suvarnabhajanasya bhittvanyatha kriyamanasya bhavanyathatvam bhavati na
suvarndnyathatvam iti, (pp.111-2) . . . .. mrddharmi pindakarad dharmad
dharmantaram  upasampadyamano dharmatah  parinamate ghatakara  iti.
(p.115).
Vasubandhu has identified the bhavanyathatva of Bhadanta Dharmatrata with
the doctrine of the Samkhya philosophy.
AKBh p.807: esam tu prathamah parinama-vaditvat samkhyapakse niksep-
tavyah
The parinama mentioned here is dharma-parinama according to the Chinese
tradition.
It is interesting to note in this connection that the PYBh quotes the view of
a Buddhist philosopher who refuted the existence of any entity called dharmin
apart from the dharma, arguing that the postulation of a persisting substance
would entail the transmutation of an eternal unchanging entity, on account of its
continuing through the prior and posterior states, while not superseding the pris-
tine existence. The PYBA, in its own defence, asserts that it did not accept any
entity that was absolutely static or absolutely changing:
PYBh p.112: apara aha — dharmanabhyadhiko dharmi. parvatattvanatikra-
mat purvdpardvasthabhedam anupatitah kautasthyenaiva parivarteta yady
anvayi syad iti, ayam adosah, kasmat, ekantanabhyupagamat, tad etat trailoky-
am wvyakter apaiti, kasmat, nityatvapratisedhat, apetam apy asti, vinasa-

pratisedhat.

2(b). The second theory of change, laksandnyathatva, ascribed to Bhadanta
Ghosaka, is defined and illustrated in AKBA (p.806) in the following way:

dharmodhvasu  pravartamano tito titalaksanayuktah, anagatapratyutpan-

nabhyam aviyuktah, evam pratyutpanno’py atitanagatabhyam aviyuktah,

tadyatha purusa ekasyam striyam raktah Sesasv avirakta iti.
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In the PYBhA (p.113), the laksana-parinama is defined and illustrated in the

following manner:
laksana-parinamo dharmo dhvasu vartamano tito ‘titalaksanayukto nagatavar-
tamanabhyam laksanabhyam aviyuktah, tathdnagato ‘nagatalaksanayukto var-
tamandtitabhyam  laksanabhyam aviyuktah, = tatha vartamano vartamana-
laksanayukto ttdnagatabhyam laksanabhyam aviyukta iti, yatha purusa
ekasyam striyam rakto na Sesasu virakto bhavatiti

Vasubandhu finds fault with the theory of laksandnyathatva by pointing out
that it entails the commingling or confusion of the temporal tracks. There is,
moreover, no similarity between the theory and the illustration given, according
to him. The lust actually arises in respect of some woman, while the lust is
simply potential in respect of other woman, and therefore it cannot be said that
the person is lustful in respect of a particular woman and ‘not unlustful” in re-
spect of others:

AKBh p.807: dvitiyasya ( = laksananyathikasya) adhvasankarah prapnoti sar-
vasya sarvalaksanayogat, purusasya tu kasyasicit striyam ragah samudacarati
kasyanicit kevalam samanvagama iti kim atra samyam.

The PYBh (pp.113—4) raises the same problem of commingling of temporal
tracks, but attempts-at explaining it with reference to its own ontological posi-
tion. The dharmas are possessed of their general aspect of dharmatva that con-
tinues to exist through the three periods of time, viz. past, present and future.
Since the persistence of dharmatva is accepted, it cannot be said that the dhar-
matva is confined to the present period alone. Thus the mind cannot be posses-
sed of lust, when there is the actual rise of anger, because the lust cannot rise at
that moment. Moreover, the three periods of time cannot exist simultaneously in
a single state of the mind, but they can exist in succession according as there is
the manifestation of their respective indicators. There is mutual contradiction
between the different discrete manifestations of the rapas ( = bhavas like merit,
demerit, etc.) and also between those of the writis (mental states like pleasure,
pain, etc.) but there is no contradiction in the coexistence of the generalities
with the different manifestations of r@pas and wvritis. There is therefore no com-
mingling of temporal tracks. For example, because there is actual manifestation
of lust alone at some time, it does not follow that there is no lust elsewhere. But
the latter as associated with the generality exists there at that moment. The re-
levant passage of the PYBA (pp.113—4) runs as follows:

atra laksana-pariname sarvasya sarvalaksanayogad adhvasamkarah prapnotiti
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parair dosa$ codyata iti. tasya pariharah — dharmanam dharmatvam apra-
sadhyam, sati ca dharmatve laksanabhedo’api vacyo, na vartamanasamaya
evasya dharmatvam, evam hi na cittam ragadharmakam syat krodhakale
ragasydsamudacarad iti.

kifica tryanam laksananam yugapad ekasyam vrttau nésti sambhavah, kramena
tu svavyafijakanijanasya bhavo bhaved iti. uktam ca, rapatisaya vrttyatisayas
ca parasparena virudyante, samanyani tv atidayaih saha pravartante, tasmad
asamkarah, yatha ragasyaiva kvacit # samudacara iti na tadanim anyatrabha-
vah, kim tu kevalam samanyena samanvagata ity asti tada tatra tasya bhavah,

tatha laksanasyeti.

2(c). The third theory of change, avasthanyathatva, ascribed to Bhadanta
Vasumitra, is defined and illustrated in AKB# (p.806) in the following way:
dharmodhvasu  pravartamanovastham avastham prapyanyo ‘nyo nirdisyate
avasthdntaratah na dravyantaratah, yathaika gulika ekanke niksipta ekam ity
ucyate Satanke Satam sahasranke sahasram iti.
In the PYBh (p.114), the avstha-parinama is defined and illustrated in the fol-
lowing manner:
na dharmi tryadhva, dharmas tu tryadhvanah. te laksita alaksitas ca tam tam
avastham prapnuvanto ‘nyatvena pratinidisyante ’vasthantarato na dravyanta-
ratah, yathaika rekha Satasthane Satam dasasthane dasaika caikasthane, yatha
catkatve pi stri mata cocyate duhita ca svasa ceti
The theory of avasthanyathatva is the most excellent one, according to the
Vaibhasikas, because the three temporal tracks are established in this theory
through the causal efficiency. When the dharma does not exercise its causal effi-
ciency, it is future; when it does, it is present; when it had exercised the causal

efficiency and become extinct, it is past:

AKBh, p.808:
ata esam sarvesam
trityah Sobhanah
Yo yam avastha ‘nyathikah, tasya kila
adhvanah karitrena vyavasthitah|| (26)
yada sa dharmah karitram na karoti tadinagatah, yada karoti tada pratyutpan-
nah, yada krtva niruddhas tada atita iti.

Vasubandhu discusses in detail the theory of avasthanyathatva and points out
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the difficulties in it. If the past as well as the future are substantially existent,
why are they called ‘past’ or ‘present’ (although they are as good as ‘present’ in
regard to their existence)? Moreover, how should one account for the eye-
facsimile being called present when it is not exercising its causal efficiency of.
seeing in the states of slumber and the like? If phalapratigraha ot phaladana were
considered as the causal efficiency, and the criterion of its being called present,
then the ‘past’ sabhagahetu, sarvairagahetu and vipakahetu will pass as present — a
contingency which entails confusion or commingling of the temporal tracks of
the past and the present in the dharma. The relevant passage of the AKBA (p.808)
runs as follows:
yady atitam apy dravyato sty anagatam apiti (reading emended) kasmat tad atr-
tam ity ucyate anagatam iti va. nanu coktam adhvanah karitrena vyavasthita
it1. yady evam pratyutpannasya tat - sabhagasya caksusah kim karitram. phala-
dana-pratigrahah. atitanam api tarhi sabhagahetvadinam phaladanat karitra-
prasango rdhakaritrasya veti laksanasamkarah.

Vasubandhu, moreover, raises the problem as to whether the causal efficien-
cy itself has another causal efficiency. If the causal efficiency were neither past
nor future nor present, but even then ‘existent’, it would be asamskrta and so eter-
nal. Consequently it should not be asserted that when the dharma does not exer-
cise causal efficiency, it is ‘future’ (because, causal efficiency being eternal,
there cannot be any dharma that does not exercise causal efficiency). The re-
levant passage of AKB#A (p.809) is as follows:

kim karitrasydpy anyad asti karitram atha tannaivatitam ndpy anagatam na
pratyutpannam asti ca, tendsamskriatvan nityam astiti praptam, ato na vak-
tavyam yada karitram na karoti dharmas tadénagata iti.

In the PYBh also we find mention of the fault of eternalness levelled
against the doctrine of avastha-parinama by some philosophers. The passage
under reference runs as follows (PYBA, pp.114-5):

avasthapariname kautasthyaprasanga-dosah kaiscid wktah, katham, adhvano
vyaparena vyavasthitatvat (reading emended) yada dharmah svavyaparam na
karoti tadanagato yada karoti tada vartamano yada krtva nivrttas tadatita ity
evam dharmadharminor laksananam avasthanam ca kautasthyam prapnotiti
parair dosa ucyate.

This fault is however dismissed in the PYBA (p.115) by the following argu-
ment that is based on the ontological position of the Yoga philosophy:

ndsau dosah, kasmat, guninityatve pi gunanam vimardavaicitryat.
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2(d). The fourth theory of change, anmyathdnyathatva, ascribed to Bhadanta

Buddhadeva, is defined and illustrated in the following way in the AKB#A (p.807):

dharmo dhavasu pravartamanah parvaparam apeksyinyo ‘mya ucyate avas-
thantaratah na dravyantaratah, yathika stri stri mata cocyate duhita ceti

In the PYBh (p.114), we find the same illustration in connection with
avastha-parinama:

yatha caikatve pi stri mata cocyate duhita ca svasa ceti.

Vasubandhu has levelled the change of commingling or confusion of the

three temporal tracks against this theory in the following passage (AKB#h, p.807):
caturthasya ( = anyathanythikasya) apy ekasmin evidhvani trayo ‘dhavanah
prapnuvanti, atite ‘dhvani parvapascimau ksanavatitnagatav, madhyamah
ksanah pratyutpanna iti, evam anagate pi.

In this connection, it should be noted that the Yoga philosopher accepts the
existence of ‘past’ and ‘future’ on a par with the ‘present’ (PYBA, p.165):

bhavisyadvyaktikam anagatam anubhutavyakitkam atitam, svavyaparopari-
dham vartamanam, trayam caitad # vastu jianasya jiieyam, yadi caitat sva-
rapato nabhavisyan nedam nirvisayam jhanam ¥ udapatsyata. tasmad atité-
nagatam svarupato stiti.

The affinities as regards language and ideas between Sarvastivada doctrine
of change and the Yoga doctrine of parinama have been shown by us through
quotations from the AKBA and PYBh We should, however, like to explain here
the ontological positions of the two systems in order to bring home to the reader
the basic differences in the solution of the problems raised by the opponents on
certain basic problems of change and causation.

The Sarvastivada philosopher believes in the permanent existence of causal-
ly related moments arising in succession, without any common thread running
through them. The present moment is the flash point of the series, that explains
the change of bhava and also other changes. But the bhava has no continuity like
the continuity of the svabhava (= dravya, dharma) that exists always. The bhava is
not nitya, although it is accepted as not different from the svabhava that is nitya.
Vasubandhu severely condemns such ontology as a blatant self-contradiction
(AKBh, p.811) through the following quotation:

svabhavah sarvada casti, bhavo nityas ca nesyate/ na ca svabhavad bhavo nyo,
vyaktam iSvaracestitam//

The Yoga ontology believes in a common thread (dharmin which is not di-

vided into three temporal tracks, na dharmi tryadhva, PYBh, p.134) running
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through the changes (dharmas which are divided into three temporal tracks, dhar-
mas tu tryadhvanah, ibid.) which are like flashes emerging from and merging in
the same continuum (= dharmin, dravya). The contradiction between the contrary
states — like jiana and ajiana, raga and krodha — are explained with reference
to their atiSayas and samanyas (PYBh, p.69):

calam ca gunavritam iti. ksipraparinami cittam uktam, rapdtisaya vrttyati-

Sayas ca parasparena virudhyante samanyani tv atiSayaih saha pravartante.

The Sautrantika philosopher does not believe in the permanent existence of

causally related moments. But each moment, according to him, is the integrated
existence of the entire past, there being no ‘past’ and ‘future’ apart from such mo-
ment. Such Sautrantika ontology is evident from the following statement of
Vasubandhu (AKBh, p.817) in connection with the exposition of the operation of
karma:

naiva hi sautrantika atitat karmanah phalotpatiim varnayanti, kim tarhi tat-

purvakat santanavisesad.

3. There is a fundamental agreement between the four viparyasas explained
in the AKBA (V1.15): Suci-sukha-nityatma-viparyasanam caturnam pratipaksena catvari
smrtyupasthanany uktani yathakramam, and the PYBh (11.5) definition of avidya

anitya-Suci-duhkhanatmasu nitya-Suci-sukhdtma-khyatir avidya.

4. The PYBh (1.1) considers samadhi as a sarvabhauma dharma, that is, a
dharma common to all the five bhamis, viz. ksipta, madha, viksipta, ekagra and
niruddha: yogah samadhih. sa ca sarvabhaumas$ cittasya dharmah. This is similar to
the AKBh, 11.24, view that samadhi is one of the mahabhumika sarvacitta-sadharana

dharmas.

5. The following two passages of the AKBA and PYBh have very close rela-
tionship.

AKBh, 11.25: Sraddha cetasah prasadah; AKBh, V1.69: Sraddadhano hi pha-
lartham viryam arabhate, arabdhaviryasya smriir wpatisthate, upasthitasmrter
aviksepac cittam samadhiyate, samahita-citto yathabhutam prajanatiti.
PYBh, 1.20: Sraddha cetasah samprasadah. sa hi jananiva kalyani yoginam
pati, tasya hi Sraddadhanasya vivekarthino viryam upajayate. samupajata-
viryasya smriir upatisthate. smrtyupasthane ca cittam anakulam samadhiyate.

samahita-cittasya prajiaviveka upavartate, yena yathartham vastu janati.
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6. The following passages on the asamjiika-samapatti from AKBA, and the
bhavapratyaya-asamprajiiata-samadhi from PYBh, bear very close resemblance.

AKBh, 11.41: asamjiisattvesu devesupapannanam yas citta-caittanam nirodhas
tad asamjiitkam nama dravyam, yena citta-caitta anagate dhvani kalantaram
sannirudhyante, notpattum labhante naditoyasannirodhavat. The noble perso-
nalities do not attain this samapatti, because they understand it to be a
place of downfall. (AKB#&, 11.42: na hy arya asamji-samapattim samapad-
yante, vinipata-sthanam ivaitam pasSyantah.)
PYBh, 1.19-20: (Satra): bhavapratyayo videha-prakrtilayanam (Bhasya):
videhanam devanam bhavapratyayah. . . . . tatha prakriilayah sadhikare cetasi
prakrtiline karvalyapadam ivanubhavanti, yavan na punaravartate ‘dhikara-

vasac cittam iti.

7. There is a very close affinity between the following two passages from
the two treatises:
AKBh, VIIL.9: vitarka-vicara-ksobhavirahat prasantavahita santater adhyat-
maprasadah.

PYBh, 1.47: nirvicara-vaisaradye ‘dhyatmaprasadah.

8. The following two passages on the functions of the klesas exhibit a very
fundamental resemblance.

AKBh, V.1: kleso hi pravartamano dasa krtyani karoti — malam drdhikaroti,
santatim avasthapayati, ksetram apadayati, nihsyandam nirvartayati, kar-
mabhavam abhinirharati, svasambharam parigrhnati, alambdne sammohayati,
vighanasroto namayati, kusalapaksad vyutkramayati, bandhanartham ca spha-
rati, dhatvanatikramayogeneti.
PYBh, 11.3: te (=klesah) spandamana gunadhikaram dradhayanti, pari-
namam avasthapayanti, karyakaranasrota unnamayant, parasparanugrahatan-

tribhatva karmavipakam cabhinirharantiti.

9. The following two passages on the order of the elimination of the klesas
show a basic agreement between them.
AKBh, V1.33: audariko hi malas celat parvam nirdhuyate, pascat siksmah.
audarikam ca tamah suksmendlokena hanyate, suksmam cadhimatrenety esa
drstantayayogah.
PYBh, 11.11: klesanam ya vrttayah sthalas tah kriyayogena tanukrtah satyah
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prasamkhyanena dhyanena hatavya yavat siaksmikria yavad dagdhabijakalpa
iti. yatha wvastranam sthulo malah parvam nirdhayate pascat sitksmo yatneno-
payena vapaniyate tatha svalpapratipaksah sthula orttayah klesanam suksmas

tu mahapratipaksa iti.

10. The threefold sufferings defined in AKBA, V1.3, have their counterparts
in PYBh, 11.15 unlike the threefold sufferings mentioned in the Samkhyakarika. In
this conection, the affinity between the two passages quoted below deserves
careful attention.

The following verse is quoted in AKBA, V1.3:

arna-paksma yathaiva hi karatalasamstham na vedyate pumbhih, aksigatam tu
tathaiva hi janayaty aratim ca pidam ca/ karatala-sadrso balo na wvetti sams-
kara-duhkhata-paksma, aksisadrsas tu vidvams tenaivodvejyate gadham//

PYBh, 11.15: evam idam anadi duhkha-sroto viprasrtam yoginam eva pratiki-
latmakatvad udvejayati. kasmat? aksipatra-kalpo hi vidvan iti. yathornatantur
aksipatre nyastah sparSena duhkhayati nanyesu gatravayavesu. evam etani duh-

khany aksipatrakalpam yoginam eva klisnanti netaram pratipattaram.

11. The AKBh, VI.10—1, mentions the designations adikarmika krtaparijaya,
atikrantamanaskara, etc., that can be compared with the prathamakalpika, madhu-
bhumika, prajiajyotih and atikranta-bhavaniya described in PYBh, 111.51.

12. The AKBh, VI1.53, mentions five kinds of rddhis, viz. bhavana-phala, upa-
pattika-labhika, mantraja, ausadhaja and karmaja which can be considered as iden-

tical respectively with the siddhis due to samadhi, Jjanma, mantra, ausadhi and tapas
mentioned in PYBA, IV.1.

13. In the AKBA, V1,27, we find the nature of darsanabhisamaya, which is ex-
plained as: duhkhe hi drSyamane tasya trividho’bhisamayah samudayadinam karyabhi-
samayah prahana-saksat-karana-bhavanat . . . . . duhkham eva parijanan samudayam
prajahati nirodham saksatkaroti, margam bhavayati, ata evabhisamaya iti. In addition
to this karyabhisamaya, we find in the AKBh, V1.76, the description of cetovimukti
and prajaavimukti.

The above-mentioned ideas may be compared with the ideas contained in

the following passage of the PYBA, 11.27:

1) parijiatam heyam nasya punah parijieyam asti. 2) ksina heyahetavo na
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punar etesam ksetavyam asti. 3) saksat krtam nirodhasamadhina hanam. 4)
bhavito viveka-khyati-ripo hanopaya iti. esa catustayi karya vimuktih pra-
Jnayah. cetovimuktis tu trayi: 5) caritadhikara buddhih. 6) guna girisikhara-
kuta-cyuta iva gravano mniravasthanah svakarane pralayabhimukhah saha
tenastam gacchanti, na caisam pravilinanam punar astyutpadah prayojanabha-
vad iti. 7) etasyam avasthayam gunasambandhatitah svarwpamatrajyotir
amalah kevalt purusa iti. etam saptavidham prantabhumiprajiam anupasyan
purusah kusala ity akhyayate.

14. The four varieties of questions, viz. ekamsa-vyakaraniya, vibhajya-vyakara-
niya, pariprechya-vyakaraniya and sthapaniya in AKBh, V.22, may be compared with
the three varieties in PYB#h, 1V.33, viz. ekanta-vacaniya, vibhjya-vacaniya and ava-

caniya.

15. The four brahmaviharas in the AKBh, VII1.29, viz. maitri, karuna, mudita
and wupeksa can be compared with the maitri-bhavana, karuna-bhavana, mudita- bha-
vana and wupeksa-bhavana in the PYBh, 1.33.

16. The three prajaas in AKBh, V1.5, viz. Srutamayi cintamayi and bhavana-
mayi, may be compared with Sruta, anumana and samadhiprajnana in PYBh, 1.49.
This reminds us of the famous statement of the Brhadaranyaka Upanisad, 11.4.5:

atma va are drastavyah Srotavyo mantavyo nididhyasitavyah.

17. The above-mentioned parallel passages, and there are many such others,
show a close relationship between the ideas of the two treatises. It is not always
possible to determine their relative priority. But if we take into account the men-
tion of the ksanikavadin in PYBh, IV .20, vijianavada in PYBh. IV .16, and Sanyata-
vada in PYBh, IV.21, it would appear that the Buddhist philosophy in its diffe-
rent branches was quite well known to the author of the PYBhA, It should not
therefore be considered improper to assert that the author of the PYBA exercised
his mind to develop his own philosophy in the light of the Buddhist ideas that
he found acceptable to Yoga philosophy. There was, of course, the old Sam-
khya-Yoga philosophy before the Buddhist thinkers, which the latter accepted
without hesitation. In fact, Sakyamuni Buddha himself was indebted to the
teachers of the ancient Yoga system of meditation on the foundation of which he

developed his own novel system. There must therefore have been a common
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source of inspiration, which was a sort of proto-Samkhya-Yoga, for both the
Buddhist and the Yoga thinkers in the development of their respective philo-

sophies, specially the doctrines concerning meditation as a means to emancipa-

tion through the elimination of klesas and anusayas.

ABBREVIATIONS

AKBh: Abhidharmako$am Svopajfiabhasya-sahitam, Varanasi, 1972.
PYB#: Patafijala-Yogadarsanam Vyasabhasya-sametam, Varanasi — Ed. Sr1 Ram-
shankara Bhattacharya.





