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ADDENDUM TO THE PREFACE 

Twenty three years have elapsed since the original 
publication of this work. Despite its second printing within 
five years, the copies were quickly sold and it soon became 
out of print. 

But now under the good graces of Mr. Sunil Gupta of the 
Indian Books Centre, the fate of the work took a new turn. 
He kindly suggested that it be reprinted and included as a 
volume in the Bibliotheca Indo-Buddhica Series. I of course 
heartily agreed and am profoundly appreciative of this 
gesture. I regret, however that I do not presently have the 
time to revise the work, i.e., to review the translations for 
accuracy and style and to expand on the introductory essay 
so as to update studies on Madhyamaka philosophy and 
literature which have inundated the field in the last twenty 
years. It proves that the field is alive and well, and that the 
future of its movement bodes well in Mahayana studies as 
well as in the extended areas of comparative thought and 
culture. 

Buffalo, New York 
August, 1993 

Kenneth K. lnada 



PREFACE 

The present work is but a humble attempt to lay bare before the 

public the unique thought of Nagarjuna (c. 150-250 A.D.) in trans­
lation by way of his major work, the MiUamadhyamakakiirikii (here­
after, referred to as the Kiirikii throughout the work) and by way 

of an introductory essay on his philosophy. The Kiirikii or verses 
are, to be sure, very concise and for this reason cryptic and perhaps 

confounding. But it should be noted that it is not the written 

language that should be looked at askance since Sanskrit is a rather 
precise language and a remarkably advanced one at that for the 
presentation and propagation of thought. Basically, like all great 

works, it is. the ideas relative to the truth of things that must be 
taken to task and not the language in use or the methodology in­

volved. And yet, however defiant the ideas may be to clear analysis, 

scholars must constantly strike out for a better basis of under­

standing. To this end the present work is dedicated and thus, 

should it arouse even a single response from the reader for a better 
perspective of Nagarjuna's philosophy and thereby Mahayana Bud­
dhism as a whole, it would have served its basic and final purpose. 

The complete English translation of the Kiirikii in 27 Chapters 

is presented in sequence with the romanized version of the Sanskrit 

verses for easy reference. The Kiirikii were derived from the 
Prasannapadii of Candrakirti (c. 60()...950 A.D.), edited by Louis De 
La Val~ Poussin and published by the Bibliotheca Buddhica between 

1903 and 1913. Being a commentary work, the Prasannapadii con­
tains the original Kiirikii by Nagarjuna. For the advanced student 

of the Mahayana, nothing could be better than to compare the 

,Prasannapadii with the Chinese work, Chung-lun (TaishO Shinshu 

Daizokyo, XXX, No. 1564), another commentary work by Piilgala (c. 

4th century A.D.) and admirably translated into Chinese by the famed 
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Kumarajiva (in China 401--413 A.D.). It was the Chung-lun, includ­
ing its subsequent commentary works, which kept the Chinese and 
Japanese Buddhist scholars versed on the Miidhyamika or Siinyavida 

in a continued sense and fired the spirit of sectarian development 
and propagation in their respective countries. 

Besides Th. Stcherbatsky's monumental work, The Conception of 

Buddhist Nirva1)1l, which contains the Karika translation of Chapters 

I & XXV, plus the complete translation of Chapters I & XXV of 
the Prasannapadd, the following works in English can be referred 
to for comparative purposes. 

Frederick J, Streng: Emptiness, A Study in Religious Meaning. 
Appendix A, "Fundamentals of the Middle 

Way," is the complete Karika translation. 
Richard H. Robinson: Early Madhyamika in India and China. 

Chapter II on Early Indian Midhyamika 

contains many important translations from 
the Karika. 

Heramba H. Chatterjee: Mula-Maflhyamaka-Karikii of Nagar­

juna. Part I (Chapters I-V) and Part II 

(Chapters VI-VIII) have thus far appeared. 

Other foreign language translations can be seen in the Biblio· 

graphy. 

Short prefatory remarks to each chapter have been inserted in 
order to present the reader a quick glimpse of each chapter content. 

It only remains for me to thank those who are responsible for 

the publication of this work. Originally, to the late venerable Dr. 
Daisetz T. Suzuki who was a silent Zen godfather to me between 

1949 and 1966 and who was responsible for introducing me to Dr. 
Shoson Miyamoto .of the University of Tokyo who, in turn, intro­

duced me to the intricacies but delights of the Madhyamika; Dr. 
Miyamoto's enlightening seminars and cordial personal contacts 
outside the classroom will always be treasured; to Dr. Shinsho 

Hanayama whose Bodhisattvacaryi will always be held~ a model 
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and in highest esteem; to Dr. Hajime Nakamura, former Dean of 
Humanities and current Head of the Department of Indian and 
Buddhist Studies, The University of Tokyo, whose genuine leader­
ship and scholarship will always be objects of emulation; his personal 
interest in and encouragement of my work and well-being cannot 
fully be expressed; incidentally, he is directly responsible for the 
selection of this work as No. 2 in the Tokyo Eastern Series; to Dr. 
Reimon Yuki whose stimulating seminars on Yogacara-vijnanaviida 
thought immeasurably aided me in understanding the Madhyamika; 
to Dr. Mitsuyoshi Saigusa, scholar of Buddhist and Comparative 
philosophy, whose endeanng friendship ·and kind suggestion have 

finally made it possible for the work to be published in this form; 
although he has kindly consented to see the work through the press, 
besides typographical errors which are inevitable, I must take full 
responsibility for all errors committed since the release of the manu· 

, ~cript to the press; finally, I must thank my wife, Masako, without 
whose abiding concern, closeness and understanding the myriad ob­
stacles would have been insurmountable. 

Buffalo, New York 

January 1970 

Kenneth K. Inada 
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INTRODUCTORY ESSAY 

Nagarjuna (c. 150-250 A.D.) has held continuous attention of Bud­
dhists and Buddhist scholars in Asia since his own day. Even today 

be commands the greatest attention in the Western world insofar 
as philosophic Mahayana tradition is concerned. Though he did not 

establish a school or a system of thought as such, he did attract 
such overwhelming interest and appeal on the part of the masses 

by way of his unique writings that a tradition of a sort soon arose 

during his lifetime and a large following in consequence of it He 

had a few faithful disciples, such as, kyadeva and Rahulabhadra, 
but after them there was never a continuous line of torchbearen;. 

In spite of this, his ideas, though subtle and profound, carried such 

deep understanding and implications of fundamental Buddhist truths 

that they will influence, one way or another, all or most of the 

subsequent Mahayana developments in· India, China, Tibet, Korea 

and Japan. 

Indeed, insofar as Mahayana Buddhism is concerned, Nagarjuna 
stands out as the giant among giants who laid the foundation of 

religious and philosophical quests. His supreme position has stood firm 

for centuries in all the countries blessed with the Mahayana form 

of Buddhism; and in the fervor to honor his stature, the people of 

these countries have in some cases elevated him to foremost heights, 
i.e., a bodhisattva, equal to all the deities and buddhas of the past, 

present and future. He was, in short, considered to be the second 
Buddha and he always occupied the second position in the lineage 

of Buddhist patriarchs in the various sectarian developments of 

Tibet, China, and Japan. On the other hand, his veneration at times 

reached such ridiculous heights that his name. was sanctified and 
stamped everywhere with reckless abandon even for purposes of feign­

ing scriptural authority. Despite the excesses of spirit displayed in dif. 

3 
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ferent fonns, we must ackno.wledge the fact that such religious vener· 
ation becomes an important vehicle for the propagation as well as 

continuity of Buddhism as such. But now, after so many centuries, 

it is the work of scholars to sift the pure from the impure, the 

proper basi-: doctrines from the d~viated corrupted ones, in order to 

achieve a measure of balance and sensibility in the whole ideological 

flo·.v of ideas from the historical Buddha to the present. In this 

attempt it will be seen that Nagarjuna and his thoughts occupy an 

important place at the crucial crossroad in the subtle beginnings of 

the Mahayana as against the Theravada tradition. 

The early beginnings of the Mahayana are enshrouded in frag· 

mentary and cursory accounts on the doctrinal similarities of certain 

early schools, such as, the Mahasailghika or Sautrantika, but exactly 

when, where, and on what grounds it began has never been clarified 

nor ascertained. Perhaps this question will forever remain unknown 

due to the paucity of literature on the matter. However, by the time 

of Nagarjuna, we do know that the Mahayana tradition had already 

taken on clear lines of development and yet, to the chagrin of 

scholars, his life and the Buddhist activities of the times are not as 

clear as one would hope them to be. It is a case of the lack of corrob­

orating material from Nagarjuna himself and also from outside 

sources that we are stymied in the attempt to draw up an accurate 

picture of the historical and ideological play within the Mahiyina. 

But the task before us, i.e., to study the thoughts of Nagarjuna and 

thereby his influence on and contribution to the Mahayana, is by 

no means hopeless. 

In particular, we have before us, his major work, the Mulama· 

dhyamakakdrika, which sets forth at least his own interpretation of 

the fundamental thought of Buddhism viewed from the MahayAna 

standpoint As it is written in versified fonn, terse and abstract, 

the doctrinal meaning and significance at times escape the unwary 

mind. The ideas manifest at once simplicity and complexity, a trait 

which no mean scholar of Buddhism could ignore or forget but a 
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trait which nevertheless has led astray many a ~holar preci!'>ely on 
this account. Such being the case we sometimes witness devious 
interpretations of basic doctrines by worthy scholars. But suclJ 
excesses in interpretation or acceptance cannot be taken too seriously 

since Nagarjuna, though his verses exhibit cryptic strains, did not 
intentionally write in an esoteric manner nor did he write to serve 
only the scholarly elite. Whatever characterization we make, good 
or bad, with regards to his work and ideas, must be based on the 
nature of the doctrine or idea intended in the versified expression. 
By this it means, that more than the man Nagarjuna, as indeed he 

was a fallible creature, we must look into his accountings of funda· 

mental doctrines and judge thereof his faithfulness, perceptiveness 
and creative novelty. He was frank, to be sure, in admitting that 
he expounded nothing new and that he was only elaborating on the 

teachings of the historical Buddha. Thus, the task is not simple 
and it is important to seek a sense of direction and temporal dimen· 
sion in the analysis. 

The age prior to Nagarjuna is an almost "no man's land" as far 

as extant literature is concerned because firstly, the texts are rather 

scanty and secondly, authors of texts are not accurately known. The 
whole mass of Prajnaparamitii Sutras'1,, which began to appear 

some time in the 1st century B.C. and which continued to be con· 
structed as well as exert influence until the very end of Buddhism 

in India in the 12th century A.D., is a good example of the type of 
early or founding texts which express the. highest and most pro· 

found understanding of the Mahayana but such understanding could 
scarcely be attributed to a single man or a handful of individuals. 

Nagarjuna thP.n appeared at the opportune moment to present a 

concise and systematic view of thoughts crystallized over the five 
or six centuries since the Buddha. And indeed, on the matter of 

time alone, those centuries were important and necessary to permit 

the mellowing and maturing process to come to a climax, so to 

apeak, and thereby to produce the dominant ideas that were to be 



6 INTRODUCTORY ESSAY 

felt in the further developments of the Mahiyina in India and 
elsewhere. 

Naturally, in understanding this process, we cannot neglect nor 
ignore the most active, highly vibrant, and competitive age in 

Buddhist history known as the Abhidharma period Scholars have 

heretofore paid relatively little attention to the influence of this 
period but it has actually played the central role, if not the greatest 
role, in the development and propagation of Buddhism as a whole. 
If there are high watermarks to be considered in Buddhist history, 
the Abhidharma period certainly rates a very high level, a level of 
great fermentation and flourishment of Buddhist thought. Ideologi­
cally speaking, no other period in Buddhist history, whether of the 
Theravida or Mahiyina, or even national Buddhist developments 
such as in T'ang Dynasty China, could ever match or come up to 
the level of activity as recorded during this period. The so-called 

eighteen schools'1' which vied for the true unde(atanding of the 
historical Buddha's teachings express the flower of the struggle of 
that period. Sadly, however, we are heirs to only two complete sets 
of Abhidharma literature among them and a single fragmentary 
text"' which cannot specifically be assigned to any one of the schools. 

A glance at the two complete sets141 ahows a marked similarity 

in compilation, i.e., the same number of seven works, but the internal 
contents differ quite drastically. And yet, On close ecrutiny the terms 
or concepts employed deal with practically the same subject matter, 
i.e., the description of the internal constitution of man by way of 
the skandhas, dhatus, iiyatanas and dhannas''' and finally the right 
understanding of these dhannas which would ultimately result in 
the attainment of the nirviitaic realm of being. Thus, with the 
Abhidharma, the same underlying philoaophy of the Buddha-suffer· 
ing, cause, cessation and the way-is kept intact but the emphasis on 
the elaborate elemental and descriptional aspect is focussed on for the 
first time by all Abhidharma schools. It is not so much that the~~e 
schools were different or tried to be different as it is that they 
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exhibited serious concern to seize the Buddhist truth as each of them 
saw fit. In the heightened and competitive activity that they were 
engaged in, their works took on the nature of being too complex 
and abstract for ordinary Buddhists to follow. And yet this was 
not deliberate cover-up attempts on the part of any scholastics of 
the period. They were principally concerned with the definitizing 

of the concept of man as a suffering creature by virtue of his 
internal constitution situated within the context of the wider so-called 

external matrix of things and of what could be done with that 
situation. They did not deviate a bit from the historical Buddha's 
teachings insofar as fundamental principles or doctrines go. · This 
seems to be one of the basic reasons for the monotonous and repeti­

tious nature of the works besides the fact that such a nature promoted 
easy remembrance of the doctrines. They invariably returned to the 

Buddha's words for further analysis, elaborations and insight into 
man's situation, a situation always seen in the context of the 4-fold 

Noble Truth. 

It seems strange that this earnest att~pt to understand the 

human situation by way of the dharma theory18' should cause a 
host of scholars to literally brand Buddhism of the Abhidharma 
origin as pluralism or pluralistic in the metaphysical sense. The very 

first sign of this interpretation, though not by design, occurs with 

Warren's translation of the term dhamma (dharma) as "elements of 

existence" or "elements of being. "171 It is seen that be labored 
much and could not come to a definitive translation of the term and 
finally settled for the above. But his phrases are only suggestive 

and he actually left the door open for better translations. Yet, almost 
at once. we note that scholars have· accepted this phrase without 
discretion nor digestion and employed it quite freely. Perhaps, the 
rapid rise of the sciences toward the end of the 19th century and 
on into the 20th century, and the subsequent employment of the 
8Cientific method even in the humanistic sciences, prompted the 
initial rush towards accepting an atomistic analysis of natural 
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phenomena in all respects. However, paradoxically enough, this 

atomism will in time give way to a non-atomistic and more dynamic 

view of nature. Meanwhile, the tenure of the phrase, "elements o1 

existence,'' has been long. 

For example, we find in the writings of the great Russian 

Buddhologist, Th. Stcherbatsky, a rather sharp scientific bent in the 

analysis of the Buddhist concept of man. He accepts the translation, 
"elements of existence," as substantially accurate. In his work, 18l 

he employs the following phrases: "pluralistic whole,'' "separate 
elements,'' "plurality of separate elements," "pluralism and radical 

pluralism,'' and yet, in the end, he seems to be at wits end :when 

in direct confrontation with the term itself he concludes thus: "But, 

although the conception of an element of existence has given rise 

to an imposing superstructure in the shape of a consistent system 

of philosophy, its inmost nature remains a riddle. What is dharma? 

It is inconceivable! It is subtle! No one will ever be able to tell 

what its real nature (dharma-svabhava) is! It is transcendenta1!" 181 

Stcherbatsky knew that he was dealing with a difficult term and 

he tried his best to justify all aspects of the constituents of man's 

nature by drawing on current scientific tenninology to render clear 
what had eluded scholars before. But his acceptance and employ­

ment of the phrase, "element of existence,'' caught on and we find 

that this atomistic ~d scientific interpretation will be accepted 

rather uncritically by subsequent interpretators.'101 Consequently, 

the interpretations of th~ Abhidharma oriented systems, whether of 

Theravida or MahAyana origins, have been simply extended the label 

of pluralistic atomism. 

The technical term for the alleged radical pluralism is sanghiita­

vlda. In the compounded term, the suffix, vdda, refers to the, 

"doctrine,'' "concept,'' "way,'' "school,'' or simply in Western termi­
, nology the ~uivalent of an "ism." This does not cause any problem in 

translation. What however causes the problem is the term. sanghafa. 

The Pili derivation is sanghateti, which literally means "binding 
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together."'11' This term then has the meaning of" union,"" junction," 
"collection,'' "aggregation," etc ... not in the sense of elements in 
union, collection, aggregation, etc., but in the unique sense of 

elements being what they are by virtue of the aggregated, collected, 
imited or binded nature of things. This, in other words, is not to 

assert the existence of separate elements of existence first and then 
to see them in aggregation. The dharmas do not have any a priori 
status. Rather, it is to indicate the existential nature of so-called 
"elements" (dharmas) in the matrix of relatedness. Thus one's 

experience is a fact of unique relatedness but at the same time the 
particular experience can be factored into different aspects. In this 
sense, the dharmas give a pluralistically factored nature or concep­

tion to experience and never the other way round, i.e., that they, 
the dharmas, underline experience in terms of an interplay or an 
aggregated construction out of them. (Confer Chapter XX where 

Nagarjuna systematically denies any atomistic assertions to both 
causes and conditions, and their union as such.) 

All this. on the other hand, does not mean to promote absolutism 
of any sort. It is the function of reason, normally speaking, to be 

critical of positions or vieWPOints and thereby set up alternatives 

for decision making. However, reason ~nnot and should not be 

used as an apogogic device, ie., the rejection of a view does not 

automatically mean the acceptance of another. Consequently, the 

rejection of pluralism, simple or radical, does not mean the accep­
tance of monism or any form of absolutism. 

Insofar as the term, "monism,'' is concerned, Bucl<!hism undoub­

tedly leaned toward some form of monistic understanding of man's 

existence as witnessed, for example, in the Yogacara-viji!.anavada 
and certain aspects in the tantric traditions both in and out of India. 

Monism, in the strictest Buddhist sense, refers to the ontologically 

unified view of man and therefore admits to factoral analysis of his 
experience. Buddhism is still, in this respect, a man-centered under· 
etanding of things and never man indifferently bound to nature. It 
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cannot, except for later deviations from true Buddhism, tolerate th8 
metaphysically transcendent monistic system that the unwary inter· 

prets it to be or read into it. As a rule, based on fundamental 
teachings of the Buddha, principles or doctrines which are trans· 
cendental or super-mundane are not admissible ... a rule which all 

too often is glossed over, neglected, or even consciously rejected 
in favor of the easy but hopelessly erroneous monistic interpretation 

of Buddhist ideas. 
In this respect too the term, "absolutism," has no real significance 

relative to either Buddhist doctrines or Buddhism as such. Scanning 
through all the philosophical ideas, there is not a single concept 
which lends itself to a totally absolutistic interpretation in the 
strictest sense. Even the Buddha, as the historically enlightened 
being, is never referred to as a metaphysical absolute. Such other 

terms as Tathagata, Dharmalulya, Ninnti1}Q·k4ya, Sambhogakaya. 
Sunyata, Pratitya-samutpada and even Nirvat)a, are to be treated 
likewise. If it were otherwise. Buddh;sm woUld then easily fall 

into a system of absolute Firat Principles and whereupon these 
principles would dictate everything in the whole of nature. There 
would be no challenge to understanding the empirically grounded 

existential strains in our common everyday lives; there would be no 

meaning to the enthusiasm for the search of the basis of life itself. 

But the absolute or absolutism has no ~1 place in the scheme of 

Buddhist analysis of man. in the so-called ontologically structured 
metaphysics of man which is through and through empirical. The 
very refusal to answer categorically the metaphysically grounded 

questionsn•' by the Buddha himself should be a constant warning to 
those who facilely resort to labelling any doctrine or facet of Bud· 
dhism into convenient forms of monism or absolutism. Be it said 
once and for all that Buddhist philosophy cannot admit or submit 

to any ideas with cosmic dimensions. If such were ever the case. 
then it would be. at that very particular point, not philosophical 
Buddhism at all but certain outlandish and corrupted form of Bud· 
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dhism which in all eventuality would have little or no real meaning 
for those who earnestly pursue the true basic doctrines. <181 Buddhism 
must be viewed as a thoroughgoing naturalistic view of man. This 
simple focus on man has all the makings of an elaborate and highly 
technical accounting of man as seen in the Abhidharmika systems. 
But no one ought to be confused or even dismayed by the elaborate 
terminology in use for they are only convenient tools or means for 
the explorations into man's fundamental sentient nature. 

It is sometimes said that Nagarjuna appeared at the right moment 
and at the right place in Buddhist history to provide the necessary 

corrective measures to Buddhist philosophical analysis of man's 
nature and thereby initiated a "new" movement within the Maha­
yana tradition. First of all, however, it must be remembered that 
he did not appear out of a vacuum but rather that he came after 
a long period of Buddhist activity in India proper. At least six or 
seven centuries had transpired between the historical Buddha (6th 
century B.C.) and Nagarjuna (circa 2nd-3rd centuries A.D.), a time 
in which Buddhists actively explored, criticized, and propagated the 
Buddhist truth. This is the period which produced the eighteen 
cOntending schools of the Abhidharmika system discussed earlier 

and also the time which saw the germs of the break in the inter­
pretation of the nature of the summum ~num (nirva~a) between 
the Hinayana (inclusive of modern Theravada) and Mahayana tradi­

tions. At the same time, secondly, it should be noted that the 
Mahayana tradition in its earlist phase, i.e., pre-Christian period, had 
already produced some of the most attractive and arresting thoughts 
in Buddhist history ... thoughts which are considered most funda­

mental to all subsequent developments in the tradition. 11'1 Sutras 
relative to this period concentrate on the universal and extensive 
sameness (samata, tathata) in the nature of man, his supreme wisdom 
(prajiia) and compassion (karu~a). all of which describe the concept 
of a bodhisattva or enlightened being. They expound ad infinitum 
the purity, beauty and ultimate rewards of the realization of this 
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supreme realm of being in language which is at once· esthetic, poetic 
and dramatic but which at times are painfully frustrating to the 
searching rational mind. For example, the empirically oriented mind 
would not be able to accept and adapt simple identities of the order 
(or realm) of worldly (mundane) and unworldly (supermundane), 
empirical and nonempirical, common everyday life (samsara) and 
uncommon enlightened life (nirvataa), pure (sukha) and impure 
(asukha), and finally, form (rupa) and emptiness (sunyata). In the 

final identity of form and emptiness, a climax in the ideological 
development is reached where the sutras, in particular the whole 
Prajiiaparamita Sutras, elaborate on the point that all forms are in 

the nature of void (sunya). Thus, such forms in the nature of a 
sentient creature or being (sattva), a soul or vital force (jiva), a self 
(atman), a personal identity (pudgala) and separate "elements" 
(dharmas) are all essentially devoid of any characterization (animitta, 

alakfataa). The quest for voidness or emptiness is thoroughgoing 
with the aim being the non-grasping (agriihya) and at once the 
emptiness of the personal. experiential compOnents (pudgala-sunyatii) 

and of the personal ideational components (dharma-sunyata). This 
is the final goal of the nirviit,Jic realm, here and now,- without 
reaiduea (anupadhikla-nirvataa·dhiitu) and achievable by ali. 

Needless to say, the understanding of the above identities is the 

constant challenge and the most profound feature of the MahAyana, 
if not the whole of Buddhist pbiloeophy. Unquestionably, N~juna 

was faithful to this lineage of ideas and he tried his hand in crystal­
lizing the prevailbig ideas. He came to bundle up the loosely spread 
ideas, so to speak, and gave a definite direction. in the quest of man. 

Apart from radical pluralism and monism of the absolutistic 
type, there are a few other charges made against Nigirjuna and 

his tradition which ought to be noted. One of the principal arg1unents 
refers to nihilism. It is a popular and an understandable charge if 
one were only to aeek for and rely on the linguistic aspect in order 

·to draw his own conclusions. Indeed. the very temi, lflnya, hal 
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evolved a tradition with. reference to Nii.glirjuna's philosophy, i.e., the 

Sunyavada. Sunya means, in the literal sense, "empty," "vacuous," 
"void," "nothing," etc., and thus it would seem natural, solely based 

on linguistic grounds, to refer to Sunyavlida as the school or doctrine 

of emptiness, voidness, or nothingness.'"' This is certainly an un· 

initia~d naive understanding which cannot even stand up to the 

fundamental or main doctrines of Buddhism which Nii.garjuna and 

his followers were careful not to violate. Indeed, the Buddhists tried 

to J>ropagate such doctrines in a consistent and sustained manner 
permissible by language. But the emphasis on the language or the 

linguistic aspect may actually tum out to be a 'limiting function in 

Buddhism for, in the use of a term, there is only peripheral or 
superficial reference to an event or experience and never with respect 

to concrete reference to the nature of things themselves in totality. 

This is also true in the West. It is trite to say that language can 
never reach reality per se and yet we must remind ourselves of this 
to restitute the Siinyavlida from the charge of nihilism. 

In a sense it is true that language does reflect the forms and 

characteristics of nature itself and even of human experience. Being 

man's construction, it must necessarily represent the closest facsmiles 
to the reality of things while remaining faithful to the socio·psycho­

logical context. But it must never become absolute or that a one· 

to-one correspondence made with respect to language and reality. 
In such a way, Indian philosophy including Buddhism, is replete 

with instances where terms are faithful to reality but still, in the 
ultimate sense, remains defiant of absolute connection. It is para· 

mount to keep in mind that language must meet the strictest require· 
ments in the determination and communication of terms. But the 

formal aspect, the conceptual and logical, must never be pushed to 

a realm where technical mists cloud and aU too often dictate the 

final interpretation. 1161 Sii.nya or iii.nyatii (the state of iii.nya) is one 

such term which does not lend itself to strict determination and 

communication because it is rooted in the basic ontological nature 
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of man. It refers to man's perfected pure state of being without 
the normal elements of defilements or attachments. BuddhJam. from 
the very beginning, had spoken of the dual nature of defilements 
which constantly plague man, Le., the so-called "physical tainting" 
(klesiivarat}a) and the "conceptual tainting" (jilqiivQTtJtU~). Both 
are only two aspects of the total status of defilement imposed by 
man himself, and such imposition, consciously or unconsciously, 
becomes the basis of his limiting, restrictive, divisive or discriminative 
activities. It would therefore be wrong to straightforwardly assign 
defilement or attachment to either the merely "physical" or the 
merely "mental." Buddhism sees man in totality with respect to 
the matrix of both aspects, and to this extent it is monistic in the 
ontological sense. Thus it is incorrect to interpret the mental or 
conceptual aspect as wholly responsible for the interpretation of the 
·nature of things'11, since the total activity, the conceptual rooted in 
the physical basis and the physical basis running throughout the 
conceptual process, must be accounted for at all times. If this be 
mysticism, then it is the supreme mysticism to whic~ all of Bud­
dhism subscribes. However, it is at this very point that Buddhism 

seeks final rationale in: the nature of man's being. This is where 
Nagarjuna with his unique use of certain concepts, such as sunya, 
tJ:ied to interpret the Buddhist truth. 

Consequently, sunya or sunyatii refers to total being without the 
defiled or attached conditions and, as such, there is nothing removed 
from man's being and his activities, nothing nihilistic or voided in 

his ordinary existence. 

Another popular charge, quite related to the charge of nihilism 
and perhaps considered a corollary, is that of negativism. '18, Some­
how the concept of sunya seems to connote a negativistic view of 
reality to the unwary. But negativism is not a charge limited to 
the Siinyavada because Buddhism since its inception had always 
referred to or presented its principal doctrines in negative ways 
which, by the way, can be taken as another argument for the limited 
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use of language in describing reality. For example, the famous 
"Three Marks" (trilak$a'}a) of Buddhist distinction, i.e., three princi­
pal features which distinguish Buddhism from other systems of 
thought of India proper, are impermanence (anitya), non·objectified 
self (anatman), and suffering (dul;.kha). All three are negative 
expressions of the phenomena of existence. 

Impermanence (anitya) refers to the inexorable fleeting, ever­
changing status of life. In the Heraclitean sense, no two moments 
are identical and thus every existential moment is new or novel. 
Sadly, man requires the passage of conventional time to remember 
the so-called great or monumental moments by their outstanding 
features, although such moments are basically similar in nature to 
all the rest of the seemingly unconscious moments of his existence. 
But the impermanence doctrine is only a reminder of the existential 
continuity which man must be cognizant of at all times if he is to 
live properly or wholesomely in the ultimate sense . 

._-objeCtified self, or popularly rendered as non-self (anatman), 

refers to the conditionality or the ontologically contingent nature 
of man which defies positive ascription. Man's existence, in short, 
is an. intri~te labyrinth or matrix of conditions, where no one or 
two or several of these conditions can ever do justice to man's 

description. He is contingent at all times in this .se~se and thus 
non-objectifi.able. Or, if he were to lend himself to analysis, it would 
only have to be in the negative sense, the non-atman .. 

Finally, suffering (dul;.kha) refers to the status of man in the 
empirically bound sense. That is to say, he is a bundle of suffering 
by virtue of the ontologically objectified attachments he maintains 
both on the "physical" and "ment&l" levels. Until or unless he 
can relinquish himself from these objectified attachments (upadana) 

or coverings (avara'}a), his perfected ontological status will not be 
fulfilled. The desires and cravings refer specifically to the un­
warranted "longings" for the phantasmagorically objectified or 
permanentized elements of life process. Once more, in this sense, 
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suffering is a negatively expressed condition of man who can convert 

himself into something positively pure. The cessation of Buddhist 

suffering (du})kha·nirodha) constitutes at once enlightenment 

(bodhi) 1191 

Furthermore, nirviitta is sometimes added to the above as a further 

distinguishing characteristic of Buddhism and this concept also refers 

to reality negatively, i.e., the state of all defilements and attachments 

blown out. In sum, if one were to gather all or most of the tenets 

of Buddhism, one would be most surprised to note a host of nega­

tively expressed ideas controlling and guiding his approaches to the 

understanding of reality. But the point is that one should not be 

as unwary as to be controlled by these negative concepts in defini­

tive terms. They are only indicators, markers for the suppression 

of falsely objectified views and, at the same time, suggestive of the 

true positive content of reality or life in the making. 

Still another charge levelled against the Madhyamika is that of 

relativism. It is supposedly an outcome of the failure to comprehend 

rightfully the true nature of the middle path (madhyam(i-pratipad). 

As the path is the avoidance of maintaining both extremes, i.e., the 

realms of luxury and asceticism, it is swiftly concluded that the 

fundamental teaching of the Buddha must be a kind of relativism, 

a shifting of values between the two realms. But the path, in 

reality. is a total concept which involves the full ontological basis 

of man as we shall shortly discuss. 

But what principally seems to give rise to the relativistic inter­

pretation is the translation of the technical term, pratityasamutpiida. 

This term has eluded the best minds in the search for a plausible 

expression. For example, it has variously been translated as follows: 
causal genesis, theory of the twelve causes, twelve-fold causal chain, 

arising from conditional causes, dependent origination, dependent 

coorigination, dependent existence, conditioned origination, relativity, 

and the principle of (universal) relativity. The basis of these trans­

lations come from the early general formula for the cycle (wheel) 
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of life found in ·various places of the Pili Nika.yas (e.g. Majjhima 

Nikiiya, II, 32; Samyutta Nikiiya, II, 28) and which runs as follows: 
this being, that becomes; from the arising of this, that arises; this not 

becoming, that does not become; from the ceasing of this, that ceases. 

In Chapter XXVI of the Kiirikii, Nagli.rjuna treats this basically 
Hinayanistic doctrine and destroys (or corrects) any notion implied 
which suggests the staticity of the parts (anga) of the cycle of life. 

However, it seems that the term translated as the principle of 

relativity with all the overtones of modern science has become 
very popular and acceptable even by scholars. This technical term 

undoubtedly does have "strains" of the relativistic notion but not 

in the normal nor in the scientific sense. It should be interpreted 

in the total ontological sense which means that the rise of an experi­
ential event is spread both "spatially" and "temporally" in a dynamic 

sense. That is to say, the relational structure is not static but 

underscored by the co-arising phenomenon of the total nature of 

things, alt:q,ough some elements at play are significantly present 
while others remain insignificant. Thus, pratityasamutpiida, might 

be rendered as · relational origination. The term, relational, is a 

neutral concept insofar as the ontological implications are concerned 

but simultaneously it refers to a lateral, horizontal, and vertical 
relational structure to the moment in question. There is no reliance 
on anything alien nor an imposition by an alien force in the process 

because the moment is a moment by virtue of its own creative or 
constructive (karmaic) process. Thus the term, relational, makes 

way for both the active and the passive functions of the so-called 

"subject" in question. And the term, origination, refers to the arising 
of a novel moment by virtue of the total relational structure impelled 

by a natural dynamics of its own. 

It must be remembered that Th. Stcherbatsky, coming at the time 

of the popular and general acceptance of Einsteinian physics, had 

gone extensively overboard to dub this concept as the principle of 

relativity. '20' This phrase, more than any other Buddhist concept, 
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has to this day made science and Buddhism ever closer, or even to 
the extent of identifying both as seen in some quarters. Naturally, 
this is going too far for neither discipline can be synonymous in any 

consistent sense although Buddhist principles are on the whole 
readily amenable to scientific interpretation but it is hardly the case 
the other way around. In spite of this, it is agreed by many that 
Buddhist teachings come very close to the ideas expounded in modern 
psychology and even psycho-analysis as seen, for example, in the 
analysis of man's genetic development in terms of skandhas, ayatanas, 

dhatus and including the concept of karma with respect to man's 
actions-past, present and future. 

The doctrine of pratityasamutpada is then a basic concept in all 
Buddhist traditions whether of the Theravida or Mahayana; it is so 
basic with Nagarjuna tha~ he will use it as the key concept . in 
meeting ontological reality "face to face," so to speak. It is the 
ruling concept underlying all the discussions in the chapters of the 
Karika. Thus the argumentation lodged against all systems, positions 
or viewpoints (dr§/J1 by Nagarjuna is not another way of establishing 

a standpoint, e.g. relativism, but it is an unique way of calling to 
attention the myriad and multi-phased factors or conditions at play 
in the immediate coacretizing karmaic present which, by the way, is 
the only locus whereby concourse with reality as such (yathiibhiltam) 

can be had. 
Finally, there are a few scholars who interpret Nagarjuna as the 

supreme logician or dialectician as if truth could be educed logically 
or by a dialectical effort. «111 To be sure, the Karika exhibit traits 
of logical inferences from time to time but this is not true in all 
instances. «111 If there are semblances of a consistent use of logic 
or a form of dialectic, these at best only depict the play or function 
of reason and not in terms of "awakening" reason to a wondrous 
realm of existence. 1281 It is true that ordinarily man is sorely 
unaware of the ground for his own thinking process, a ground 
which might be termed the psycho-physical continuum throughout 
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the whole being. Clarity, purity, unclouded thinking are, after all, 

aspects of the rational play but such a play is only one of the 
attributes of the sense world. That is to say, the mind (citta) and 

its function (caitasika) are only considered parts of the function of 

the sensible realm in Buddhism and never as separate or transcen­
dental aspects of being. More specifically, along with the five sense 
organs, the mind is considered to be another sense organ. This is 
one of the ways in which Buddhism treats the continuum of being· 
and avoids the simple dichotomy of mind-body or subject-object 

relationship. This fact is so easily overlooked in later developments 
but it is so basic to all Buddhist th9ught, early or later, that no 
interpreter could ill afford to neglect this unity of being from its 

genetic beginnings. 

The term dialectic is derived from the Greek, "dialektike," which 

means to hold a discourse or debate. Now, a discourse or a debate 

may be for two reasons: First, for sophistical refutation or a critique 

for critique sake. This is otherwise known as eristic or . given to 
mere disJ)utations. Second, for an end in view, i.e., the search 
ultimately for a truth whatever that implies. The first may be 

termed negative or destructive dialectic, while the second positive 

or constructive dialectic. Needless to say, we are concerned with 
the second. However, the problem of assigning a kind of dialectic 
to Nagarjuna's philosophy is not as easy as it seems on first thought. 

We must remember that there have been pros and cons on this 

matter since the beginning and the issue is still unsettled. First 
of all, it would seem almost a violation of terms to attempt an 

association of a dialectic with the non-assertive type of Nagarjuna's 

philosophy. It is one t~ing to say that his logical disputations consist 

of the dual aspect of the destructive and constructive natures of a 

dialectic as the Westerner understands by the term but it is another 

matter to say how and in what manner they function together; and 

it is still another matter to distinguish between the two and to speak 

of them separately. In the Kiirika we do find logical analysis 
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pushed to its extremes or to a redudio ad absurdum. This would 
be the reason why the group represented by Buddhapalita and 

Candrakirti is called the Prasailgika Madhyamika which reduces all 
assertions to the category of ultimate absurdity. But how far can 

we go along with the Priisailgika and his logic or dialectic in use? 
Was Nagarjuna's philosophy basically characterized by the ,spirit of 

destructive dialectic or constructive dialectic or ~th? Can we 

speak of destructive and constructive dialectics separately or does 

one entail or imply the existence of the other such that the two 
are invariably co-existent? If the latter, ate we in so-called grounds 

where neither logic, dialectic, nor empirical understanding may 

tread? These and many other subtle questions are by no means 

easy to answer. It is recalled that the Prasailgika immediately had 
a rival in the Svatantrika Madhyamika led by Bhavaviveka which 

tried to avoid the folly of a logic of deduction ad absurdum (prasanga· 
viikya) and favored the insertion of a counter position in any argu­

ment. Again, it is to be noted that Nagarjuna's disciple Aryadeva 
and, -in tum, Rahulabhadra busied themselves in the refutation of 

contending schools. of thought in order to defend the true Mad· 

hyamika position. Now, undoubtedly, there was a something to 
defend and uphold, something which became the core of the Siinya­

vada tradition. However, it is questionable whether that something 
does lend itself to logic or dialectics in the Buddhist enlightening 

process. 

We might conclude here by saying that Nagarjuna is not a 

logician or a dialectician of the Western brand and that the Buddhist 
truth, if forthcoming at all, is not the result of logic or dialectics. 

Truth does not lend itself to mere rational a~ounting however subtle 
or refine that may be. It is rather the result of prajiiii, the so-called 

"eye of wisdom," the instrument which cuts open and at once 
reveals reality for what it is. And yet, prajiiii, in this sense, is only 

a tool which presents itself only at the opportune moment after 

rigorous training inclusive of total being, but the potential of its 
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realization and thereby its cutting power lies nascent in every living 
being. Nagirjuna, however, does not treat this special doctrine of 

prajiiii in the Kiirika in any systematic manner. This is left to. the 
Prajiiiipiiramitii Sutras which were abundantly in extant during his 
time since he was an heir to their teachings, and one of which he 
is alleged to have commented on.'"' 

If Nigirjuna is not to he labelled an absolute monist, radical 
pluralist, nihilist, negativist, relativist, logician and finally dialec­
tician, what then can he said of him and his philosophy? It would 
seem that there is but one definite and practical approach to guide 
us. It is that Nagirjuna's thoughts, however elusive they seem 
to be, must he made coincident with the most original and funda· 
mental teaching of the historical Buddha, i.e., the doctrine of the 
middle path (madhyamii·Pratipad), as indeed he himself asserts 
several times in the Kiirika that he is only following the Buddha's 
words. It is a doctrine accepted by all and at once the quest of 
all. It is ~ supreme "ontological principle" in Buddhism. Later 
on, to he sure, the concept of nirvii1)a will he used interchangeably 
with the middle path to describe the perfected state of man. 

The middle path, as initially discoursed in the Buddhist founda· 
tion siitra and later called the Dhamt~~Qcakkappavattana·sutta (The 
Siitra on the Exposition of the Buddhist Dharma or Truth; Confer 
Samyutta·nikiiya, IV, 329 and V, 420), indicates that it is realized by 
the avoidance of the two extremes. What extremes? The extremes 
of the realism of activities relative to luxury and asceticism. One 
side engenders the quest for affluent matters and things which are 
of the nature of permanency and eternality (Siiwata·viida) while the 
other the quest for total self-abnegation, self-effacement and of the 
nature of impermanence, nihilism and -annihilationism (uccheda·viida). 
In both instances there arise the root evil forces. of objectifying or 
entifying either the elements related to wealth or riches on the one 
hand or "~lements" related to non-entity, nihility or negativity on 
the other. And furthermore, there is the grasping, clinging (upiidana) 
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to the objectified content or elements within the ever-flowing 

existence. Thus in each instance, there exist the extreme (anta) of 

being "caught up" in the objectified elements within the perspec­

tive or viewpoint (dr~ti) that one consciously or unconsciously 

maintains, i.e., the elements are abst:rac~ taken out of conteXt, 
and staticized into lifeless images and thereupon viewed as real . . . 

all the time unmindful of the basic stream of life. Stated in another 
metaphorical way, the clinging on to objectified elementS in the 

ontological flow is analogous to the messy or sticky affair of a fly 
caught in an ointment, and this affair seems to be a never-ending, 

ever obstructive and disharmonious way of life. Some become con­

ditioned to this situation over a long habitual and mainly unconscious', 

livelihood and thus accept it to be the normal course -of things 

without ever finding out the more easeful and wholesome way of 

life potentially there; while others are more impatient and troubled 
and consequently fight against it openly or not ao openly and thus 

go on in the seemingly interminable struggle on the strictly super­
ficially empiricaf' level of things. 

The middle path- doctrine -is the Buddhist ontological principle 
which avoida the two extremes',., and at once resol~es them in the 

way of taking on the dimension of inclusiveness or immanence of 
all things, including of course the perspective or viewpoint of the 

person concerned. Thus the middle path is the "vision of the real 
in its true form." Nothing is excluded, nothing is nega~ nothing 
is abstracted. Everything is ... in the sense of inclusive or immanent 

transcendence. The middle path might then be termed the onto­
logical inclusiveness, excellence, purity or supremeness of being. 

Nagarjuna captured and continued this fundamental message on 
the nature of man's highest state and gave his own "systematic" 

treatment of it by way of the Kiirikii. He was the supreme Buddhist 
ontologist. He gave direction to man for his ontological quest in 

the mundane world. Though man is initially bound by defilements, 
ultimately he is capable of channelling his life to richer, fuller and 
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purer realms. Understood in this sense, the Karika are nowheres 
onintelligible, confusing, misleading or insignificant. They are indeed 

consistent, meaningful and persuasive. 

No positive assertion on the methodology of Nigarjuna may be 

made, especially after denying that there is any consistent use of 

neither logic nor dialectic to educe ultimate truth (tattva). However, 

if a phraseology were to be coined, it might be termed the "way 

of lii.nya." And this "way" is termed by some Asian as well as 

Western scholars as the "logic of lanya." Thus termed, the "logic" 

must be one of showing the way to the ultimate understanding that 
lanya is the realized content of all experiential components (dharmas) 

because of the contingent dynamics of nature (pratitya-samutpada). 

It is a "method" only in the sense of exhibiting the whys and 
wherefores of all views (dflfl), proper or improper, and of asserting 
the thusness of experiences as such (yathabhiltam). 

To be sure, the /{jjrikQ are difficult to read and understand because 
the method of Criticizing any view (drf#) to its logical necessity 
(fmlsallga) ..and thereby, to exhibit its absurdity, is basically an exer­
ciae in seeing the proper relationship between the two-fold aspect 
of truth (Chapter XXIV, B, 9). This is to say, the reader must be able 

to distinguish between the realms of empirical "relative" truth 
(stnpv(ti·satya) and of non-empirical "supreme" 'truth (paramarlha­

satya). He must, as it were, be able to shift his gears of ontological 

understanding. The Phrase. •• ontological understanding" seems 

redundant but it is used advisedly in the sense that there is an 

understanding with reference to the existential or sentient nature 

of the individual. This nature generally has not been ac:corded its 
due import in the past since sentient creatures usually forget the 

basis of their own existence and tend to run off into the clouds of 
intellection, becoming inci"easingly· unmiitdful.of the totality of the 

nature of things. 

Naturally, the concept of lilnyat4 is with reference to the supreme 
nature of truth but this does not· mean that the concept is not 
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relatable to the empirical nature of truth. The key concept here 

is. as mentioned earlier, relational origination (pratitya-samut(Jdda). 

It is a so-called bridge concept which spans both realms of truth. 

It presents a unique perspective of reality (bhava) and permits the 

perceptive one to have glimpses of the relational structure of being 

on the one hand and of the voidness (sunyata) of being on the other. -

However, the empirical and the non-empirical realms are not co­

existent in all respects from the beginning in the mundane world, 

although admittedly the Karikii state quite cryptically that in the 

ultimate sense the saf11Siiric and nirviitaic realms are identical (XXV, 
19, 20). One can only see reality and relate it from the empirical 

(sa1f1vrti) standpoint, to be sure, but this standpoint requires a relent­

less discursive analysis of the mind and its functions. It is basically 

an exercise in divesting the mind of its own prejudices or attach· 

ment to mental elements in the structurally enslaved sense. Though 

existence is on the ftow at all times, the mind and its objects seem­

ingly are not. The mind freezes or staticizes the object of perception 

withOut being cognizant of itself and its functions as being nothing 

but "waves" (i.e., visible markings) in the normal flow of existence. 

How can one reconcile the duality of the mind, i.e., one side as real 

and- the other relatively unreal? This. of course, is the crucial 

point aad the ultimate message of the Buddhist philosophy of non­

self (aniitman), non-permanence (anitya) and the universal nature of 

the hindrance-ridden being (dul}kha). Passage or ftow of existence 

means that there is no objectifying or entifying of the -mind itself 

and its objects of perception. Thus any concept (dr#J') viewed 

abstractly is taken to task and brought to its ultimate idiocy or 

self-contradiction. 

Due to the relentless attack on any and all concepts the Midhya­
mika is sometimes referred to as the philosophy of no-position. 

Indeed, even Candrakirti in his Prasannapad4 (p. 19.1-19.7) makes 

this comment, i.e., the Midhyamika has no counter-thesis to offer 

because that would entail yet another position. In the Vigahavya-
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t~arlani (verse 29), Nagarjuna himself admits that he has no views 
or theses to offer and therefore he must be absolved of all errors. 

All this points to one thing: that the reality of things is not 
bound to logical or conceptual understanding. Reality or human 

experience lends itself to symbolism but to that extent it must be 

understood that symbolic references are strictly speaking deficient 

of ultimate reality. To exhibit this fact is the tenor of the whole 
of the Kiirikii. This spirit is quite aptly demonstrated in the early 

remarks by Candrakirti that any reality or any experience due to 
relational origination (pratityasamutpiida), if characterizable at all, 

will have to be in the following negative terms: 

Non-extinction, non-origination, non-destruction, non-eternal 
(anirodham anutpadam anucchedam aJiihata'fJ) 

Non-identity, non-differentiation, non-coming into being, 

pon-going out of being . 
(anekiirlham anliniirlltam aniigama'IJ anirgama'IJ) 

These are known popularly as the Eight Negations or the Eight· 
Noes (i\.'1'). But they are not another set of conceptions expressed 

in mere negative terms; rather they are expressioas of the reality 
of the nature of things in relational origination and, as expressions, 
they only point to the limitS of reason, indirectly exhibiting the 

fact that tlle negative terms are only expressive of a positive content 

to the nature of things. In other words, since relationa.J, origination 
is at all times dynamically involved, no positive static view of reality 

as such (tattva) is grasped and thus the negative expressions only 

aid in "narrowing down" or "squeezing reality" to the point of 

giving the reader a microscopic view of the dynamic flow of ez. 
istence. 

The Buddhists have gone beyond the "either or•• logic since it 

only operates within the-~m of reason. TheY were interested in 
a more inclusive way of ac:c:ommodating the whole of man's ex­
periential process. They came up with the four possibles (catu#fo#ftii) 

in viewing every aspect of reality. That is to say, for example, 
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one could assert (1) being (bhava), (2) not being (abhava), (3) both 
being and not being, and (4) neither being nor not being. This is 
certainly exhaustive of the treatment of reality, whether of the 
physical or mental nature or both at once. Nfdrjuna utilizes this 
type of logical view of things throughout the KariM. It should be 

cautioned that though the Kiirik~ at times seem to be positing 
logical entities, in reality, they 8re pointing at ontological entities or 
statuses. (Confer, for example, Chapter XXVII on the Examination 
of Dogmatic Views.) 

Thus Nigirjuna at the vety outset, sets forth to show the logical 
ways in which common intellects tend to view reality. However, 

they are unmindful of the four relational conditions describing the 
dynamic tlow of nature, i.e., causal component (hetu-pratyaya), objec­

tive component (iilambana-pratyaya), sequential component (samanan· 

tara-pratyaya), and dominant component (iidhipateya or adhiPati· 

pratyaya). These refer to the contingent conditions involved in the 
continuity of being. As the continuity (Sa1/Jtiina) is ~ fact of nature, 
no thing. or experience can be analyzed into steadfast existential 
factors as such. If .it were analyzable, there would be ~o production 

from self (svatah), from other (paratah), from both self and other, 

or from neither, i.e., without a cause (ahetu). Nagirjuna then will 

aiticize any positing of permanent entities from this two-fold sense, 
i.e., that, first of all, reality is contingently formed (hetu-pratyaya­

apek~Q) and, secondly, there can be no reference at all to I'f".ality 
being characterized as extinction, origination, destruction, eternal, 

etc. (the opposite of the Eight-Noes) within this contingent frame· 
work. 

The spirit of Nlgirjuna has been kept intact and transmitted to 

us by way of diverse lands and languages. In ~t. the 

Chinese contribution is tremendously large. ·Foremost, of course, is 

Kumirajiva's Chung-lun which is based on Piilgala's now lost 

Sanskrit commentary of the Kiirikii. This translation work is the 
forerunner of the SiinyaVida movement in China, starting with such 
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men as Seng-chao (384-414) and Tao-sheng (360-434) and continuing 
on to Chi-tsang (549-623). The latter's monumental work, San-lun­

hsiian-i (=:.&U:ta), (Taisho Shinshu Daiz0kyo, XXXXV, No. 1852) is 

greatly responsible for the establishment of Sunyavada thought in 

China and later in Japan. Special attention must be called to his 
famour two-fold analytical d~vision · of the ideas of the Kiirikii, i.e., 

into the famous p'o-hsieh-hsien-cheng (Uii:iE) which can be rendered 
as refutation (or critique) is at once an awakening to the true 

dharma or reality as such. The influence of this thought on sub­
sequent Far Eastern Buddhism cannot be underestimated. 

The present translati<m. is made especially with the view of 
furthering a philosophic perspective and understanding of the key 

terms and concepts. Although, in the strictest sense, there is .no 
absolute and direct analysis of anything including human experiential 

prOcess, a truism as old as the original teachings of the historical 
Buddha, it is true that man is constantly involved in assigning 

provisional ,status (prapaiica) to any subject or object under review. 

And, in spite of this,· he struggles to seek some measure of under· 
standing. Bearing this in mind; it was felt justifiable, in the case 
of a few verses, to leave the original Sanskrit terms untranslated, 

especially with such terms as Sii.nya and JUnyatii, since no English 

equivalent could be found Moreover, it was thought that it would 
spare the reader from being misled or from forming certain pre· 

judices against Buddhism at the outset It seems that the frequency 

of exposure. to such key terms. might promote their currency sooner 

and at the same time· improve Buddhist understanding in the 
original senSe. 

Despite Nigirjuna?s strong indictment against Abhidharmic inter· 
pretation in the opening chapter, the reader should constantly be 

wary of falling into any approach which might lead to simple or 
naive type of realism or even a simple metaphysical understanding 

of man and world throughbut the rest of the chapters. All terms 
and concepts ate always relatable or correspondent with any and all 
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aspects of man's experience. Thus, for example, the term, dharma, 
is strictly a human experiential factor, heavily mental or concomitant 
with mental process to be sure, but it has no reference to the 

physical nature of things as such. It is still man who makes the 
interpretation of nature possible, although he cannot deny the sur· 
roundings to which he is constantly and contingently related and 
from which he must dynamically d&ClW upon for his own existen~ 

In virtue of the scarcity of literature on the Buddhist movements 
in India proper and elsewhere, it is rather difficult to piece together 
a clear and accurate picture of the lineage of the Siinyavada. How­
ever, in order to show some semblance of ideological continuity in 
the Mahayana, the following two diagrams are attached. The ~t 
is a general sketch starting from the historical Buddha and showing 
the prominent schools in their relative chronological places. The 
second is a more minute and larger scheme of the commentaries 
macie on the Karikii. As noted earlier, eight commentaries were 
allegedly made, including Nagarjuna's own, but if the work of 

PiDgala and Asailga (both existing only in the Chinese) were added, 

the number would total ten. The texts (in Italics) refer to either 

commentaries or important works in Sanskrit or Chinese which 
continue the SUn.yavida thought. Only five of the commentaries are 
identified in the Sanskrit. And, finally, particular attention should 
be made with respect to the close affinity of the Sunyavada and 
the Vijnanavada. In diagram 2, for example, Asailgil, Sthiramati, 

GU\WD8ti. Dharmapala and Hsuan-tsang all belong to the Vijf!.ana­

vada tradition. 
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NOTES 

1. Consult Edward Conze: The Prajll~ansitl Uiuatur• (Mouton It Co., 
'S.Gravenhage, 1960) for- the most exhaustive treatment of this genre of 
Buddhist literatlire made recently. 

2. A concise treatment is made by E. ]. Thomas in his The HisiOI'y of 
Buddhist Thought (Routledge It Kegan Paul, Lt.. 1953 reprint), Appendix 
II, PP. 288-292. 

3. SdriputrtUJbhidJrarma • .ama <'*ttJ-aPJHara> Tllllh6 Shi11shii Daizlkyl, 
XXVIII, N. 1548, a work which remains only in the Chinese and belonp 
to an unknown Abhidharma echool. 

4. Confer, op. cit.; Thomas, Appendix I, pp. 27~276 for the comparison of 
the seta. 

5. The most systematic treatment of the Sarviativida 75 dhtln7la-tbeor7' 
was done by Th. Stcherbatsky in his The c.ntral Cmtceptitm of BuddlaUIII 
tmd the Mlltllii"'f of Dharma, (reprinted by Susil Gupta, Ltd., India, 1956). 
This is· a formidable volume. perhaps one of his best early worb m 
pioneering of Buddhist thought, but it must be iead with certain under· 
standing and a critical eye. 

6. The 75 dhanllas for Sarviativida, 89 for TheraYida, 100 for VijUnavlda 
and 84 for Satyaaiddhi. 

7. Warren, Henry Clarke: Buddhism ;,. Tr~~~t~lslitlfl. Cambridp: Harvard 
University Preis, 1896. p. 116. After aearly 75 yean since its pubUcation, 
this work still remaiu one of the outstaDding translation ·projects done 
On the Theravida tradition. The selectioDS are utellent and their ~ 
latiODS are done with rare insight and undentandina. However, it should 
be . noted that such phraaea as the above do manifest dangeroaa lmpU­
cations. 

8. 0p. dt.; Catral Corwptitnl. pp. 19, 23, U, 57, 62. This interpretation 
is carried on in his later monumental wort, The CMtuptiiM of &d41titli 
Nirvau (Leningrad: Publication Oflice of the Academy· of Science of the 
USSR, 1927) . and also in the two-volume lhlddhist LDgil: (Leniqracl: 
Publishing Office of the Academy of ~ence of the USSR, 1930). 

9. Ibid.; p. 63. 
10. For example, another worthy Buddhist scholar, T. R. V. Murti, The c:.trlll 

Philosaphy of BuddhiSflt (London: George Allen It Unwin Ltd., 19:6) faith· 
fully follows Stcherbataky in giving the radical pluralistic interpretation 
to the SarvistividL Confer, pp. 69-76. Asbok Kumar Chatterjee In his 
The Yogiclf'tl Idealism (Varanasi: Banaras Hindu University 1962) 90ica 
the same realistic interpretation that "all 'dharmas are accepted as objec­
tively- real," and concludes that the Sa"iltivida is "critical realism." 
Confer, p. 3. A most recent work by K. Venkata RamllDIIDo N~'• 
Philosophy, as presented in the MaM-prajitaplf'tlmiM·U#rtl (TokJo: Charles 
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E. Tuttle Company, Inc., 1966) follows the same line of pluralistic inter· 
pretation. Confer, pp. 57-62. Edward Conze also carries a similar theme 
in his scholarly work, Buddhist Thought in India (London: George Allen 
& Unwin Ltd., 1962J. Confer especially pp. 138-141 where he labels 
Sarviistivlida as "pan-realism." 

At least one contemporary Indian Buddhist scholar, Vishwanath 
Prasad Varma, has taken exception to Stcherbatsky's radical pluralistic 
interpretation in which he "traces the concept of Dharma as vital essential 
super-subtle elements in the Kathopanishad," and Varma concludes, "there 
ia no validity for interpreting the word Dharma or Dhamma as occurring 
in the Pali literature as element." Confer, V. P. Varma: "The Upanishads 
and the Origins of Buddhism," (The ]ouT1Ull of the Bihar Research Society; 
Buddha Jayanti ~pecial Issue, Vol. II, 1956. pp. 372-394). p. 373 and 
footnote 6. 

11. Pali-E"'llish DictiDMry. Published Qy the Pali Text Society, 1921-25 .. Ed. 
by T. W. Rhys Davids & William Stede. p. 126 under S. 

12. The famous simile of the man who, wounded by a poison arrow, refuses 
treatment and interminably asks questions on the origin, maker, archer, 
etc. of that arrow, gives the clearest example of "committing to the 
flames" matters which have no immediate empirical concern. Confer 
Majjhi1na Nikiiya; Dilcourae 63, CuJa.Miilunkyasutta. 

13. It woultl seem that later developments in esoteFic tantrism in India and 
'J'ibet are forms which are ao vastly different from original Buddhism 
that they cannot be considered true Buddhism although they have carried 
the name of Buddhism geographically to other countri~ and chrono­
logically up to the present. They are, strictly speaking, deviations which 
speeded Buddhist degeneration into the impure realm. But Buddhism 
and Buddhist doctrines have the trait of being amenable to changes in 
!ill respects and this might be looked upon as. supportive of the unique 
feature of simplicity and profundity co-existi~, a feature which made 
it possible for Buddhism to become. one of the leading religious forces 
of Asia. 

14. Besides the bulky PrajniifJiiramitii Sutras, some of the pre-Nigiirjuna 
works, without ascertainment of rightful authorship but written presuma­
bly by men of the highest caliber, are the Saddh4rmapurs9flrika Sutl'll, 
Srimiillldevisinhaniida Sutra, Vimalakirlinirdqa Sutra, Avat1J1!1saka Sutl'll, 
SuMt"fiOPrabhafD Sutl'll and Sukhiivativyuha Sutra. 

15. It is true that Nigirjuna and his tradition were criticized for being 
nihilistic (niistika) by contemporaries but this criticism was off the mark 
for, on simple grounds, no Buddhist system or school would advance the 
utter destruction of the individual unless it is a deviated form which of 
course §unyavida cannot be identified with. Recently, an Indian scholar 
Harsh Narain attempts to prove that the §unyavida is "absolute nihilism 
rather than a form of Absolutism or Absolutistic monism." (~unyavlida: 
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A Reinterpretation." Philosophy .&ut t.md We#, XIII, 4 (January 1964, p. 
311-338.]) Though Narain argues deftly with many references to support 
his claim, there stiU remains the big question whether his reinterpretation 
is just another linguistic reinterpretation of the basic term, §iiftytJtd, in 
its various usages. 

16. E. J. Thomas says that "The Buddhist thinkers bad without realizing 
it stumbled upon the fact that the terms of ordinary language do not 
express the real facts of existence. Words are static, but not the objects 
to which they refer. The contradictions were attributed not to the defects 
of verbal expression, but to the nature of the experience." (Th• Hiuory 
of B•ddhist Thought; op. cit. p. 218. 

It might be added here that one aspect of the doctrine of indeter· 
minacy or inexpressibility (avy4k(la) is to exhibit tbe impossibility of 
presenting rllllislit:llll:J in written or unwritten forms any metaphysical 
(erao symbolic) references to the world or to human experiences. And 
pushed further, the doctrine reminds us to know the limits of discrimi­
native knowledge (flijiiiiM) but, at the same time, to seek within it the 
way to non-discriminative knowledge (llirflilullpa.jiiiiiiG, prajnii). 

17. The so-called idealistic tradition in the Mahlyina, i.e., the Yogicira­
vi~inavida tradition, has been subjected to an interpretation which ia 
much too mental or conceptual and consequently overplayed. The i/sYQ­
nj;liiu, for example, baa been Uliped to the mind .. a atorehoUIIe of 
meatal teeds without aiving due credit or emphasis to the "pbyaic:al,. 
boaaiq in which it must fuDctiOD. The interplay of the eight tJijriiiiGI 
("CIOIIICio~") aDd the blja ("eeeda") ia subtle but caDnot be ex­
plalaed away u mere ideatioaal proceea. 

lD t1da c:oiUlectioD, it aboukl be pointed out that C. H. Hamilton's 
~ .traulatiOD work. Wei S/UII & Sllih z...,. ••= +• or The 
T ...... ill TlutiiO Sl..., 011 RI/W..,.,.itllf.Dtlly by Vasubandhu (A..,_ 
rica Ori•MI S~. New Haven, Connecticut, 1938; Reprint by Kraua 
Reprint CorppratiOD, N. Y. 1967}, baa pnerated· a strict subjective or 
idealistic: interpretation of the VijUnavida. But this interpretation ia 
defiDitely incorrect. J. Takakuau baa allo contributed, inadvertently 
perhaps, to this ~neous view by coining the phrases, "mere-ideation" 
and "ideation-oDly" for the Sanskrit term, tJij;u,pti1111Jtra, or for the 
Chinese, 111ri-shih. (TIN ~ of Bfllldhist Philalplay. Honolulu: 
Uoive~ty of Hawaii Preea; 1!N7. Chapter VI). To be .sure, there ia DO 

ED1lilh equivalent of the term which weiuld Dot be criticized. However, 
an:r phrase attached to the term mUll: be amply quaHfied wbeD employed. 
• The outer realm of paceptioo (.,.,.. fiiGU:Iaiflg ~·) ia oot referriq 

to "eztenull objeda" aor eYeD with reepect to aay "objec:W" of perc:ep. 
tion. It is a pDeric tenD for tbe tatal atemal realm involved ill the 
pen:eptual proce-. But. • the treat1ae atata,. YerJ clearly, the 10-c:alled 
·couci~N (~ ,..;.au. .... inviolably bouDCl 
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with the outer realm (vi,aya) and yet, in the strict sense, it is not the 
result of any so-called "external objects" nor is it responsible for the 
existence of the "objects" themselves. See especially verses XIII-XVI of 
Hamilton's work. 

18. This negativistic theme is carried out by A. B. Keith in his monumental 
and influential work, Buddhist Philosophy in lndis and Ceylon (Oxford: 
The Clarendon Press, 1923). He says, "In the Madhyamaka •.. the 
absolute truth is a negativism or doctrine of vacuity (silnyatil), established 
by the application to the ideas accepted by the Hinayina as absolute 
truth of a logic which insists that any contradiction is an infallible proof 
of error, and which finds contradiction in every conception, and deter­
mining a priori what is impossible, denies its existence on that ground 
in the face of facts." (p. 235) Further on, he goes on to say, "Nlgir­
juna denies consistently that he has any thesis of his own, for to uphold 
one would be wholly erroneous; the truth is silence. which is neither 
affirmation nor negation, for negation in itself is essentially positive in 
implying a reality. He confines himself to reducing every positive asser­
tion to absurdity, thus showing that the intellect. ·condemns itself as 
inadequate just as it finds hopeleu antinomies in the world of experience." 
(p. 239). 

19. Literally and generally speaking, the opposite of du{UIIul is Sllkha which 
means the agreeable, pleasant, easeful, wholesome state of being. In this 
aense, Mba is readily attainable by all if proper livelihood is led but it 
should never be identified with the final goal, flinJifltl, · although the latter 
presupposes the accomplishment of the former. 

20. There ia close resemblance, to be sure, between the two types of rela­
tivity doctrine, one Buddhistic and the other scientific, but it is doqbtful 
whether one side can successfully be translated over to the other with 
all the implications therein. It seems that there is a basic difference in 
the scientific and pre-scientific use of the term. One side Is basically 
physical or mechanistic ·and therefore largely determiniitic, while the 
other is organic or ontological in nature and tberefore inclU.ive of deter­
ministic and non-deterministic facton. It will be seen that Nigirjuna, 
in Chapter I, demonstrates the untenability of stdct causality, causal 
elements, and causal connection, and thus hints at "other" approaches 
to the undentanding of reality (tattva). 

In all of his major works, Stcherbatsky goes to the extent of using 
capitals on the translation of pratityasam~ as Relativity or the Principle 
of Relativity, and thereby Implicitly promotes a kind of monism. It Is 
interesting to note that T.R. V. Murti in a work cited esrUer follows 
Stcherbatsky's interpretation quite. freely and even ends with (or aims 
at) a strictly Vedintic (monistic) picture of the Midhyamika. 

21. The best case on this is represented by T. R. V. Murti in bis previo..&J 
dted work, TIN Catt'Gl Pld/o~D~Ay of Bllddhmn. Confer especially pea-



34 INTRODUCTORY ESSAY 

47-54. While on page 9, he extends to the historical Buddha the honor 
of being the first dialectician in the world. 

22. In the subsequent translations the reader should be able to judge for 
himself whether logic or dialectic is used consistently to educe truth or 
the nature of ultimate reality (tattrJa), or even emptiness (§anyata) of 
being. 

23. Murti talks about the "Conflict of Reason," "Criticism," or "reflective 
awareness of things," as the dialectical import of the Midhyamika 
prasailga doctrine (reductio ad absurdu111) but whether /WIJSIJilga is really 
a method for educing truth or only a method of criticism is a moot 
question, Perhaps, it is neither and that the whole tenor of the Midhya­
mika might actually be to tax reason only to its discriminative limits and 
thereby render clear the absurdity of adhering to the discriminated 
objectified elements. Beyond that it might only be either sheer specula• 
tion on the function of reason or a case of reading in too much. It 
might he added that, in Buddhism as a whole, there is no logic {rational 
play) without reference to the ontological nature of things. In short, no 
logic without ontology. 

24. He commented on the Paiit:lllliridatisahasrilll Prajnapira111ita (The 25,000 
Verse Prajnipiramiti Siitra). His commentary work in turn is known 
as the Mahaprajiiaparamita &stra but is only extant in the Chinese u 
the TtUhih-t.-hm <7\:W!ra Tllhhil Shins/a;; DaiaiJIIyiJ, XXV, ·No. 1509) 

25. Both .. extremes or their ~tual contents or elements thereof are 
idemical after all on the level of objectification and with respect to the 
1ublequent clinging action. This ia one important ·aspect of the middle 
path wJaicb ba1 not been given due attention by not a few ICholars. 
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CHAPTER I 

Pratyaya parik~ 

Examination of Relational Condition 

The term, pratyaya, has been variously rendered as yin-yuan (!§ 

•> by Kumirajiva, as causality by Stcherbatsky, as Bedingungen by 
Walleser. All three renditions, it must be stated, do not do complete 

justice to the Sanskrit original but there is a feeling that all three 

translators have sensed the significance of the term and concluded 

with the best possible term under their command in conveying the 

idea. This is just an example of how difficult it is to translate an 

original idea into another language, a difficulty which is doubly so 

when the term is a philosophical concept 

We may perhaps venture to say at the outset that the term ought 

to be shorn of any notion of "cause" or "ca~lity" as commonly 

interpreted. Theae notions would immediately set up a causal con­

nection such that an effect or something is originated or produced 
out of something else. In .other words, they would connote a one­
to-one, cause-effect, occurrence of events which is definitely not the 

true intention of the Madhyamika. For this reason, it is proposed, 

not without shortcomings either, to coin the phrase, "relational 

condition," in which the adjective, "relational" refers to the onto­

logical representation of an event or subject as related to the whole 

situation, whether significantly or not, in a certain moment; while 

the noun, "condition,'' refers to the state of such an event or sub­

ject at that particular moment. Thus, relational condition does 

rejlect somewhat the modem idea of a four-dimensional view of 

events in nature but the comparison can never be completely carried 

out because the former bas a pre-scientific origin while the latter 

a strictly Western scientific base. 

~ 
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The chapter then discusses the important concept of pratyaya or 
relational condition. Nagarjuna immediately ties it in with the 
problem of origination or how experiential events come forth. He 
asserts emphatically that events or entities (a term synonymously 

used in reference to a unity of human experience) arc never known 
or found to originate out of themselves, from others, from both 
themselves and others, and from the absence of causes (verse 1). 
Following fundamental Buddhist principles, he points out that four 
and only four types of relational condition are permissible, i.e. 
primary causal (hetu), appropriating or objectively extending 
(iilambana), sequential or contiguous (a~Cantara), and dominantly 
extending (iidhipateya) (verse 3). But then, keeping in mind the 
concepts of being. (sat) and non-being (asat), he methodically ana· 

lyzes the play of relational conditions in order to exhibit the inner 
contradiction or utter absurdity - of premising anything in the 

entified form. 

In such a way this chapter serves as an introduction to the rest 
of the chapters because the method or line of argument used recurs 
over and over again, almost ad nauseam. However, the reader must 

constantly keep in mind that the basic aim of Nigirjuria is to reveal 
the fact that experiential events are always in the nature of re· 
lational origination (jwatityasamutpiida). And, very early in a 
dedicatory verse, Nig?.r~ sings praise to the Buddha's supreme 
teaching of relational origination. The · verse contains the famous 
Eight·Noes or Negations which in~ctly point at the blissful realm 
of existence. It expresses .the whole. philosophy of Madhyamika in 
a nutshell and thus could well be labelled the Midhyamika Creed. 

anirodhamanutpidamanuccheda.tnUUvata~p/ 

anekirthamaniinirthamanigamamanirgarnarpJJ 

J&]) pratityasamutpada!Jl prapaftcopuam8.t}t §iVBIJlf 

deMyimiaa sa~pbuddhasta~p vande vadataqi vararp// 
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I pay homage to the Fully Awakened One, 
the supreme teacher who has taught 
the doctrine of relational origination, 
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the blissful cessation of all phenomenal thought construc­
tions. 

(Therein, every event is "marked" by): 
non-origination, non-extinction, 
non-destruction, non-permanence, 
non-identity, non-differentiation 
non-coming (into being), non-going (out of being). 

Verse 1 
na svato napi parato na dvabhyarp napyahetutab/ 
utpanna jatu vidyante bhavab kvacana ke canal/ 

At nowhere and at no time can entities ever exist by 
originating out of themselves, from others, from both (self· 
other), or from the lack of causes. 

Verse 2 
catvara~pratyaya hetuScalambanamanantararp/ 
tathaivadhipateyarp ca pratyayo nasti paficamab// 

There are four and only four relational conditions; namely 
primary causal, appropriating or objectively extending. 
sequential or contiguous, and dominantly extending conditions. 
There is no fifth. 

Note: Stcherbatl>ky asserts that the classification into four varieties 
belongs to the Sarvlistividins and tliat It is supplemented by a 
further classification into six different hetus, which probably are 
later than Nigirjuna, since they are not mentioned by him. (The 
Conceptirm.of Buddhist Nirvaraa; p. 164, f.n. 6) On the other hand, 
S. Yamaguchi points out that the Abhidharmamaliavibha~asastra, 
chuan 16 (l!iJJ!d:;k!l~l*. ~+~) makes reference to the fact 
Nigarjuna is only trying to understand the method of the 
Sarvistividins regarding their claim of the transmission of the 
true teachings of the Buddha. He further indicates that the four 
pratyayas also occur in the MadhyamakarHZIIira (A If:!.). Thus 
there is no direct connection with the theory of six hetus. (Confer 
Yamaguchi, S.: PrQSQ11naixzdij niima Miidhyamikavrtti{l of Candra­
llfrti. fJIJH>.Jitb~i"< .QJHIIiitlf:IH. Japanese translation with 
critical notations. Tokyo: Kobundo ShobO, 1947 (Vol. I), 1949 
(Vol. II); Vol. 1, p. 116, note 6). 
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Verse 3 

na hi svabhivo bhivinal}l pratyayadi$U vidyate/ 
avidyamine svabhive parabhivo na. vidyate// 

In these relational conditions the self-nature of the entities 
cannot exist. From the non-existence of self-nature, other· 
nature too cannot exist. 

Verse 4 

kriya na pratyayavati napratyayavati kriyi/ 
pratyayi nikriyivantab kriyivanta§ca santyuta// 

The functional force does not inhere relational conditions, 
nor does it not inhere them. The relational conditions.. vice 
versa, do not inhere the functional force, nor do they not 
inhere it. 

Verse 5 

utpadyate pratltyeminitime pratyayal}. kila/ 
yivanotpadyata ime tlvannipratyayil}. kathal}l// 

Only as entities are uniquely related and- originated can 
they be described in terms of relational conditions. For, how 
can non-relational conditions be asserted of entities which 
have not come into being? 

Verse 6 

naivastto naiva satal;l. pratyayo 'rthasya yujyate/ 
Asatab pratyayal}. kasya satab pratyayena kil}l// 

Relational condition does not validly belong to either being 
or non-being. If it belongs to being, for what use is it? And 
if to non-being, for whose use is it? 

Verse 7 

na sannisanna sadasandharmo nirvartate yadlf 
kathal}l nirvartako heturevarp sati hi yujyate// 

When a factor of experience does not evolve from being, 
non-being, nor from both· being and non-being, how can there 
be an effectuating cause? Thus (such) a cause . is not per· 
missible. 



Examination of Relational Condition 

Note: This verse treats the concept of the primary causal condition 
(hetu-pratyaya) 

Verse 8 
aniilambana evayaip san dharma upadi§yate/ 
athiiniilambane dharme kuta alambanarp punab// 

It is said that a true factor of experience does not have 
an appropriating or objectively extending relational condition. 
U it does not exist, then again, wherein is this type of re­
lational condition? 

Note: Alambana ·is normally translated as the object of cognition but 
here it hardly seems applicable to the concept of dharma (factor 
of experience). · · 

Verse 9 
anutpanne$u dbarme$U nirodho nopapadyate/ 
niinantaramato yuktalJl niruddhe pratyayaka kab/1 

n is not possible to have extinction where factors of ex­
perience have not yet arisen. In an extinguished state, for 
what- use is ~ relational condition? Thus the sequential or 
contiguous relational condition is not applicable. 

Verse 10 
bhiiviiniirp nibsvabbaviinarp na satta vidyate yatab/ 
satidamasmin bhavatityetanna~vopapadyate// 

As entities without self-nature have no real status of 
existence, the statement, "from the existence of that this 
becomes," is not possible. 

Note: This verse treats the concept of the dominantly extending 
relational conditional (adhipati-pratyaya). Stecherbatsky interprets 
the Sankrit phrase, satidllm asmin bharHititi, as the formula for 
the twelve-fold causal chain as found in the Nikiyas. However, 
Ryotai Hatani points out as a note to this particular verse that 
the phrase is not to be restricted to the glmeral formula on causa­
tion but should simply mean the significance of the existence of 
one entity from another. (Confer Hatani, R.: Sanronllaidlli-to. 
honyaku =.:~MID C. Ill- [Saaron and their Translations with 
critical notations)); in Kokuyaku lssaikyo, Chugan-bu, lllf-WMI!. 
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r:flftll!S VoL 1. Tokyo: Daito Shuppan-sha 1930). To be operative, 
the fourth cause iadhipati.pratyaya) must assume the existeftce 
of an entity. However, Niigiirjuna's fundamental standpoint is 
that of the non-self-nature (ni{ISvabhOva) of an entity and there­
fore rules out any imputation of a causal or relational connec­
tion of entities in a one-to-one manner. 

Verse 11 
na ca , vyastasamaste$U pratyaye$vasti tatphalaip/ 
pratyayebhya)) kathaip tacca bhavenna pratyaye$U yat// 

The effect (i.e., arisen entity) does not exist separated from 
relational condition nor together in relational condition. If it 
does not exist in either situation, how could it arise out of 
relational conditions? 

Verse 12 
athasadapi tattebhya)) pratyayebhya)) pravartate/ 
apratyayebhyo 'pi kasmannabhipravartate phalaip// 

Now then, if non-entity arises from these relational con­
ditions. why is it not possible that the effect (i.e., arisen entity) 
~not arise from non-relational conditions?. 

Verse 13 
PhillaiJl ca pratyayamayaiJl pratyayascasvayaipmaya))/ 
phalamasvamayebhyo yattatpratyayamayaip kathaip// 

The effect (i.e., arisen entity) has the relational condition 
but the relational conditions have no self-possessing (natures). 
How can an effect, arising from no self-possessing (natures), 
have the relational condition? 

Verse 14 
tasmanna pratyayamayaip napratyayamayaip phalaip/ 
Saipvidyate phalabhavatpratyayapratyaya)) kuta))/ 1 

Consequently, the effect (i.e., arisen entity) is neither with 
relational nor without non-relational condition. Since the effect 
has no existing status. wherein are the relational and non­
relational conditions? 



CHAPTER II 

Gatagata parik~a 

Examination of What Has and What Has Not Transpired 

As the title suggests, this chapter is an examination of what is 

known to have transpired or gone (gala) and what is known not to 

have transpired or gone (agala). There is a temptation to translate 

the Sanskrit terms as simply the past and the future respectively, 

but on critical reading of the Kiirikii the argument centers on the 

idea of a past (transpired moment) and does not justify any asser­

tion of a future in the ordinary sense. In developing the argument, 

however, the use of another term is necessitated in relating gala 

with agala. This term is gamyamiina or the passing away in or 

from the present. The Chinese version, i.e., Kumiirajiva's translation, 

is very accurate in rendering the above terms as i-ch'ii E.ti (gala), 

wei-ch'ii *~ (agala), and ch'ii-shih :i;R;'f (gamyamiina, also rendered 

as hsien-ch'ii ~~). The usage reveals that the Chinese character 

ch'ii ~ appears in all three, which shows the care and skill employed 

in adhering to the central concept of the movement into the past. 

Thus the above terms are respectively translated as "that which 

has transpired or passed (gata)," "that which has not transpired or 
passed (agala)," and "present passing away (gamyamiina)." 

The argument in the present chapter is undoubtedly addressed 

to those who maintain the idea of an individuality in things (the 

(pudgalaviidins) such as the case was with the Sa~pmitiya and the 
Vatsiputriya. The division of passage or movement· (gati, gamana) 

in time is refuted on the grounds that to assert any one of the three 

moments does not necessitate the introduction of any of the other 

two terms. The chapter is a necessary sequence in the development 
of the doctrine of pratityasamutpiida set forth in the opening chapter 
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and it also engenders the mood and pattern for the critical analysis 

of the opponent's views expressed in the remaining chapters. 

Verse 1 

gatarp na gamyate tavadagatarp naiva gamyate/ 

gatii.gatavinirmuktarp gamyamanarp na gamyate// 

Indeed, that which has transpired does not come to pass 
nor does that which has not transpired. Separated from these 
(gatagata), the present passing away cannot be known. 

Note: S. Yamaguchi enlightens us that the final "na gam yale" refen1 
to the fact that a certain condition is unknowable or inconcei­
vable. Cf., his translation of Prasannapadii, 0/1. cit., Vol. 1, p. 
144, notes 7 and 13. 

Verse 2 (The opponent contends) 

ce~ta yatra gatistatra gamyamane ca sii. yat11b./ 
na gate nagate ce~ta gamyamane gatistatal).// 

Where there is movement, there is passage. There is 
.movement also in the present passing away but not in that 
which has ·transpired nor in that which has not transpired. 
Thus passage must reside in the present passing away. 

Verse 3 (Nagarjuna asserts) 

gamyamanasya gamanarp katharp namopapatsyate; 

gamyamanarp hy agamana:rp yada naivopapadyate/ 1 

Indeed, how is it possible for the present passing away to 
have a coming to pass? For, it is not possible for the present 
passing away to be without a coming to pass. 

Note: The second part of the Sanskrit original reads: gamyamiine 
dvigamana'fll yadii naivopadadyate. De La Vall~e Poussin, however, 
makes a notation (op. cit., p. 94, note 2) to the effect that, accord­
ing to the Tibetan version, this part should read: gamyamiinam 
hy agamana'fll yadii naivopadadyate. Both Ryotai Hatani and 
Hakuju Ui note in their respective Japanese translations that the 
Akutobhaya (Wu-wei-lun 1!!tllt~). Prajnii-pradipa (Pan-jo-te'ng./un 
~ :t' :l~H~). Ta-ch' eng-chung-kuan-shih-lun (:k ~ 'F 1m ft! ~) and 
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Verse 4 

Pingala's version as translated by Kumiirajiva into Chinese 
(Chung-lun tpfnl), all refer to the latter reading. I have adopted 
Ui's method of changing the Sanskrit original into its more 
acceptable form. Ui goes on to say that the changes in the 
Sanskrit original attest to the fact that a few revisions had 
been made in later centuries. (Confer Hakuju Ui's work in 
Kokuyaku Daizokyii, Rombu Vol. V, liliJ~:kiiiUil!, Jafill, :ll!i=li Tokyo: 
Kokumin Bunko Kankokai, 1921. p. 19). 

gamyamanasya gamana111 yasya tasya prasajyate/ 

rte gatergamyamanaQl gamyamanarp hi gamyate// 

The assertion that the present passing away has a coming 
to pass results in a fallacy that the former can be without 
the latter. However, the present passing away does come to 
pass. 

Verse 5 

gamyaq1inasya gamane prasaktaQl gamanadvayaQl 
yena tadgamyamanaQl ca yaccatra gamanarp punab// 

There are two aspects of coming to pass inherent in the 
passage of the present passing away. That is, one (which 
gives substance) to the present passing away and the other 
which is the coming to pass itself. 

Note: Yamaguchi renders prasakta as fallacy; thus his translation 
from the Japanese would read: "There is a fallacy of asserting 
two kinds of coming to pass •.. " (cf. op. cit. his translation, p. 
150) This is not without merits for it clarifies the position that 
Nagiirjuna takes. 

Verse 6 
dvau gantarau prasajyete prasakte gamanadvaye/ 

gantara111 hi tiraskrtya gamanaQl nopapadyate// 

If the two aspects of coming to pass (are admitted), then 
there follow two kinds of passing (i.e., transpiring) entities. 
For, a passing away which is devoid of a passing entity does 
not take place. 
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Verse 7 

gantaralJl cettiraskrtya gamanalJl nopapadyate/ 
gamane 'sati gantatha kuta eva bhavi~yati// 

If now the coming to pass which is devoid of a passed 
entity does not take place, then, in turn, where will the passing 
entity be without the coming to pass? 

Verse 8 
ganta na gacchati tavadaganta naiva gacchatit 

anyo ganturagantusca kast(<:iyo hi gacchati/ I 

Indeed, a passing entity does not come to pass and neither 
does a non-passing entity. Apart from these, how could there 
be a third (type of) entity coming to pass? 

Note: A non-passing entity (agantr) refers to an entity which is not 
involved in the coming to pass process. 

Verse 9 

ganta tavadgacchatiti kathamevopatsyate/ 
gamanena vina ganta yada naivopapadyate// 

Indeed, how is it (possible) for a passing entity to come to 
pass when, separated from a coming to pass, a passing entity 
does not take place? 

Verse 10 
pak~o ganta gacchatiti yasya tasya prasajyate/ 

gamanena vina ganta ganturgamanamicchatai:l// 

If it is asserted that a passing entity comes to pass then 
a fallacy would result in that the entity could be separated 
from the coming to pass. (And yet) a passing entity requires 
the (condition of) passing away. 

Verse 11 
gamane dve prasajyete ganta yadyuta gacchati/ 
ganteti cocyate yena ganta sanyacca gacchati// 

If again it is asserted that the passing entity comes to pass 
then (another) fallacy would result in two types of coming to 
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pass. One type would exhibit the fact of a passing entity and 
the other the coming to pass in virtue of being a passing entity. 

Note: Ui indicates that the Sanskrit term, cocyate (to be named), is 

Verse 12 

cojyate (to be exhibited) in the Tibetan version. And although 
the Chinese is not clear on this point, he prefers to follow the 
Tibetan. (op. cit. Kokuyaku DaizOkyo. Vol. V; p. 22, note 63). I 
have followed his suggestion. 

gate niirabhyate gantutp gantatp niirabhyate 'gate/ 
niirabhyate gamyamane gantumarabhyate kuha/1 

There is· no commencing of passing away in that which 
has transpired nor in that which ha8 not transpired. Neither 
is there a commencing in the present passing away. Wherein, 
then, does it commence (to pass away)? 

Verse 13 
na piirvatp gamanarambhadgamyamanatp na vi gatatp/ 
yatrirabhyeta gamanamagate gamanatp kutab// 

There is no present passing away prior to the commence­
ment of coming to pass and also in that which has transpired. 
How could there be a commencement of coming to pass in 
that which has not transpired? 

Verse 14 
gatatp kitp gamyamanatp kimagatatp kitp vikalpyate/ 

adpyamana irambhe gamanasyaiva sarvatha// 

As any form of the commencement of coming to pass 
cannot be seen, how could that which has transpired, the 
present passing away, and that which has not transpired be 
conceivable? 

Verse 15 
ganta · na ti~thati tavadaganti naiva ti~thati/. 
anyo ganturagantub kasqtiyo 'tha ti~thati// 

Indeed, the passing entity nor the non-passing entity does 
not abide. How could there be a third entity, besides these, 
that abides? 
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Verse 16 

ganti tivatti~thatiti kathamevopapatsyate/ 
gamanena vini ganti yadi naivopapadyate// 

Indeed, how is it (possible) for a passing entity to abide 
when, separated from a coming to pass, a passing entity does 
not take place? 

Verse 17 

na ti~thati gamyamininna gatinnigatidapi/ 
gamanarp sarppravrttib nivrtti§ca gateb sama// 

There is no abiding (nature) in the present passing away, 
in that which has transpired and in that which ·has not 
transpired. (Otherwise) the coming to pass, arising, and cessa­
tion would be identical with (the con~t of) passage. 

Verse 18 

yadeva gamanarp ganti sa eveti na yujyate/ 
anya eva punarganti gateriti na yujyate// 

It is not justifiable to say that the coming to pass is the 
same as the passing entity; nor is it justifiable to say that 
the passing entity is different from or alien to passage. 

Verse 19 
yadeva gamanarp ganti sa eva hi bhavedyadi/ 
ekibhival;l prasajyeta kartub karmaoa eva cal/ 

If the coming to pass is identical with the passing entity, 
then (analogically) it would be the same as falling into the 
error of imputing a single character to the doer and his deed. 

Verse 20 
anya eva punarganti gateryadi vikalpyate/ 
gamanarp syadrte ganturganti syiidgamanidrte// 

Again, if it is discriminatively thought that the passing 
entity is different from passage, then perhaps the passing 
entity could exist without a coming to pass and vice versa. 
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Verse 21 
ekibhivena vi siddhirni.nibhivena vi yayob./ 
11a vidyate tayol) siddhib katluup nu khalu vidyate/1 

As they (i.e., coming to pass and a passing entity) cannot 
possibly be established in terms of a single character nor of 
a different character, how could they be established at all? 

Verse 22 

gatya yayocyate ganti gatiiJl tiiJl sa na gacchati/ 
yasmanna gatipiirvo 'sti IWcit kitil ciddhi gacchati// 

The passing entity which is known or described by passage 
does not initiate the latter because it cannot exist prior to the 
latter. Yet, any entity somehow does come to pass. 

Note: Ui enlightens us that although the Sanskrit is yayoeyat•, the 
Chinese and Tibetan versions correspond to yayajyat• which is 
more correct insofar as the meaning is concerned. (op. cit.. pp. 
;If, note 82). 

Verse 23 
gatyi yayocyate ganta tato'nyitp. sa na gacchati/ 
gati dve nopaJ)adyete yasmAdeke pragacchati// 

The passing entity which is known or described by passage 
does not intiate a different kind of passage because in a single 
coming to pass there cannot possibly be two kinds of passage. 

Note: See note on previous verse 22 for Ui's reference to yayoeyat• 
and yayojyat•. 

Verse 24 

sadbhiito gamanaiJl ganti triprakirarp. na gacchati/ 
nasadbhiito 'pi gamanarp. triprak~IJl sa .gacchati// 

The real state of a passing entity does not initiate three 
kinds of coming to pass- nor does its unreal state. 

~ote: The three kinds of coming to pass refer to those involved in 
(1) real state (sadbhuta), (2) unreal state (flSildbhuta), and (3) both 
real and unreal state ($111lasadbhuta.) 
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Verse 25 

gamanatp sadasadbhiital;l. triprakararp na gacchati/ 
tasmadgati&:a ganta ca gantavyarp ca na vidyate// 

Both the real and the unreal states (of the passing entity) 
do not initiate three kinds of coming to pass; therefore there 
are no passage, passing entity, and that which is to be trans­
pired. 



CHAPTER III 

Cak~uradindriya parik~a 

Examination of the Eye-faculty, etc. 

This chapter deals with the field or sphere of action of the six 
sense organs. However, the line of thought in the discussion neces­
sarily entails the understanding of the logic involved in the previous 
chapter. There we have seen that, strictly SPeaking, the three 
concepts of cata, agata, and gamyamiina cannot be maintain· ·d. In 
the present chapter Niigarjuna takes up only the first of the six 

sense organs, i.e., the seeing activity, and demonstrates its non­
possibility insofar as seeing itself and others are concerned because 
of basic objectification or attaching an unwarranted self-nature 

(svabhiiva) to any activity. 

Thus, it would follow that there is no seeing agent (dra~tr) as 
such. In a similar fashion he assumes that he has demonstrated 
beyond doubt the non-possibility of imputing any "enduring" charac­

teristic to the rest of the five sense organs, among which the mind 
is considered as the sixth sense organ. 

Verse 1 

darSanaJP 8ravaQatp ghriiQaJP rasaDaJP sparSanaiJl ·mana}.l/ 
indriyiil}.i ~l}e~IJl ~tavyadini gocara}.l/1 

The six sense faculties are seeing, hearing, smelling, tast­
ing, touching, and thinking. These have their respective 
fields of action, such as, what is to be seen, etc. 

Verse 2 (Nagarjuna asserts) 
svamiitmii.narp dar§anam hi tattameva na pa§yati/ 
na pa§yati yadii.tmii.naiJl cit"aqyati tatparan// 
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The seeing activity, indeed, does not see its own self. If 
it cannot see its own self, how is it possible to see other 
(things). 

Verse 3 

na paryipto 'gnidAtinto darianasya prasiddhaye/ 
aadarianab sa pratyukto gamya~nagatagataib// 

The example of the fire (i.e., which burns material but does 
not bum itself) is not adequate enough to establish the seeing 
activity. The fire example and the seeing ·activity can be 
refuted (analogically) by the concepts of "present passing 
away," "that which has transpired," and "that which has not 
transpired." 

Note: Pratyu/lta can be translated as refuted or answered. 

Verse 4 
niipasyamanal'(l bhavati yadi kil'(l cana darianal'(l/ 

darianam pa§yatltyeval'(l kathametattu yujyate// 

As a seeing activity which is presently not" seeing is non­
existent, how is it justifiable to speak of a seeing activity 
which sees? 

Verse 5 
pa§yati darianal'(l naiva naiva pa§yatyadarianal'(l/ 
vyiikhyato darianenaiva dra$ti cipyupagamyatil'(l// 

The seeing activity does not see nor does a non-seeing 
activity. Again, it must be admitted that the seeing agent 
which relies upon the seeing activity has already been ex· 
plaine(l. 

Verse 6 

tiraskrtya dra$ti nistyatiraskrtya ca darianal'(l/ 

draotavyal'(l darianaip caiva dra$taryasati te kutab// 

The seeing agent does not exist whether it is with or 
without the seeing activity. Since it does not exist, where 
can the seeing activity and the object to be seen be? 
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Verse 7 
pratitya matapitarau yathoktal}. putrasaJ)lbhaval;l/ 
caqfiriipe pratityaivamukto vijnanasaJ)lbhaval;l// 
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As it is said that a child. is born out of the father and 
mother relationship, so also does consciousness arise from the 
bond between the eye and its material form. 

Note: This verse is lacking in the Akutobhaya, Prajniipradipa, and 
the Chinese versions. 

Verse 8 
d~tavyadalianabhavadvijttanadicatu$tayarp/ 

nastiti upadanadini bhavi$yanti punal;l katharp// 

From the non-existence of the seeing activity and the 
object to be seen, it follows that the four-fold consciousness, 
etc. (i.e., touch, sensation, desire) do not exist. How then, 
again, could it be possible for clinging action, etc., to arise? 

Note: The four-fold matters refer to the sanskrit, vijniina, sasrava-
lpar§a, vedtmii and tma. 

Verse 9 
vyikhyatarp ~ravavaiP ghravaiP rasanarp sparianaiJl mana}]./ 
darianenaiva janiyacchrotr5rotavyakadi cal/ 

Based on the discussion of the seeing activity, it is to be 
known that the functions of hearing, smelling, tasting, touch· 
ing, thinking or the hearer and what is to be heard, etc., 
could be explained (in the same manner). 



CHAPTER IV 

Skandha parik~ 

Examinatiofi of the Skandhas 

With the same motive in mind as in previo':18 chapters, i.e., to 
establish the impossibility of imputing either an enduring entity or 

characteristic, this chapter takes up the subject of the five skandhas 
(rapa, vedana, samjiia, satr~skara and vijiiana). Again, as it was 

done in Chapter III, Nagarjuna treats only the first of the five 

skandhas, i.e., rupa, and assumes that the same line of argument 
can be cogently carried out with respect to the other four. He first 

states that it is inconceivable to say that rapa can be separated 

from the Four Great Elements (Earth, Water, Fire, Wind) for these 
are after all concomitant causes for the nipa's owri being. On the 

other hand, the Four Great Elements cannot be thought of in the 

absence of rapa. But all this does not mean that neither rapa nor 
the elements cease to exist. Nigarjuna is only trying to exhibit 

the fact that any concept or thing cannot be descri~d by reference 
to a simple cause-effect reJationship in order to establish its existen· 

tial status. 

Verse 1 

riipakiraQanirmuktaip na nipamupalabhyate/ 

riipeJ,lapi na nirmuktaip dJiyate riipakaraJ,laiJl/ 1 

Material form (rilpa) separated from the efficient cause 
(karat)a) cannot be conceived. Moreover, separated from 
material form the efficient cause cannot be seen. 

Note: The causes are in reference to the Four Great Elements (catvari 
mohabhuta111): Earth, Water, Fire, and Wind. 
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Verse 2 
riipakiraJ.lanirmukte riipe riipatp prasajyate/ 

ahetukatp na castyarthal) JWcidahetukab kva cit// 
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If material form is separated from efficient cause, then it 
follows that form will be without a cause. However, nowhere 
is there a thing existing without a cause. 

Verse 3 
riipena tu vininnuktarp yadi syidriipa.kinu)arp/ 

akiryakarp kiraQaiJl syit nistyakiryaiJl ca kiraQarp// 

Granted that separated from material form an efficient 
cause of form exists, then there will be a cause without an 
effect. But a cause without an effect (in real~ty) does no exist. 

Verse 4 
riipe satyeva riipasya kiraQaiJl nopapadyate/ 

riipe 'satyeva riipasya kiravaiJl nopapadyate// 

When material fonn exists, its cause is untenable. More­
over, even when material form does not exist, its cause is 
(likewise) untenable. 

Verse 5 
ni~IJl puna rtipatp. naiva naivopapadyate/ 
tasmit riipagatin karpkinna vikalpan vikalpayetj/ 

Again, material form without a cause definitely is untenable. 
Therefore, any material form which has been thought of (i.e.. 
becomes a ooncept). should not (become the basis of) further 
conceptualization. 

Verse 6 
na kir.u)asya sadJia~Jl kiryamityupapadyate/ 
na twaQasyasadtiaiJl kiryamityupapadyate// 

It is untenable that the effect will resemble the efficient 
cause. Again, it is untenable that the effect will not resem­
ble the efficient cause. 
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Verse 7 
vedanacittasa~pjftaniitp sa~pskar~Ql ca sarva8al.t/ 
sarve~meva bhiiviinliQl rii.per;miva sama}.t kramal.t// 

Feeling, mind, awareness, volitional plays, and all existentia1 
actions can each be discussed in the same manner as material 
form. 

Verse 8 

vigrahe ya}.t parihiraQl krte §unyataya vadet/ 
sarva~p tasyaparihrtaQl sama~p sadhyena jayate/ 1 

When a refutation is based on sunyatil and an opponent 
counter-refutes, he is not able to counter-refute everything 
since the counter-refutation will be the same (nature) as the 
contention (sii.dhya). 

Note: This is an extremely subtle and cryptic verse which Candra­
kirti clarifies as a play between with self-nature (saSVflbhava) and 
without self-nature (nif.Jsvabhava). The Midhyamika with ita 
refutation based on Minyatii always maintains the latter, Jlillsuab. 
Mf?fl, of all entities. Cf. Prasannapadii, p. 127. 

Verse 9 
vyiikhyiine ya upiilambhaQl krte ~iinyatayii vadetl 
sarva1p tasyiinupilabdha~p sama~p siidhyena jiiyatel I 

When an exposition is based on §unyatii and an opponent 
censors, he is not able to censor eyerything since the censor­
ship will be the same (nature) as the contention. 



CHAPTER V 

Dhatu parik~ 

Examination of the Dhatus 

In this chapter Nigirjuna considers the nature of true knowledge 
of the six reabns or •• elements" (dhatus), i.e., bhii. (earth), jala (water), 

tejas (fire), anila (wind), akiiAa (space) and vijnana (consciousness). As 

in previous chapters he treats only one of the elements. this time the 
akiUa, and demons~tes how it cannot exist in four respects. That 
is to say, akasa cannot exist as (1) an entity or existence (bhdva), 

(2) a non-entity or non-existence (abhava), (3) a characterization 
(lak~Ja), and (4) a characteristic (laklat~a). These four a.'lpects are 

applicable to the other ·five dhitus. In the last verse Nigirjuna 

comes out with the truth of things in: the Midhyamika sense that 
one.who indulges· in the conceptualization of nature's elements. e.g., 
into existence and non-existence, will never arrive at their real 

perception or understanding. 

Verse 1 

nikUa!n vidfate kiQl citpiirvamiktialak$8l.lit/ 
alalqaJ;Uttp. prasajyeta syitpiirvaql yadi lak$8l.llt// 

Prior to any spatial characteristics, space cannot exist. If 
it can exist prior to any characteristics, then, necessarily, it 
falls into the error of (~puting) a space without characteristics. 

Verse 2 
alak$8l.lO na kakicca bhlval) satp.vidyate kva .cit/ 
asatyalakeaoe bbive kramatltp. kuha laqaJ;unpJJ 

Nowhere is there any entity without characteristics. When 
there is no entity without characteristics, where could the 
characteristics appear? 
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Verse 3 

niilak~ue lak~uasya pravrttirna salak~oe/ 
salak~Qiilaksaniibhyiirp niipyanyatra pravartate/ I 

In instances of either with or without characteristics, there · 
is no production of characteristics. Again, there is no produc­
tion in another place other than the two (i.e., with and with­
O\!t characteristics). 

Verse 4 
lak~Qiisarppravrttau ca na lak!?yamupapadyate/ 
lak!?yasyiinupapattau ca lak~l)asyiipyasarpbhavab/ I 

Where characteristics do not arise, there can be no charac· 
terization. And where characterization is not possible, charac­
teristics will not arise. 

Verse 5 
tasminna vidyate Iakwarp lak~Qarp naiva vidyate/ 
laqyalak~uaninnukto naivo bhivo 'pi vidyate// 

Therefore, characterization as well as characteristics cannot 
exist. Again, an entity devoid of both characterization and 
characteristi~ cannot exist. 

Verse 6 
avidyamine bhiive ca kasyiibhiivo bhavi!?yati/ 
bhiviibhivavidhannii ca bhiiviibhiivamavaiti kab// 

Where an entity is non-existent, how can any non-entity 
exist? Moreover, destitute of either entity or non-entity, who 
can ever know anything apart from these? 

Verse 7 
tasmiinna bhivo Ribhivo na lak$yarp nipi lak!J303IQ/ 
ikiSa.rp ilWasami dhitavab paiica ye pare// 

Therefore, space is not an entity, non-entity, characteri· 
zation or cha~cteristics. The rest of the other five dhitus 
can be treated in the ~me ~anner as ~ 
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Verse 8 

astitvarp ye tu ~yanti nistitvarp cilpabuddhayabf 

bhavanarp te na ~yanti dnl$tavyopa§anwp Sivarp// 
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Those of low intelligence (i.e., inferior insight) who see 
only the existence and non-existence of things cannot perceive 
the wonderful quiescence of things. 



CHAPTER VI 

Ragarakta parik~a 

Examination of Passion and the Impassioned Self 

This chapter is concerned with the concepts of passion (raga, 
affection) and the impassioned self (rakta, the one who is impassioned 

and thereby .·~defiled"). Nigirjuna carries out the discussion on the 

basis of differing temporal movements. He first inquires into whether 

the impassioned self can exist apart from the passion and, should 

it be so, then the passion, in tum, must depend on it. Next, he 

considers simultaneous occurrence but the idea of simultaneity or 

concomitance of two entities is an illusion and, surely, a confusion 

of terms. He clearly demonstrates the fact that as one wishes for 

concomitance, one still desires to maintain the diversity of elements; 

and vice versa, as one seeks for diversity one also wishes to assert 

concomitance at the same time. In short, Nigirjuna indicates that 

diversity and unity are two different concepts which cannot be 

confused with reference to reality. Similarly, the concepts of passion 

and the impassioned self must be viewed aright, never to be spoken 
of together nor separately. The intimations here are towards the 

Midhyamika idea of the sunyata of dharmas (the "emptiness" of 

all factors of· experience). 

Verse 1 

rigadyadi bhavetpiirvatp rakto rigatiraslq1:ab/ 

tam pratitya bhavedrigo rakte rigo bhavetsati// 

If prior to and separated from the passion the impassioned 
self is admitted to exist, then the passion will be contingent 
on the impassioned self. ThilS the passion exists only from 
the fact of the existence of the impassioned self. 
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Verse 2 
rakte 'sati puna ragaQ. kuta eva bhavi$yati/ 
sati vasati va rage rakte 'py~ samaQ. kramaQ./ 1 

Again, from the non-existence of the impassioned self, where 
can the passion be? Whether the passion exists or does not, 
(once again), the impassioned self can be treated in the same 
manner. 

Verse 3 
sahaiva punarudbhiitirna yukta rligaraktayoQ./ 
bhavetarp ragaraktau hi nirapek~u paraspararp// 

Again, simultaneous occurrence of the passion and the 
impassioned self is inconceivable because, surely, both of them 
are not mutually dependent on each other for existence. 

Verse 4 
naikatve sahabhavo 'sti na tenaiva hi tatsaha/ 
prthaktve sahabhavo 'tha kuta eva bhavi$yati// 

in a unity (of passion and impassioned self), there is no 
concomitance because a thing does not come together with 
another. In a diversity, on the other hand, how does such a 
concomitance arise? 

Verse 5 
ekatve sahabhava5cet syatsahayarp vinapi saQ./ 

PJthaktve sahabhava$Cet syatsahayarp vinapi saQ.// 

If (it is admitted that) there is concomitance in a unity, 
then concomitance may also occur without a coming together. 
If (it is admitted that) there is concomitance in a diversity, 
then concomitance may also occur without a coming together_ 

Verse 6 
prthaktve sahabhava§ca yadi kirp ragaraktayoQ./ 
aiddhaQ. pflltakprthagbhiivaQ. sahabhiivo yatastayo}J./1 

If there is concomitance in a diversity, in what manner 
does the passion and the impassioned self exist together? For 
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then concomitance arises when there is a completion of the 
two separate entities. 

Verse 7 

siddhab. Prthak prfuagbhlivo yadi Vi riigaraktayob./ 
sahabhlivaJp. kimartham tu J)arikalpayase tayob.// 

Moreover, if there is an establishment of the diverse (nature 
of) passion and the impassioned self, then what is the purpose 
of your contriving a concomitance of the two? 

Verse 8 

prfuagna sidhyatityevaiJl sahabhaYaiJl viki.ilk$Ui/ 
sahabhlivaprasiddhyartha!Jl prthaktvatp bhiiya icchasi// 

You say that there is no establishment of the diversity (of 
entities) and, at the same time, you seek for concomitance. 
On the other hand, while projecting the establishment of con­
comitance, once again, you are desirous of diversity. 

Verse 9 
prthagbhliviprasiddheKa sahabhivo na sidhyati/ 
katamasmiD prthagbhlive sahabhiYaiJl saticchasi// 

Without the establishment of diverse entities, there is no 
concomitance. In what kind of diversity (of entities) are you 
desirous of establishing concomitance? 

Verse 10 
evaiJl rakter.lll ragasya siddhirna saha nisaha/ 
rigavatsarvadharmioiiJl siddhirna nisaba// 

Consequently, there is no establishment of passion with or 
without the accompaniment of the impassioned self. Similar 
to passion, there is no establishment of the dharma& (i.e., 
factors of existence) with or without the accompaniment (of 
the dharmaic self). 



CHAPTER VII 

Satpsk:rta parik!Jia 
Examination of the Created Realm of Existence 

This is one of the more comprehensive chapters dealing with 
the interesting topic of the so-called compounded nature or created 
realm of existence. The Chinese title refers to this chapter as the 
examination of the three characteristics, i.e., origination (utpada), 

duration (sthiti) and cessation (bhanga), and thereby presents a 
clearer pictures as to what the chapter discusses. 

The argument for the impossibility of maintaining the created 
realm is carried through by means of the three characteristics and 
with the same type of logic we have seen employed in Chapter II, 
i.e., with respect to the analysis of gamyamana, gata, and agata. 

Here again, each moment of the · created realm, for example, the 
characteristic of origination, is tak~n up and the question is raised 

whether something prior or previous to it can be its cause. The 
advancement of a cause invariably breaks down because what has 

arisen does not require a cause nor does what has not arisen. This 
analysis is carried through with the other two characteri!f ics of 

~ 

duration and cessation. The breaking up of entities into different 
moments is an impossibility and thus Nagarjuna states finally that 
the establishment of origination, duration and cessation is not possi­
ble at all and that there is no such thing as a created realm. His 
central position is clearly expressed in Verse 16: "Any thing (i.e., 
factor of existence) which exists by virtue of relational dependence 
is quiescence in itself. Therefore, presently ~ and origination 
per se are likewise in the nature of quiescence." 



Verse 1 

yadi satpskrta utpadastatra yukti t:rilaqaJ)I/ 

athisatpskrta utpadab kathatp satpskrta1aki58J)atp// 

If origination is of the created nature, then the thref. 
characteristics (i.e., origination, duration, cessation) will prevail. 
But if origination is of the uncreated nature, how could it be 
a characteristic of the created? 

Verse 2 
utpadidyastrayo vyasta nilatp laqa!)akarmaJJ.i/ 
satpskrtasya samasta.}.l syurekatra kathamekadi// 

When the three characteristics of origination, etc. are 
discrete, there will be no action in the characteristics with 
respect to the created nature. And if they are compounded 
or united, how could they occur at the same time in the same 
place? 

Verse 3 
utpidasthitibhailginimanyatsatpskrtalak!)aJ;Iatp/ 
asti cedanavasthaivatp nasti cette na satpskftiW/ 

If other characteristics of the created nature besides that 
of origination, duration and cessation are permitted, then this 
process (of assigning characteristics) could go on ad infinitum. 
If they are not permitted, on the other hand, then they are 
not of the created nature. 

Verse 4 
utpidotpada utpido miilotpidasya kevalalp/ 
utpidotpadamutpado maulo janayate puna}.l/1 

The origination of origination is nothing but the arising 
of the primal origination. And of course the primal origination 
gives rise to the origination of origination. 

Verse 5 
utpadotpida utpido miilotpidisya te yadif 
maulenijani~taJp. te sa kathatp janay~yati/1 
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If you say that the origination of origination is the arising 
of the primal origination, then how could it give rise to the 
primal origination. when it depends on the latter (for its own 
being) and has not yet arisen? 

Verse 6 

sa te maulena janito maulatp janayate yadi/ 
maulal;l sa tenajanitastamutplidayate kathatp// 

If you say that that which depends on the primal ongl­
nation gives rise to the primal origination, then how could it 
give rise to the primal origination which in tum depends on 
the origination of origination and which has not yet arisen? 

Verse 7 

ayamutplidyamlinaste klimamutplidayedimatp/ 
yadimamutpadayitumajatal:;l Saknuyadayamf/ 

This so-called presently originating will, as you wish, cause 
an origination if that which has not arisen is capable of 
causing such an origination. 

Verse 8 (The opponent contends) 
pradipal:}. svaparlitmanau satppraka§ayitli yathli/ 

utpadal:;l svaparatmlinavubhlivutpadayettatha// 

As light illumines both itself and other entities, so does 
'briginatioii give rise to both itself and others. 

Verse .9 '(Nligarjuna asserts! 
pradipe nandhakaro ·~ti~ yatta casau prati~thital:;l/ 
kirp. prakasayati 'dipaQ. · pq~.kaso hi tamovadhal:;l// 

There is. no darkness in light or in ib:l abode. What does 
light illumine when, indeed, it destroys darkness? 

Verse 10 

kathamutpadyamlinena pradipena tamo hataJP/ 

notpadyamlino hi tarnal:}. pradipal:}. prapnute yada// 
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How could darkness be destroyed by a presently shining 
light? For, indeed, the presently shining light has not as yet 
~xtended over to darkness. 

Verse 11 
aprapyaiva pradipena yadi va nihataiJl tamab/ 
ibasthab sarvalokasthaiJl sa tamo nihani17yati// 

If darkness is destroyed by light which is not extended, 
then light, in such a state, will destroy the whole world of 
darkness. 

Verse 12 

pradipal}. svaparatmanau sarppraka§ayate yadi/ 

tamo 'pi svaparatmanau chadayi!lyatyasatp5ayarp// 

If light illumines both itself and other entities, then undoub· 
tedly, darkness will also darken itself and other entities as 
well. 

Verse 13 

anutpanno 'yamutpadab svatmanarp janayetkatharp/ 

athotpanno janayate jate kirp janyate punab// 

How could an origination which has not arisen give rise 
to its own self? Again, if that which has arisen gives rise to 
itself, how coulc.I there be a rise again? 

Verse 14 

notpadyamiinarp notpannarp niinutpannarp katharp canal 

utpadyate tathiikhyiitarp gamyamiinagatiigataib/1 

In no way is it possible that origination rises from presently 
arising, that which has arisen, or that which has not arisen. 
This (line of argument) has already been discussed with 
respect to gamymiina. gala, and agata. 

Note: Reference is here made to Chapter II on Gatagata parik~. 

Verse 15 

utpadyamiinamutpattiividarp na kramate yadii/ 
kathamutpadyaminarp tu pratityotpattimucyate// 
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When this presently arising does not proceed from the 
origination, how can it be said that the former depends on 
the latter? 

Verse 16 

pratitya yadyadbhavati tattacchantarp svabhiivatab/ 

tasmidutpadyamanarp ca Siintamutpattireva cal I 

Any entity which exists by virtue of relational origination 
1s quiescence in itself. Therefore, presently arising and origi­
nation per se are likewise in the nature of quiescence. 

Verse 17 

yadi ka5cidanutpanno bhaval) satpvidyate kva cit/ 

utpadyeta sa kitp tasminbhiva utpadyate 'sati// 

If an entity which has not arisen is granted to exist some­
where, then it would originate. But how could this entity. 
when it actually does not exist, originate? 

Verse 18 

utpadyanianamutpado yadi cotpidayatyayarp/ 

utpidayettamutpidamutpidal) katamal;l punal;l// 

If origination gives rise to the presently arising, then again, 
what kind of origination will now give rise to the (first type 
of) origination? 

Verse 19 .. 

anya · utpiidayatyenatp yadyutpado 'navasthitib/ 

athinutpiida utpannal) sarvamutpadyate tathi/ I 

If anoUter (origination) gives rise to this (first) origination, 
then origination will go on ad mfinitum. But if that which 
has arisen ·arises from non-origination, then. everything will 
arise in such a way. 

Verse 20 

sataSca tavadutpattirasataSca na yujyatet 

na satasciisata5ceti plirvamevopapiditatp// 
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Indeed, an origination relative to either being or non-being 
cannot by justified Nor is it possible with being and non­
being (at the same time). This has been demonstrated before. 

Note: Reference is to Chapter I, Verses 6 & 7. 

Verse 21 
nirudhyaminasyotpattima bhavasyopapadyate/ 

yakinirudhyamanastu sa bhiivo nopapadyate/ I 

Origination of a presently extinguishing entity is impossi· 
ble. Moreover, it is equally impossible for a presently non­
extinguishing entity. 

Verse 22 

na sthitabhiivasti$thatyasthitabhavo na ti$thati/ 
na ti$thati ti$thaminab. ko 'nutpannaSca ti$thati// 

Ali entity which has arisen does not abide (i.e., endure) nor 
does an entity which has not arisen. A presently enduring 
entity also does not abide. How could something without 
origination abide? 

Verse 23 

sthitimirudhyaminasya na bhivasyopapadyate/ 
yakinirudhyaminastu sa bhiivo nopapadyate// 

The abiding of a presently extinguishing entity is impossi­
ble. Indeed, the '!biding of a presently non-extinguishing 
entity is equally impossible. 

Verse 24 

iari.maraQadharm~u sarvabhiiv~u sarvadii/ 
ti$thanti katame bhava ye jarimaraJ,)aiJl vini// 

As all entities are always subject to the conditions (i.e., 
dhannas) of ageing and death, what entities abide which are· 
not subject to the conditions? 
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Verse 25 
sthityiinyayii sthite)J. sthii.ruup tayaiva ca na yujyate/ 
utpidasya yathotpado niitmanii. na pariitmanii/ I 

The abiding state of an entity is not justifiable on the 
grounds of another entity's abiding or by its ovtn abiding. 
This is just as the origination of origination which is depen­
dent neither on its own self nor on another. 

Verse 26 
nirudhyate nii.niruddharp. na niruddharp. nirudhyatel 

tathii.pi nirudhyamii.narp. kimajii.tarp. nirudhyatel I 

That which has not extinguished does not extinguish. That 
which has extinguished does not extinguish also. This is alsc 
the case with that which is presently e¥tinguishing. How 
could an entity which has not arisen extinguish itself? 

Verse 'l:l 
sthitasya t:Jvadbhavasya nirodho nopapadyatei 

nii.sthitasyii.pi bhii.vasya nirodha upapadyatel I 

In truth, the cessation of an abiding entity is not possible. 
Also, the cessation of a non-abiding entity is not possible. 

Verse 28 
tayaivii.vasthayiivastha na hi saiva nirudhyate/ 

anyayavasthayii.vastha na canyaiva nirudhyate// 

From its abiding state, surely, the same state does not 
extinguish itself. Also, from another abiding state, that state 
does not extinguish itself. 

Verse 29 
yadaiva sarvadhannal)aiJlUtpado nopapadyatel 

tadaival}l sarvadhannii.l)ii.Ql nirodho nopapadyatel I 

As the origination of all dharmas (i.e., factors of existence) 
is not possible, so, also, is the cessation of all dharmas. 
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Verse 30 
sataSca tavadbhivasya nirodho nopapadyatef 
ekatve na hi bhava5ca nabhavUc:opapadyate/1 

In truth, the cessation of a real existing entity is not possi· 
ble. For, indeed, it is not possible to have the nature of both 
existence and non-existence at the same time. 

Verse 31 
asato 'pi na bhavasya nirodha upapadyi..;;e/ 
na dvitiyasya sirasa]]. chedanatp vidyate yathi// 

The cessation of an unreal existing entity is also not possi­
ble. It is as if the severance of a secand head (of a person) 
is inconceivable. 

Verse 32 
na svitmana nirodho 'sti nirodho na paratmani/ 
utpadasya yathotpado natmani na paratmani// 

There is no cessation by itself or by another entity. It is 
just as the origination of origination does not arise by itself 
or by another. 

Verse 33 
utpadasthitibhailginimasiddhernasti satpskrtaJp/ 
satpslq1:asyaprasiddhau ca kathatp setsyatyasatpskrtaiJl// 

As the establishment of origination, duration and cessation 
is not possible there is no created realm. Without the establish­
ment of the created realm, how then will the uncreated 
realm come gJ)out? 

Verse 34 
yatha miya yatha svapno gandharvanagararp yathi/ 
tathotpa.dastatha sthanarp tatha · bhailga udibrtaJp// 

It is like an illusion, a dream, or an imaginary city in the 
sky .. In such a way, (the concepts. of) origination, duration, 
and . cessation have been described. 



CHAPTER VIII 

Kannakiraka parik~?a 
Examination of the Doer and the Deed 

This chapter brings to sharp focus the Buddhist conceptions of 

the doer (kiiraka) and his deed (karman) in order to correctly under­
stand the workings of the dharmas in the realm of created elements 
(sa'l'skrtiil) dharma/)). In discussing the two concepts, Nagarjuna 
introduces the metaphysical notion of a thing in its finished or 
completed state (sadbhii.ta) as well as its unfinished or incompleted 
state (asadbhuta) and attempts to illustrate the various possible 
conditions expressible and assignable with respect to the doer and 
his deed. But all these conditions, which are taken up in turn, are 

untenable. The utimate standpoint is that of the dynamics of re­
lational structure (pratitya) which occurs in Verse 12 and which is 
an important link with the Madhyamika Credo. The final verse 
speaks of the various other phenomena which can be examined 
similarly as that of the doer and his deed, thus projecting into and 
anticipating the next two chapters which discuss, respectively, the 
former or antecedent state of an entity and the relationship between 
fire and wood. 

In looking over the verses it would be worth noting that Candra­
ki~, in reference to the initial verse, discusses an interesting contrast 
between the completed and incompleted states of the doer and his 
deed. It illustrates the two alternatives in which these terms are 

related as follows: 

karaka 
sadbh\ita ( =kriyi yukta){ 

-karman 

asadbhiita ( =kriyi rabita u-karaka 
'1-karman 
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The completed state is accompanied by function (kriya) while the 
incompleted state is not. Yet, in discussing either the doer or the 
deed, the function represents a third concept. And furthermore, as 

the first verse below clearly indicates, the status of any entity in a 

completed or incompleted state cannot issue forth another entity. 

Note: . The above diagrams are discussed by S. Yamaguchi in this 
Japanese translation of the Prasannopadii. Confer Vol. II, op. cit. 
pp. 127-28; Notes 14 & 16. 

Verse 1 

sadbhiitab. karakab. karma sadbhiitalll na karotyayalll/ 
karako napyasadbhutab. karmasadbhutamihate// 

A doer in a completed state cannot create a deed in a 
completed state. Again, a doer in an incompleted state cannot 
create a deed in an incompleted state. 

Verse 2 
sadbhutasya kriya nasti karma ca syadakartrkaQl/ 

sadbhiitasya kriya nasti karta ca syadakarmakab./ 1 

When a ·doer is in a COll}Pleted state, there will be no 
doing and also a deed will be without a doer. Likewise, when 
a deed is in a completed state, there will be no doing and also 
a doer will be without a deed. 

Note: The concept of a function or doing is introduced here to set 
up a triadic relationship, i.e., with respect to doer (kiiraka, kartr), 
doing (kriyii), and the deed (karmon). 

Verse 3 
karoti yadyasadbhuto 'sadbhUtarp. karma karakab./ 

ahetukatp. bhavetkarma karta cahetuko bhavet/ I 

If a doer in an incompleted state creates a deed in an in· 
completed state, then (in actuality) the deed will be without a 
cause and the doer will (in itself) have no cause. 

Note: The Chinese version has the completed state or fixed being 
(ting-yu )}::~) (sadbhuta) instead of the incompleted state (tziJQd-
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bhita). This is clearly an error on the part of the Chinese inter­
pretation since the previous verse illustrates the situation of the 
completed state. 

Verse 4 

hetivasati kiryaq1 ca kiraJ;wp ca na vidyate/ 
tadabhive kriya karti karavalJl ca na vidyate// 

Without a cause, there can be no effect or an efficient 
cause. Without these (effect and cause), there can be no 
functions of doing, doer and deed. 

Note: Hetu which is simply cause must be distinguished for kiirat~a 
which is an instrumental or efficient. cause, i.e., having a potential. 

Verse 5 

The kiira,.a in the second line is used synonymously for 
korman. 

dharmadhannau na vidyate kriyidinimasaJpbhave/ 
dharme cisatyadhanne ca phalatp tajjalJl na vidyate// 

W~thout these functions, etc. [doer, deed], there can be no 
factorS (dharma) and non-factors (adharma) of experience. 
Without factors and non-factors there can be nothing arising 
out of them. 

Verse 6 
phale 'sati na mo:qiya na svargiyopapadyate/ 
mirgab sarvakriyar;Wp ca nairarthakyaq1 · prasajyate// 

When there is no effect there will be no way of arriving 
at liberation or the heavens. For all doings or functions will 
fall into purposelessness. 

Verse 7 

kirakab sadasadbhiitab. sadasatkurute na tat/ 

parasparaviruddhalp hi sacdsacca;katal) k_utab./1 

A completed-incompleted doer cannot create a completed­
iucompleted deed. For. how could the mutually c:Oft8ict:iDg 
completed and incompleted states co-exist aa one? 
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Verse 8 

sata ca kriyate niisannasata kriyate ca sat/ 

kartrii sarve prasajyante d~istatra ta eva hi// 

A completed doer cannot create an incompleted deed nor 
can an incompleted doer create a completed deed. For, (if the 
above conditions are not accepted), thereupon all fallacies will 
follow. 

Verse 9 

nisadbiitarp na sadbhiital;t sadasadbhiitameva vi/ 

karoti kirakal). karma piirvoktaireva hetubhil:t// 

A completed doer cannot create an incompleted deed nor 
that of a completed-incompleted deed. This is according to 
the reason expounded in previous verses (i.e., verses 2 and 3). 

Verse 10 

nisaddbhiito 'pi sadbhiitarp sadasadbhiitameva vi/ 
karoti kiirakal:t kanna piirvoktaireva hetubhil:t// 

An incompleted doer also cannot create a completed deed 
nor that of a completed-incompleted deed. This is according 
to the reason expounded in previous verses (i.e., verse 4, 5, 
and 6). · 

Verse 11 

karoti sadasadbhiito na sannisacca klrakab/ 

karma tattu vijiniyitpiirvoktaireva hetubhil:t/1 

A completed-incompleted doer cannot create either a 
completed or incompleted deed. That is to be known by the 
reason stated previously (i.e., Verse 7). 

Verse 12 

pratitya kirakab karma bu)l pratitya ca kirakaql/ 
karma pravartate ninyatpdyiJnab siddh~atp// 

The doer is dyuamically related to the deed and the deed 
to the doer in order to arise. We cannot perceive any other 
cause for their establishment or completion. 
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Verse 13 

evarp. vidyadupadanaQl vyutsargiditi kannaQab/ 
kartu5ca kannakartrbhyi.Ql ~n bhavan vibhavayet// 
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Thus, by way of the refutation of the (static concepts of 
the) doer and the deed, the concept of seizing or clinging 
(upijdiina) can be known. And basing the analysis on both 
the doer and the deed, various other entities (i.e., phenomena) 
can be understood. 



CHAPTER IX 

Piirva parik~ 

Examination of the Antecedent State of the Self 

The chapter examines the antecedent state of the self (atman). 

It can be conveniently analyzed in terms of the ·upadatr (ch'ii-che, 

shou-che Jilt~. ~~ subject, perceiver, percipient) and the upadana 

(ch'il, shou, tso Jilt, ~. f)! act of perceiving, seizing, clinging, or percep­

tion). As a matter of fact, this distinction occurs in the Tibetan 
title which Max Walleser renders as Annehmer und Annehmen 

(upiidiitr·upiidiina). 

The distinction actually issue8 forth another term in the process 
involved which is that of upiideya (SO·Ch'ii, SO·Shou iJfJIIt, jjf~ the 
perceptual realm). From the above it is clear that upadatr and 
ufJtidana are internal elements or aapects in the perceiving function 
while upadeya gives an external spread of sucll a function. And the 
total procesa is a triadic relationship. The Midhyamika standpoint 
here is to destroy the wholly formal, logical, or conceptual notions 
conc:ernink the process involved in perception. Thus the examination 

is not aolely ~tricted to fonner states of the perceiver. but aliO 
concerns with the present and future states. This is the import of 

the last verse. 

Verse 1 

dariaDUravqic:Uni vecJanidJni cipyatha/ 

bbavanti yasya prigebhyab ao 'atltyeke vadantyuta/ I 

Of the existence of an entity which sees. hears. etc. or 
which feela. etc., 10111e people aaaert that it exist8 prior to ita 
fuuctiOnl. 



Examination of the Antecedent State of the Self 77 

Note: The functions are distinguished between the five faculties of 
perception (buddhindriya~i or jnanendriyap1) which are dar5ana 
(seeing), sravapa (hearing), ghra~a (smelling), rasana (tasting), and 
spar5ana (touching), and the five constituent elements of being 
(pancaskandhas) which are rupa (bodily or material form), vedanii 
(feeling, sensation), Sfl1!1iiiii (awareness, perception), satpskiira 
(aggregate of formations or mental conformations), and vijiiiina 
(conscious or discriminative thought faculty.) 

Verse 2 
katharp hyavidyamanasya dar5anadi bhavi~yati/ 
bhavasya tasmatpragebhyal}. so 'sti bbavo vyavasthital}.// 

How is it that seeing, etc. come to be of a presently non­
existing entity? Consequently, the entity (seemingly) exists 
abidingly prior to its functions. 

verse 3 

darianasravaQadibhyo vedanadibhya eva cal 
yal;l prigvyavasthito bbavab kena prajnapyate 'tha sab// 

If. the entity exists abidingly prior to its functions of seeing, 
hearing, etc., or feeling, etc., then by what means is it known? 

verse 4 

vinapi darSanadini yadi casau vyavasthitat 

amiinyapi bhavi~yanti vina tena na sarp8ayab/ I 

If the abiding entity could exist apart from the functions 
of seeing, etc., then undoubtedly the functions too could exist 
without the entity. 

Verse 5 

ajyate kena cit [kaScit] kirp citkena cidajyate/ 
kutab kirp cidvina ka8citkirp citkirp cidvina kutal:l/1 

An entity is made manifest by its attendant functions and, 
vice versa, the functions are known .by way of the entity to 
which they belong. How is it possible for an entity to be 
without its functions and the ·functions without their entity? 
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Verse 6 (The opponent' contends) 
sarvebhyo darianidibhyab Iamcitpiirvo na vidyate/ 
ajyate darianidinimanyena punaranyadi// 

No entity could exist prior to all its functions of seeing, 
etc. By means of the different functions of seeing, etc., the 
entity appears in different moments. 

Verse 7 (Nagarjuna asserts) 

sarvebhyo dar§anidibhyo yadi piirvo na vidyate/ 

ekaikasmitkatbalp. piirvo dar§anideb sa vidyate// 

If the entity does not exist prior to all its functions ot 
seeing, etc., then how could it exist prior to each of the 
functions? 

Verse 8 

drqti sa eva sa §rota sa eva yadi vedakab/ 

ekaikasmldbhavetpiirvaql eV8Ip caitanna yujyate// 

If (it is granted that) an entity which sees is concomitantly 
an entity which hears or feels, then that entity will exist prior 
to ita functions. But such a situation could not be in ac· 
cordaDce with reason. 

Verse 9 

drattiDP eva 6rotlnyo vedako 'nyab punaryadi/ 
aati IYiddrattari .6roti bahutftlp cltmanilp bhavet/ I 

If again (granted that) the entity which respectively' aees. 
hears, mUee1a is individually distinct, then as there will be 
an eatlty which sees there will also be an entity which hear& 
But this situation would impoae many forms on the entity. 

Vene 10 
dariaDUra.VB{lldlni vedanldlai clpyathaJ 
bhavanti yebhyastetveea bhutetvapi na vidyatef/ 

Of the arising of the functions of aeeing, hearing, feeliaa. 
etc. out of the Elements.. . the entity too cannot be found to 
eziat. . 

Note: RefereDc:e ia made to tbe Four Great BleaaeDta of eartb, water, 
Ire aDd wiDd. .. 
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Verse 11 
darianaSravat;~iidini vedaniidini ~apyatha/ 
na vidyate cedyasya sa na vidyanta imanyapi// 

If the entity which sees, hears, etc., or which feels, etc. 
cannot be found, then the functions themselves cannot also 
be found to exist. 

Verse 12 
prak ca yo dananiidibhyal;t siirppratatp cordhvameva ca/ 
na vidyate 'sti niistiti nivrttiistatra kalpaniil}.// 

Of an entity which does not exist prior to, concomitantly, 
or posterior to the functions of seeing, etc. the notions of 
existence and non-existence are unnecessary. 

Note: PriJk, siJmprata, and urdhva are translated by Kumiirajiva aa 
the three temporal existencea (St.JIWhill E111:), i.e., past, present 
and future. 



CHAPTER X 

Agnindhana parik~ 

Examination of Wood and Fire 

This chapter is one of the more significant expositions of the 

central concept of pratityasamutptida. The terms, fire (agni) and 
wood (indhana), are critically analyzed into whether they are the 

same (ekatva) or different (anyatva). In other words, a pair of terms 

relating to the Madhyamika Credo, i.e., anekdrtham ananarlham, is 

under review. The Credo comes to full light in this chapter but, 

as the 15th verse indicates, the same critical analysis thus employed 

can be extended to other entities, notably that of the self (atman) 

and its seizing or grasping function (upadtlna). 

Special mention must be made here with respect to a novel job 

of interpreting the meaning of the technical term paraspara-apekfij 

(mutual togetherness) as used in this chapter by Prof. Y. Ueda. 

(Confer his Daijo-bukkyD-shisO-no-kompon-k0%0; *-•-(1)--• 
•• The Fundamen~ Construct of Mahlyina Buddhist Thought." 

Kyoto: Hyakkaen, 1957. Chapter 3, pp. 67-103. This chapter origi­

nally appeared as an article in the Tetsugaku-zasshi; "Journal of 
Philosophy (Japanese],'' March, 1951) 

He is the first scholar to interpret and employ a J)iinciple which. 
he claims to be central or basic to the unique type of "logic" 
employed in Mldhyamika philosophy. The unique logical principle 

in brief is that of any two Concepts, e.g., fire and wood, there are 
inherent conditions in each such that their ultimate relationship into 
a whole or unity entails a mutual denial of each other. (~li.~Jti~ 

•x~~I.JIIH). With this principle he arrives at the solution to 
the baftling statement that nothing is identical or differentiated as 

expressed in the Credo. 

• 
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The genn of this logical thought had already been hinted at by 

Chinese as well as Japanese scholars, especially by those in the field 

of Zen, but this is not entirely a surprise because of the closeness 

or perhaps an ultimate identity, in the final analysis, of the founda­

tions of Zen and Siinyavada D. T. Suzuki, for example, speaks of 

the logic of immediate negation (~~~c7J~JJ.), H. Ui speaks of the 

logic of immediate negation-affinnation (~~;l!:fac7J~J!), and even as 

far back as the 12th Century A.D., Dogen, the patriarch of Japanese 

SOtO Zen, remarks on the union of the self and the other self ( 111 c 
.!:fl!!.cc7JIPJ-tt). Despite these antecedent thoughts, due credit must 

go to Prof. Ueda for carrying out a clear and systematic exposi­

tion of the peculiar, if not unique, type of logic in use. 

Verse l 
yadindhanarp. sa cedagnirekatva~p kartrkarmaQoh/ 

anya§cedindhanadagnirindhanadapyrte bhavet/ I 

If wood is . the same as fire, then likewise the doer and his 
deed will be identical. If fire is distinct from wood, then it 
will exist without wood. 

Verse 2 
nityapradipta eva syadapradipanahetukal)/ 

punararambhavaiyarthyameva~p ciikarmakal) sati/1 

If there· is no cause for burning, then fire should bum 
constantly. And there will be no purpose in fire to start (i.e., 
to bum) again aqd it will then be without a function. 

Verse 3 
paratra nirapek~atvadapradipanahetukal)/ 

punararambhavaiyarthya~p nityadiptal) prasajyate/1 

Being unrelated to an other, it (i.e. fire) will be something 
without a cause for burning. Moreover, it will follow that a 
constantly burning fire would have no purpose of starting (i.e. 
burning) again. 
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Verse 4 
tatraitasmadidhyamiinamindhanaqt bhavatiti cet/ 
kenedhyatiimindhanaqt tattiivanmatramidaQl yada// 

Thus, if it is granted that there is wood in the b~ng 
(process) and that only wood is burning, then by what means 
will it bum? 

Verse 5 
anyo na pripsyate 'prapto na dhalq;yatyadahan puna!)./ 

na nirvasyatyanirvaQal). sthiisyate vii svaliilgaviin// 

A different thing (i.e., fire distinguished from wood) is never 
effected and a non-effected thing will never bum. And, in 
turn, a non.buming thing will never extinguish itself while a 
non·extinguishing thing, having its own characteristics, will 
continue to endure itself. 

Verse 6 (The opponent contends) 
anya evendhaniidagnirindhanaqt priipnuyadyadi/ 

stri saqtpriipnoti puru$8IJ1 pu~ striyaqt yathii// 

If fire whi~ is distinct from wood should unite with wood, 
it would be like a woman uniting with a man and, vice versa, 
a man uniting with a woman. 

Note: Kumirajiva translates this union as between this person (lsrl 

jen JtA) and that person (pi jen ~A) but the Sanskrit definitely 
refers to a man (puru10l and a woman (stri). Both, however, 
carry the meaning across. At any rate, this opposition must 
never be confused with the union of husband and wife which 
are inseparable or correlative concepts. 

Verse 7 (Nagarjuna asserts) 

anya evendhanadagnirindhanaqt kamamapnuyat/ 
agnindhane yadi syiitiimanyonyena tiraskrte// 

Fire which is distinct from wood will unite with the latter 
freely as you contend. if and only if, the two have mutually 
distinct existences. 
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Verse 8 
yadindhanamapekfiyignirapekwignim yadindharuup/ 
kataratpurvani$Panna~p. yadapek$Yignirindharuup// 
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If fire is dependent on wood and wood on fire, then each 
one must have had a prior completed state and to which the 
other depends. 

Verse 9 
yadindhanamapek$yigniragneb siddhasya sadhanalp.{ 
eva!Jl satindhana!Jl capi bhavi$yati niragnikaq1// 

If fire is dependent on wood then an already existing fire 
will again be effectuating itself. If that is so then wood also 
will exist without fire. 

Verse 10 
yo 'pekfiya sidhyate bhivastamevipekfiya sidhyati/ 
yadi yo 'pekfiitavyal}. sa sidhyati~p. kamapelqya kab// 

If an entity depends on another entity in order to manifest 
itself, -.the latter will also depend on the former for its mani­
festation. If what is' to be dependent on for manifestation 
already exists, then (the question is) what depends on what? 

Verse 11 
yo 'pekfiya sidhyate bhival}. so 'siddho 'pekfiate katha~p./ 
athipyapekfiate siddhastvapekfiisya na yujyate//, 

An entity depends on an other for realization (i.e., mani­
festation) but, in an unrealized (i.e., urtmanifested) state, what 
ill the manl)er of dependence? And again, even though (the 
entity) is already in a dependently manifested state, the nature 
of dependence is not possible. 

Verse 12 
apekfiyendhanamagnitria ninapekfiyignirindhana~p./ 
apelqyendhanamagni!Jl na ninapekfiyignimindharuup// 

Fire does not exist by dependence on wood nor does it 
exist by non-dependence on wood. Likewise, wood does not 
exist by dependence or non-dependence on fire. 
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Verse 13 
igacchatyanyato nagnirindhane 'gnirna vidyatel 

atrendhane ~muktarp gamyamiinagatiigataibl I 

Fire does not come from something else nor does it exist 
in the wood. With respect to wood the remaining issues· have 
been taken up in the discussion of present passing away, that 
which has transpired, and that which has not transpired. 

Note: Reference is to Chapter II. 

Verse 14 
indhanalJl punaragnirna niigniranyatra cendhanat; 

nagnirindhanavanniigniivindhaniini na te$U sabl I 
Again, fire is not wood nor is it in something else than 

wood. Fire does not contain wood. There is neither wood in 
fire nor fire in wood. 

Verse 15 

agnindhaniibhyarp vyakhyata atmopiidiinayob kramabl 

sarvo nirav~J}a sardharp ghatapata.dibhibl I 

By means of the analysis of fire and wood, the total 
relationship 'rletween iitman and upiidiina, and along with the 
(notions of) earthen jar, cloth, etc., have all been explained 
without fail. 

Note: Atman and upiidiina refer to man and his five basic functions 
(skandluls). This verse is a summation of the analysis of wood 
and fire, and the analysis, Niigirjuna contends, can be employed 
to all "entities" (dharmas) including the self (iitman) and its 
functions in order to show the fallacies involved in maintaining 
preconceived notions. 

Verse 16 

atmana&:a satattvarp ye bhaviinarp ca prthak prthakl 
nirdisanti na tiinmanye Siisanasyiirthakovidiinl I 

Insofar as I am concerned, those who speak of the reality 
of entities and who assign them distinct existences cannot 
be considered truly knowledgeable of the (Buddha's) teachings. 



CHAPTER XI 

Purvaparakoti parik~ 

Examination of Antecedent and Consequent 
States in the Empirical Realm 

In the Tibetan Dhu · na rlsa bal)i l)grel pa ga las I) jigs med 
(Mulamadhyamakavrttyakutobhaya), the Chinese Pan-jo-teng-lun-shih 

(ftt'iBila"') and the Ta-ch'eng-chung-kuan-shih·lun <*~~a•l*), the 
title is the ExaminatiQtt of. SatpSdra (lun hui ftlll, life-death cycle). 
An investigation of the content of the present chapter reveals that 
this title is quite justifiable. However, Candrakirti's Sanskrit title 
is not without a basis since it suggests that the discussion of 

satpSiira should be carried to its extremes, hence the term, koti, and 
exhibit its impossibility. Here agmn, as in pr~vious chap~ the 
argument develops by breaking .UP the doctrine of satpSara into 
separate elements, i.e., into the three temporal moments of prior, 
posterior and simultaneity, and by showing the ultimate obecurity 
and uncertainty of these elements. All existences in truth are in­
stances of the fact of fanyata which does not lend itself to analysia· 
and description. 

Verse 1 
piirva prajnayate koprnetyuvaca mahamunil)f 
sa~.psaro 'navaragro hi nasyadimapi pa5cima~.p/ 1 

The great wise one (i.e., Sakyamuni) has said that the state 
anterior to satpSara (i.e., life-death cycle or the empirical r.ealm) 
cannot be grasped. For, satpSiira has no beginning and end; 
that is to say, no definite points of commencement and con­
clusion. 
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Verse 2 
naivagra:rp navara:rp yasya tasya madhya:rp kuto bhavet/ 
tasmannatropapadyante purvaparasahakramao// 

As there are no beginning and end,· how could there be a 
middle? Therefore, the simultaneity, anterior, and posterior 
states (of sa1f1Sara) are not poasible. 

Vesre 3 
p\irva:rp jatiryadi bhavejjarimaraJ;.tamuttanup./ 

nirjaramaraJJ.i jatirbhave]jiyeta cimrta])// 

If birth is anterior and old age-death posterior, then there 
will be birth without old age-death and this will entail · the 
rise ol a deathless being. 

Verse 4 
pa5cajjatiryadi bbaveliarlmat"a\18Dliditab/ 
ahetUlWnajltasya syiijjarlmar'a\UUp. katbmpJ/ 

If birth is posterior and old age-death anterior, that would 
c:onSitute a state of non-causal· e<mnectlon. For, Of something 
iet to be bonl~ bow coukt there be old age-death? 

Verse 5 
na jarlm~enaiva jatib saba Jujyate/ 
mriyeta jiyami~ syiccibetukatobbayotJ.// 

Indeed, birth is never conceived to be simultaneous with 
old age-death. For, what is in the process of being bOrn must 
die and both life and death are non-caqsallt related. 

Verse 6 
yatra na prabhavantyete pQrviparasahakramio/ 

prapaficayanti titp. jati:rp. taj,i&rimaraJJ.a:rp ca ki:rp/1 

Where states. of anterior, posterior, and simultaneity (of 
SQ'fiSara) dO not exist, how could the eoncepts of birth and 
old age-death be projected? 
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Verse 7 
kiryaiJl ca kiraQalll caiva lak~YaiJl lak~Qameva ca/ 
vedani vedakaScaiva santyarthi ye cake canal/ 

Cause and effect, characteristics and characterization, feeler 
and feeling, and alsO whatever other things exist •••• (This 
verse continues on to the next.) 

Verse 8 
piirva na vidyate kotib sa111sirasya na kevalarp/ 
sarv~imapi bbAviniiJl piirvi koti na vidyate// 

••.. not only is there not an anterior state in Sa'f'Stira but 
this state is not posSible for all existences. 



CHAPTER ,XII 

Dupkha pariqa 

Examination of Suffering 

As the chapter indicates, the discussion is on the investigation 

of pain or suffering (dul)kha). The problem is stated in the apening 

verse which asserts the four possible ways of viewing the causes 

of suffering, i.e., self-cause, other-cause, both self and other cause, 

and non-causal. In each instance the usual logic of reductio ad 

absurdum (prasanga) is applied to exhibit the untenability of each 
causal view. Nigirjuna concludes by making reference to the fact 

that the four-fold possible views (caturvidhyam) can equally be 

applied to demonstrate -the impossibility of asserting elements of 

the external world 

Verae 1 

svaya111 krtaJp parakrtaiJl dvibhyilll krtaiJlahetukarp/ 
dubkhamityeka icchanti tacca kiryatp na yujyate/ I 

Some assert that suffering arises by virtue of being self· 
ca~. other-caused, both self and other-caused or non-causal. 
Such an assertion which treats suffering as an effect i$ not 
justifiable. 

verse 2 

svayarp krtarp yadi bhavetpratitya na tato bhavet/ 

skandhiniminami skandhil) saqlbhavanti pratitya hi// 

H suffering is self-caused, it will not have a relational 
condition in arising. For, surely, these (present) skandbas 
are relationally conditioned in the arising of those (future) 
skandhas. 
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Verse 3 
yadyamibhya ime 'nye syurebhyo vimi pare yadi/ 

bhavetparalqtaiJl duokha111 parairebhirami krtalJ.// 
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If these (present) skandhas are different from those (future) 
skandhas or if the latter is other than the former, then there 
will be suffering caused by something else and those (future) 
skandhas will also be caused by it. 

Verse 4 

svapudgalakrtaiJl dul)kha111 yadi duOkhaiJl punarvini/ 
svapudgalab sa katamo yena duf.lkhaJ11 svay8J11 krt8J11// 

If suffering is caused by the individual himself, then the 
individual is separated from suffering. Who is this individual 
self which self-causes suffering? 

Verse 5 
par.Jpudgala.iatp dubkha111 yadi yasmai pradiyate/ 

pare~ krtvi taddubkha111 sa du};Jkhena vini kuta}J./ I 

If suffering is caused by another individual, where is this 
self which is separated from suffering but which is (seemingly) 
the recipient of the suffering caused by another? 

Verse 6 
parapudgalajaiJl dubkhaiJl yadi kab parapudgalab/ 
vina dubkhena yab krtva parasmai prahiQoti tat// 

If suffering is caused by another individual, what is (the 
nature of) this individual which is separated from and yet 
causes and bestows suffering on the recipient? 

Verse 7 

svaya111 krtasYiprasiddherdubkhaJ11 parakrtaiJl kuta}J./ 

paro hi du})khaiJl yatkuryittattasya syitsvayaqi krta111// 

As self-cause cannot be established, where can an other· 
caused suffering be? For, surely, an other-caused suffering 
is caused by that other itself. 
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Verse 8 

na tiivatsvakrtarp. dubkharp. na hi tenaiva tatkrta1Jl/ 
paro niitmalqtaSc:etsyiiddubkharp. parakrtaiP kathatp// 

In truth then, there js no self-caused suffering for it cannot 
come about by itself. If an other does not bring about its 
own suffering, why is there an other-caused suffering? 

Verse 9 

syiidubhiibhyibp krtarp. dubkharp. syiidekaikalq"tatp yadi/ 
pariikiiriisvayarp.kiin~:rp. dubkharp.ahetukatp kutab// 

If suffering could be caused individually by one's self . and 
by an other, then there should also be suffering caused jointly. 
Where is this non-causal suffering which is neither caused by 
itself nor by an other? 

Verse 10 

na kevalarp. hi dubkhasya citurvidhyarp. na vidyate/ 
bihyinimapi bhivinirp. citurvidhyarp na vidyate// 

Not only is the four-fold causal view of suffering impossi· 
ble but the same is not possible with respect to the external 
elements of. being. 



CHAPTER XIII 

Sarpskara panik~ 
Examination of Mental Conformation 

The Tibetan title of this chapter has the term, tattva (de nid) 

instead of sa,skiira, but as one goes through the verses there is a 
gradual shift from the concept of sattZskiira to the real meaning of 
Silnyatii or the nature of thusness. So, in this respect, the Tibetan 
title is more suggestive of the real content of the chapter and much 
more to the point. However, the term, sarrzskiira is an old terminolo­
gy employed from Early Buddhism and refers to the nascent mental 
force (i.e., a kind of mental elan vital). Stcherbatsky, interestingly 

enough, uses the suggestive term, "synergy" for sa1'fl.skiira in re­
ference to the synthetic or synthesizing energy of life. 

At the.outset, Naglirjuna strikes at the heart of the matter by 

saying that the Buddha condemned all conceptions arising from 
false discrimination of realities. This is, in fact, attributed to the 
nature of sattZskiira or mental conformation. The discussion then 
goes into the conceptions of self-nature (svabhiiva) and varring 
nature (anyathiibhiiva), and their possible relationship, In neither 
case, however, does. the argument prove any of their respective 
existences. Youth d~s not age in the strict sense and milk does 
not tum into butter, In other wprds, in the true Zen manner, you~h 
is youth, age is age, milk is milk, and butter is butter. There is 
no strict conversion {(om one to the other. Thus the discussion 

:' ''· 
inevitably arrives at ~he. nature of thusness, Silnyatii, as the only 
true view of existence, but Nagirjuna is quick to caution that 
Silnyata is not subject to conceptualization. 
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Verse 1 
tanm~ mo~dharma yadbhagavinityabhi~ta/ 

sarve ca m~dharrnir.tab sa~pskiristena te m~i.// 

The ·Blessed One has said that elements with delusive 
nature are untrue. Ali' mental conformations are delusive in 
nature. Therefore, they are untrue. 

Verse 2 

tanm~i mo~dharma yadyadi kiiJl tatra m11$yate/ 
etattiiktal)l bhagavati sunyataparidipalwp// 

If the elements with delusive nature are untrue, what is 
there which deludes? On account of this the Blessed One 
merely expounded the significance of sunyata. 

Verse 3 (The opponent contends) 
bhivinil)l nibsvabhivatvamanyathibhivadarianlt/ 
asvabhivo bhivo nisti bhivinil)l sunyati yatab// 

From the perception of varyiqg natures all entities are 
without self-natures. An entity without self-nature does not 
exist because all entities have the nature of Jii.nyata. 

Verse 4 (Nigirjuna asserts) 

kasya syldanyathibhival;l svabhiva§cenna vidyate/ 
kasya syidanyathibhival;l svabhlvo yadi vidyate// 

If self-nature does not exist, what is it that has this vary­
ing nature? (On the other hand), if self-nature does exist, 
again, what is it that has this varying nature? 

Verse 5 
tasyaiva ninyathibhivo nipyanyasyaiva yujyate/ 
yuvi na jiryate yasmidyasmijjlr\lo na jlryate// 

It is not possible for this or another entity to have a vary­
ing nature. This is from the fact that youth does not age 
(over again). 
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Verae 6 
tasya cedanyathabhavab. ki$irameva bhaveddadhi/ 
k~Jlridanyasya kasya ciddadhibhiivo bhavii$yati// 
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If an entity does have a varying nature, then it will be 
possible for milk. to become butter. But butter-nature will 
have to arise in/ something other than milk. 

Verae 7 
yadya§iinyaiJl bhavetkiiJl citsyicchiinyamiti kiiJl canal 
na kiiJl cidastyasiinyatp ca kutab §iinY8IJ1 bhaviwati/ I 

If something devoid of the nature of §Unya exists, then 
there also will be something else which may have the nature 
of §Unya. But as anything devoid of the nature of sunya does 
not exist, how could there exist the nature of §Unya? 

Verae 8 

§unyatii sarvadntinlhp prokti nibsaravalJl jinaib/ 
Y~J11 tu §unyatidntistiinasidhyin babhii$ire// 

The wise men (i.e., enlightened ones) have said that IUnyata 
or the nature of thusness is the relinquishing of all false views. 
Yet it is said that those who adhere to the idea or concept 
of IUnyata are incorrigible. 



CHAPTER XIV 

Satp.sarga parik!?a 
Examination of Combination or Union 

This chapter discusses the concept of combination or union 
(Saf!1Sarga) and once again Nagarjuna resorts to the three temporal 
moments in discussing any concept or entity. Verse 1 has direct 
relationship to Chapter III which examines the six ayatanas ·(seats 
of sense perception) and Verse 2 to Chapter VI which examines the 
passion and the impassioned self. But . quite explicit in the whole 
discussion is the fact that Nagarjuna has in mind two ideas of the 
Madhyamika Credo, i.e., with respect to non-identity and non· 
difference (anekilrtham anilnilrtham). His argument is to show the 
absurdity of these ideas combining and evolving one fro~ the o~er 

. . 
or from their identical or different natures. Thus, finally, he arrives 
at the conclusion that the presently combining (sapt~srjyamilna), an 
already combined (Sfl"f'Sr~ta), and the agent which combines 
(saf!1Sraflr) are untenable. 

Verse 1 
dra~taVyatp. darianarp dra$ti trir;tyetani dvi~ dvi8a}J./ 
sarva8ab na sarpsargamanyonyena vrajantyuta// 

The three phases of the object perceived, the perceiving 
function, and the perceiver cannot mutually combine in two­
fold senses or all together. 

Note: The two-fold senses refer to: (1) The object and the perceiv­
ing function, (2) The perceiving function and perceiver, and (3) 
The perceiver and the object. 
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Verse 2 

evatp riiga§ca rakt$ca ranjaniyatp ca dr8yatiiiP/ 
traidhena ~ab kle8Mca ~iiQyiiyatanani caf 1 
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The passion, impassioned self, and the impassionable can 
be seen in the same manner. The rest of the kle$as (i.e., 
mental defilements) and ayatanas (i.e., seats of sense percep­
tion) depends on these three phases (for exposition). 

Verse 3 
anyenanyasya sarpsargastacciinyatvarp. na vidyate/ 
dra~tavyaprabhrtiniiiJl yanna sal)lsargatp vrajantyatab// 

There is combination of something with something different. 
But there are (essentially) no different natures in the object 
perceived, etc. and these, therefore, cannot coalesce. 

Verse 4 

na ca kevalamanyatvatp dra~tavyaderna vidyate/ 
kasya citkena citsardhatp nanyatvamupapadyate// 

... 
Not only do different na!;ures in the object perceived, etc., 

not exist, but it is also not possible for an entity to have 
a different nature jointly with another. 

Verse 5 
anyadanyatpratityanyanniinyadanyadrte 'nyab/ 
yatpratitya ca yattasmattadanyannopapadyate/1 

Differen~tion comes about by the relational conditions of 
different (entities) and it does not exist removed from them. 
And yet by virtue of the relational factor, there cannot be a 
differentiation between the entities involved. 

Verse 6 
yadyanyadanyadanyasmadanyasmidapyrte bhavet/ 

ta<\anyadany.yasmiidrte niisti ~ nistyatab// 

If a dijferent (en~ty) is different becaU$e it arises from 
another different (entity), then it will also exist removed from 



96 Saq1aarga Parikti 

the latter. But such a situation of a different (entity) cannot 
possibly exist. 

Verse 7 
nanyasmin vidyate 'nyatvamananyasmin na vidyate/ 
avidyamane canyatve nistyanyadvi tadeva vi// 

It .is not possible for. a differentiation to exist in a different 
or a non-different (entity). When a differentiation does not 
exist, difference and identity also do not exist. 

Verse 8 
na tena tasya sarpsargo ninyeninyasya yujyate/ 
sarpsrjyamanarp sarpsf$taJP ~ti ca na vidyate// 

The combination of identical entities or of different entities 
is not justifiable. For, there cannot exist a presently com­
bining, an already combined, and the agent which combines. 



CHAPTER XV 

Svabhiva pari~ 

Examination of Self-nature 

The Tibetan and Chinese versions have as similar titles the 
Examination of Being and Non-being (bhiiviibhava, yu-wu :fff!l). This 
may have been the older fonn but the present Sankrit title, never· 

theless, does not detract anything from what is being discussed. 
Nigirjuna here discusses the idea of self-nature or self-existence 

(suabhiiva) and the possible ways of conceiving it. He intrOduces 
the interesting concept of extended or other nature (parabhiiva) to 
show that it too cannot help in the understanding of the character' 

of self-nature. It is interesting to note that Stcherbatsky translates 

parabhava as relational existence with an eye, it seems, to capture 
the sense of relativity of objects. 

In Verses Nos. 6 and 10 Nigirjuna strikes at· the heart of the 
matter by reassuring all that the truth expounded by the Buddha 
cannot be grasped by a play or interplay of concepts, such as, self· 

nature, extended nature, existence, or non-existence and that the 

wise should abandon all ideas which tend to treat existence in terms 
of static notions, such as, permanency (~lvata) or interruption 
(uccheda), notions which are antithetic to the Midhyamika Credo. 

Verse 1 
na saJpbhavab svabhivasya yuktaQ pratyayahetubhib/ 

hetupratyayasaJpbhUtab svabhivab krtako bhavet/ I 

The rise of self-nature by relatioruu and causal conditions 
is not justifiable. For, such a self-nature will have a character 
of being made or manipulated. 
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Verse 2 

svabhiival) krtako nama bhavi$yati punal;l kathatp/ 

akrtrlmab svabhiivo hi nirapek$ab paratra cal/ 

How is it possible for the self-nature to take on the character 
of being made? For, indeed, the self-nature refers to some­
thing which cannot be made and has no mutual correspondence 
with something else. 

Verse 3 

kutal) svabhiivasyiibhiive parabhiivo bhavi~yati/ 

svabhivab parabhivasya parabhavo hi kathyate// 

Where self-nature is non-existent, how could there be an 
extended nature? For, indeed, a self-nature which has the 
nature of being extended will be called an extended nature. 

Note: Parabluivt~, in the senae of extended nature, means that an 
entity baa the existential character of extending or reaching over 
into the nature of other entities. It also means other-nature in 
contrast to self-nature. However, the argument obtai01 regard­
leu of the translation. 

Verse 4 

svab11il.vaparabhivibhyimrte bhivab kutal;l punab/ 
svabhive parabbive vi sati bhivo hi sidhyati/ I 

Again, separated from self-nature and extended nature, 
how could existence be? For, indeed, existence establishes 
itself in virtue of either self-nature or extended nature. 

Verse 5 

bhil.vasya cedapraaiddhirabhivo naiva sidhyati/ 

bhivasya hyanyathibhivamabhiV81Jl bruvate janib// 

If existence does not come to be (i.e., does not establish 
itself), then certainly non-existence does not also. For, indeed, 
people apeak of existence in its varying nature as non­
existence.. 
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Verse 6 

svabhiivarp parabbavarp ca bhiivarp cabhavameva ca/ 
ye })Uyanti na })Uyanti te tattvaiJl buddha§Asane// 
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Those who see (i.e., try to understand) the concepts of 
self-nature, extended nature, existence, or non-existence do 
not perceive the real truth in the Buddha's teaching. 

Verse 7 

kityiyaniivavade castiti niistiti cobhayaiJl/ 
pratisiddharp bhagavati bhivibhii.vavibhavini/1 

According to the Instructions to Katyiyana, the two views 
of the world in terms· of being and non-being were criticized 
by the Buddha for Similarly admitting the bifurcation of en• 
tities into existence and non-existence. 

Note: The Sanskrit, Kltyiyanivavida, either refen to the siitra or 
to the instruction jivea to Kityiyama by the Buddha. 

Verse 8 

yadyastitYaiJl pralqtyii syinna bhavedasya nistiti/ 
pr&lqteranyattiabhivo na hi jltii~padyate// 

If existence is U1 virtue of a primal nature, then its non­
existence does not follow. For, indeed, a varying character 
of a primal nature is not possible at all. 

Verse 9 

pralqtau kasya cisatyimanyathitvarp bhavi~yati/ 
. ' . . 

Pl'8krtau kasya ca satyilnanyathiltvaiP bhavi~ti// 

If primal nature does not exist, what will possess the vary­
ing character? If, on the other haild, primal nature does 
eXist. what then will possess the varying character? 

Note: The opponent raises the first question and Nlgirjuna munten 
with the second. He follows up with an answer in the next 
two verses. 
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Verse 10 
astiti si§vatagriho nistityucchedadariaruupf 
tasmidastitvanastitve nisriyeta vicak~JJ.ab/1 

Existence is the grasping of permanency (i.e., permanent 
characteristics) and non·existence the perception of disruption. 
(As these functions are not strictly possible), the wise should 
not rely upon (the concepts of) existence and non•existence. 

Verse 11 

asti yaddhi svabhivena na tannistiti ~svatarp/ 
nastidanimabhiitpiirvamityucchedab prasajyate// 

It follows that permanency means that existence based on 
self-natUre does not become a non-entity and disruption means 
that what formerly was existent is now non-existent. 



CHAPTER XVI 

Bandhanamok~a parik~ 

Examination of Bondage and Release 

This is the first chapter to discuss nirva1Ja and its implications 

,\ fuller treatment, of course, is reserved for Chapter XXV on the 

Examination of Nirvii1Ja but here the general trend of the treatment 
is hinted at. All living beings are bound by defilements, i.e., by 

being caught up in the basic life-death process of sarrzsiira. Is there 
a w_ay out of all this bondage? To think in terms of a release or 
deliverance (mok~a) from the bondage (bandhana) is not enough. 

Nagarjuna again brings in his logic of reductio ad absurdum to 

demonstrate that what is already bound cannot be unbound, that 

what is unbound need not be bound, and that there cannot be any 

movement from one thing to another in what we understand as 
» 

sa'1'5iira. As a consequence, there is nothing to be released or freed 

from a bound entity. Even conceptual knowledge works in a similar 

fashion for he says that those who believe in manipulating the 

concept of nirviit;~a have the gravest of all attachments (Verse 9) 

and that nirvii'}a and Sa1f!Siira are beyond thought (Verse 10). 

Verse 1 
sarpskarab sarpsaranti cenna nityab sarpsaranti te/ 

sarpsaranti ca nanityal;l sattve 'pye~ samal;l kramal;l// 

If mental conformations are transmigratory (i.e., as cyclic 
nature), they, as permanent entities, do not transmigrate. In 
fact, as impermanent entities, they also ·do not transmigrate. 
The same (relationship) also holds true for a sentient being. 
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Verse 2 
pudgalal;l sarp.sarati cetskandhiiyatanadhiitU$U/ 

paficadhii mrgyamano 'sau niisti kal;l sarp.sari~yati// 

If man's individuality· is transmigratory with respect to 
the five-fold realms of skandhas, iiyatanas and dhiitus, then it 
is non-existent. What then does transmigrate? 

Note: Reference is made to the five-fold function in man's action 
involving all the 5 skandhas, 12 iiyatanas, and 18 dhiitus. These 
activities are sa't'siiTic or migratory in nature. 

Verse 3 
upidaniidupiidanarp sarpsaran vibhavo bhavet/ 
vibhava8canupadiinal;l kal;l sa kirp sarpsari$yati// 

Anything moving from one (sensual) grasping to another 
will be without a body or form. How does a bodiless or non­
grasping thing ever transmigrate? 

Verse 4 

sarpskiriniirp na nirviQ&rp katharp cidupapadyate/ 

sattvasyipi na nirviJ}.arp katharp cidupadyate// 

Why is it that nirvat}a (or quiescence) is not possible with 
mental conformations? Also, why is it that even a sentient 
being is not possible of nirvat}a? 

Verse 5 

na badhyante na mucyanta udayavyayadharmiQ&l;l/ 

sarpskirab piirvavatsattvo badhyate na na mucyate// 

The mental conformations are endowed with the charac­
teristics of production and extinction, and thus cannot be bound 
or attain release. Similarly, a sentient being cannot be bound 
or attain release. 

Verse 6 
bandhanarp cedupidanarp sopAdano na badhyate/ 
badhyate ninupadinab kimavastho 'tha badhyate// 
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If (sensual) grasping per se is bound or restricted, then the 
grasping entity will be free from bonds. A non-grasping 
entity will also be free from bonds. Then, in what abiding 
condition is (one) bound? 

Verse 7 
badhniyadbandhanatp. kamarp. bandhyatpiirvarp. bhavedyadi/ 
na casti tat §e~amuktarp. gamyamanagatagatail,t/ I 

If bonds exist prior to the bondage, they could bind freely 
or at will. But this is not so. The other matters have already 
been discussed with respect to gamyamiina, gata and agata. 

Note: The last remark refers to Chapter II where the problems on 
the three aspects are minutely discussed. 

Verse 8 
baddho na mucyate tavadabaddho naiva mucyate/ 
syatarp. baddhe mucyamane yugapadbandhamok~Qe// 

Ip. truth, then, a bound entity cannot be released and it is 
so also with an unbound entity. If by chance a bound entity 
is in the process of being released, then bondage and release 
will be simultaneous phenomena. 

Verse 9 
nirvasyimyanupidano nirvit;~.atp me bhavi$yati/ 
iti y~iiJl grahaste$imupadanamahagrahal,t// 

Those who delight in maintaining, "Without the grasping. 
I will realize nirvat~a; Nirviit~a is in me;" are the very ones 
with the greatest grasping. 

Verse 10 
na nirviQasamiropo na satpsiri~Qa111/ 
yatra kastatra satpsiro nirvib;tatp kitp vikalpyate// 

Where nirviit~a is not (subject to) establishment and sa1f1Siira 
not (subject to) disengagement, how will there be any con­
ception of nirvii~a and sa'f'siira? 



CHAPTER XVII 

Karmaphala parik~ 

Examination of Action and Its Effect 

The Tibetan version agrees with the Sanskrit in its title but in 
the Chinese version the title is simply the Examination of karman 

or Action. This is one of the more interesting chapters since it 
deals with the popular Buddhist concept of man's action. Man is 

always interested in the question of what past, present and future 
deeds or actions are and to what extent they are significant to 

present lives or to what extent they are controllable. 
In this chapter Nagarjuna first explains the types of karman in 

order to introduce and clarify the Buddha's teachings. He says that 

the Buddha spoke of two types of karman, i.e., one which is in the 
realm of thought (cetana) and the other concerning thought in action 
(cetayitva). The following diagram will illustrate the point: 

cetani manasa-karman (thought) 

. _ -----kayika-karman (bodily) 
cetayttva --vadka-karman (verbal) 

He then brings in the ideas of permanency or constancy (Jalvata) 

and interruption or disruption (ucchedaJ, relating these with the 
concept of karman and its effect. Employing the same type of logic 
(prasanga) as seen in previous chapters, he destroys any notion the 
opponent may have that a movement of anything from one place 
of action (e.g., karman) to another (e.g., phala or effect) is possible. 
With equal force he condemns any idea of an indestructible continu­
ing action (avipra')iiiii) which gives the sense of continuity or transi­
tion in man's everyday life deeds. In Verse 20 he finally enun­
ciates the true position of the Buddha who said that Sii.nyatii is 
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not disruption (uccheda) and that sa'f'sdra is not permanency (sdsvata). 

Nothing is interrupted, fixed, gained, lost, or passed over to another. 

As a consequence. it is of no use speaking of karmdn and its effect, 
of klesas, of bodily entities, etc., for they are all false peregrinations 

of the mind. Incidentally, verses 1-19 contain the J)dpular views 
on karman. 

Verse 1 

itmasarpyamakarp cetal) paranugrabakarp ca yat/ 

maitrarp sa dharmastadbijarp phalasya pretya ceha cal/ 

Self-restraint, kindness towards others, and benevolence 
are the ways of the dharma (i.e., the truth of the nature of 
things). They are the seeds which bear fruit in this as well 
as the next realm of life. 

Verse 2 

cetana cetayitva ca l.tari\}oktarp paramawQi/ 
tasyinekavidho bhedal) karmaQiQ parikirtitab// 

'Phe Great Sage has said that karman is (in the nature of) 
thought as well as thought in action, and that. there are many 
distinct varieties of karman. 

Verse 3 
tatra yaccetanetyuktatp karma tanminasarp smrtaiP/ 
cetayitva ca yattiiktal}l tattu kiyikavicikal}l// 

The karman which has been described as thought (cetan4) 
mdicates the mental and volitional aspects and that which 
has been described as thought in action (cetayatvtf) refers to 
the bodily and verbal aspectS. 

Verse 4 
vigvi![~pando 'viratayo yikavijftaptisal}ljfiitib/ 
avijfiaptaya evinyil) smrti viratayastathi// 

Words, actions, the indescribable non-abandonment as well 
as what is asserted to be another form of the indescribable 
abandonment, .... (This verse continues on to the next.) 
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Verse 5 

paribhoganvayarp pul}.yamapul}.yarp ca tathavidharp/ 

cetana ceti saptaite dharmab. karmafi.janab. smrtab./1 

.... virtuous and non-virtuous elements associated with 
enjoyment of being (paribhoga), and thought itself, these are 
the seven dharmas which give rise to karman. 

Verse 6 

ti!?thatyapakakalaccetkarma tannityatamiyat/ 

niruddhaq1 cennirrudharp satkirp phalarp janayi~yati// 

If karman endures at any time in the maturing process, 
then it will be of the nature of permanent endurance. But 
if it ceases to be, how could anything ceased (or spent) give 
rise to an effect? 

Verse 7 

yo 'ilkuraprabhrtirbijatsarptano 'bhipravartate/ 

tatab. phalamrte bijatsa ca nabhipravartate/ I 

A continuity which begins in a sprout, etc., comes forth 
from a seed and thereby takes on the nature of an effect, 
but separated from the seed the continuity could never arise. 

Verse 8 

bijacca yasmatsarptanab. sarptanacca phalodbhavab./ 
bijapiirvarp phalatp tasmannocchinnatp napi sasvatarp// 

Since continuity comes forth from seed and effect from 
continuity, there is always a seed prior to the effect. There­
fore, there is no interruption and also no constancy. 

Verse 9 

yastasmaccittasarptana5cetaso 'bhipravartate/ 

tatab. phalamrte cittatsa ca nabhipravartate// 

Thereupon, thought continuity comes forth from the ex· 
istence of mind and in consequence the effect. Without the 
mind, continuity cannot arise. 
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Verse 10 
cittacca yasmatsaiPtanab. sarptanacca phalodbhavabt 
karmapiirvarp phalaiP tasmannocchinnarp napi sasvatam/ I 
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Since continuity comes forth from the mind and the effect 
from continuity, there is karman (of the mind) prior to the 
effect. Therefore, there is no interruption and also no con­
stancy. 

Verse 11 
dharmasya sadhanopayaiJ. suklii.b. karmapatha daSa/ 
phalarp kamagu:r;tii.b paiJ1Ca dharmasya pretya ceha ca/ 1 

The ten paths of pure action are the means of realizing 
the dharma. The effects (Le., fruits) of the dharma of this as 
well as the next realm of life are the five sensual enjoyments.. 

Note: The ten pure actions refer to carrying out the following: 
non-killing, non-stealing, non-adultery, non-lying, non-duplicity, 
non-evil talk, non-odd talk, non-greed, non-hatred, and non-false 
view. 

Verse 12 
bahava8ca mahantaSc:a do!?ii.b syurapi kalpana/ 

yadye!?ii. tena naivai!?ii. kalpanatropapadyate// 

If conceptualizations are permitted there will arise many 
as well as great errors. Therefore, they are not permissible 
(or possible) here. 

Verse 13 

imii.IP punab pravak!?yii.mi kalpanaiJl yatra yojyate/ 

buddhaib pratyekabuddhaisca sra vakai8canuvar:r;titii.rp./ I 

I will here relate about certain appropriate conceptuali­
zations which have been praised (i_e., sanctioned) by the 
Buddhas, Pratyekabuddhas and Sriivakas~ . 

Verse 14 

pattraiP yatha 'vipra:r;tii.8astathii.roamiva karma ca/ 

caturvidho dhii.tutab. sa prakrtya 'vyii.krtaSc:a sab// 
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An imperishable continuing action is like a document (i.e., 
in constant force) and a karman is like an obligation (i.e., a 
discharge of duty). The imperishable continuing action is 
four-fold from the standpoint of the realms of action (dhiitu) 
and is indeterminate from the standpoint of primal substance 
(prakrti). 

Note: Reference is made to the four-fold realms of desire (kama), 
materiality (rupa), immateriality (arupa), and transcendent of 
sense attachment (anasrava)-

Verse 15 

pr.ahaoato na praheyo bhavaniheya eva vi/ 
tasmidavipraoa5ena jayate karmaoirp phalarp// 

It (i.e., the imperishable continuing action) is not abandoned 
by simple abandonment but by the virtuous practical actions. 
Therefore, the fruits of karman come forth from the imperi­
shable continuing action. 

Verse 16 

prahiQataQ pr.aheyal) syitkarmaoab sarpkrameQa vi/ 
yadi do$ib prasajyerarpstatra karmavadhiidarab// 

If it is abandoned by simple abandonment or by the trans­
formation of the karman, then there necessarily follows such 
errors as the denial of karman, etc. 

Verse 17 

sarve$irp. vi$8bhiiginirp sabhiginirp ca karmaoiirp/ 
pratisarpdhau sadhitiiniimeka utpadyate tu sal){/ 

When all the similar and dissimilar ktirmans come together 
in a realm, there will arise only one imperishable continuing 
action. 

Verse 18 

kannaQal) karmaoo dRte dharma utpadyate tu sab/. 
dviprakiirasya sarvasya vipakve 'pi ca ti$thati// 
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The imperishable continuing action will arise in the present, 
correspondingly with respect to all the two-fold nature (i.e., 
similar and dissimilar) of the karmans. It will also endure in 
its maturing state. 

Verse 19 
phalavyatikramadva sa maraQiidva nirudhyate/ 

anasravarp. sasravarp. vibhagatp tatra lak~ayet/ 1 

The imperishable continuing action ceases to be wheQ 1t 

has gone beyond (i.e., exhausted) the effects or met with death. 
Here a distinction must be made between worldly attachments 
(siisrava) and supra- worldly non-attachments (aniisrava). 

Verse 20 tNagarjuna asserts) 

siinyatii ca na coccheda}). sa~psiira.Sca na siisvata~p/ 

kar~paQo 'vipraQa5a5ca dharmo buddhena deSita})./1 

The imperishable continuing action spoken of by the 
Buddha is sunyatii and not uccheda (interruption), SOttJSiira 
and siisvata (constancy). 

Verse 21 .. 

karma notpadyate kasmat ni}).svabhiiva~p yatastatab./ 

yasmAcca taqanutpanna~p na tasmadvipra~syati/ I 

The reason why karman does not arise is that it is with­
out a self-nature (ni}Jsvabhiiva). As it does not arise there is 
no perishing. 

Verse 22 

karma svabhavataScetsyacchasvatarp. syiidasa~p8aya~p/ 

akrtaiP ca bhavetkarma kriyate na hi sasvata~p// 

If karman has self-nature then undoubtedly it will have the 
nature of constancy and will also be uncreated. However, 
anything characterized by constancy does not create. 

Verse 23 
ak.rtabhyagamabhaya~p syatkarmiikrtaka~p yadi/ 

abrahmacaryavasa&ca do~statra prasajyate// 
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If an uncreated karman exists then there will be appre­
hensive (acts) without any creation. And a fallacy would 
result in which there will be no dwelling upon (i.e., carrying 
on) the ways of the Brahman. 

Verse 24 

vyavahara virudhyante sarva eva na sarp8ayal}./ 
pul}yapapakrtornaiva pravibhagasca yujyate// 

All common practices would, no doubt, be destroyed for it 
follows that no distinction between the virtuous and evil doers 
could be made. 

Verse 25 
tadvipakvavipakarp. ca punareva vipak~yati/ 
karma vyavasthitarp. yasmattasmatsvabbavikarp. yadi// 

If karman is a fixed thing (i.e., enduring) because of its 
self-nature, then a maturity that is already matured will again 
seek maturity. 

Verse 26 

karma klesatmakarp cedarp te ca klesa va tattvatab/ 
na cette tattvatal}. kle~al}. karma syattattvatal}. katharp// 

This karman will have the nature of .defilements (kldas) 
and these, in turn, will not be in the nature of truth (tattva). 
But if the defilements are not in the nature of truth, how 
could karman be in the nature of truth? 

Verse 27 

karma kle8a8ca dehanarp. pratyayal}. samudahrtab/ 

karma klesaSca te siinya yadi dehe~u ka katha// 

It is said that karman and defilements are a co-operating 
conditionality of differing bodies. But if karman and defile­
ments are of the nature of suny a (i.e., thusness or "void"), 
what could be said of these bodies? 
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Verse 28 (The opponent contends) 

a vidyanivrto jantust~Qiisarp.yojanaSca. sabl 

sa bhokta sa ca na karturanyo na ca sa eva sabl 1 

The sentient being beclouded by ignorance is a bundle of 
cravings. He is the percipient (i.e., experiencer of karmaic 
effects). He is neither identical to nor different from the doer. 

Verse 29 (Nagarjuna asserts) 

na pratyayasamutpannarp napratyayasamutthitarp/ 
asti yasmadidarp karma tasmatkartapi nastyatab// 

Since karman does not arise by means of relational or 
non-relational conditionality, there is also no doer. 

Verse 30 
karma cennasti karta ca kutab syatkarmajarp phalarp/ 
asatyatha phale bhokta kuta eva bhavi!?yati/ 1 

If tilere is neither karman nor doer, where could the effect 
arising from the karman be? Where there is no effect, how 
could there be any percipient (i.e., experiencer)? 

Verse 31 
yatha nirmitakarp siistii nirmimita rddhisarppadii/ 

ninnito nirmimitiinyarp sa ca nirmitakab punab// 

It is as if a master, by his supernormal powers, were to 
form a figure and this figure, in turn, were to form another 
figure •... (continues on to .the next verse). 

Verse 32 

tathii nirmitakiikiirab kartii yatkarma tatkrtarp/ 

tadyathii nirmiteniinyo nirmito nirmitastathii/ 1 

In ex-actly the same wa,y, the doer is like the formed figure 
and his action (karman) is like the other figure formed by 
the first. 
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Verse 33 

klesab kannir.ti dehiSca. kartira5ca phalini ca./ 
gandharvanagarikara maricisvapnasarpnibhib// 

Defilements, karmans, bodily entities, doers and effects are 
all similar to the nature of an imaginary city in the sky, a 
mirage, and a dream. 



CHAPTER XVIII 

Atma parik~a 

Examination of the Bifurcated Self 

The Chinese title is the Examination of the Factors of Existence 
(dharma, fa ~) and the Tibetan is the Examination of the Ex­

istence of Self and Factors of Existence (Bdag dan chos brtag pa; 

Atma-dharma parik$ii). This chapter discusses the concept of iitman 

which had been hinted at in the previous chapter on karman. It 
is one of the more important chapters dealing with man's self and, 
eventually, as one would expect, Nagarjuna argues on the non­

existence of iitman. In the opening verse he quickly destroys any 
idea that the iitman can be equated with the skandhas and con­

cludes that they are logically untenable. The bifurcated self (iitman), 

self-hood Ciitmiya), self-identity (mama) and individuality (ahaf!'lkiira) 

are all mental constructions and detrimental to the attainment of 

mok~a or release. The Buddha only employs the term, iitman, 

provisionally for he is actually interested in teaching the truth 

(tattva) of aniitman. Truth is non-relational, .non-descriptive, nofl­

differential. ... it is thatness or thusness. In Verse 8 Nagarjuna 

introduces the famed Four-cornered logic (szu-chu lun1a 11!!1;]~~. 

catu~kofikii), i.e., the possible conditions of is, is not, both is and is 

not, and neither is nor is not, in order to exhibit the fact that final 

truth transcends all these possibilities; it is sunyatii per se. 

Verse 1 
atma skandha yadi bhavedudayavyayabhagbhavet/ 

skandhebhyo 'nyo yadi bhavedbhavedaskandhalak~l].llb/1 

If the bifurcated self (iitman) is constitutive of skandhas, it 
will be endowed with the nature of origination and destruc-
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tion. If it is other than the skandhas it will not be endowed 
with the latter's characteristics. 

Note: The skandhas refer to the five constituents of being or ex­
istence, i.e., rupa (material form), vedanii (feeling), SOtf!jiia (aware­
ness), satr~skiira (mental conformation), and vijiiiina (conscious play). 

Verse 2 
atmanyasati catmiyarp. kuta eva bhavi$yati/ 

nirmamo niraharp.kara}). 5amadatmatmaninayo}).// 

Where the bifurcated self does not exist, how could there 
be a self-hood (atmiya)? From the fact that the bifurcated 
self and self-hood are (in their basic nature) quiescence, there 
is no self-identity· (mama) or individuality (aha1'{1kiira). 

Verse 3 

nirmano niraharp.karo yasca so 'pi na vidyate/ 1 
nirmamarp. niraharp.kararp. ya}). pasyati na pasyati/ f 

Any entity without individuality and self-identity does not 
exist. Whosoever sees (it with) non-individuality. and non-self­
identity cannot see or ·graSp (the truth). 

Verse 4 

mametyahamiti k$il}e bahirdhadhyatmameva ca/ 

nirudhyata upadanarp tatk$ayijjanmana}). k$ayab/ f 

Grasping ceases to be where, internally and externally, 
(the ideas of) individuality and self-identity are destroyed. 
From the cessation of grasping the cessation of birth also 
follows. 

Verse 5 

karmakle8ak$ayanmok$a karmaklesa vikalpatab/ 
te prapaiicatprapancastu sfinyatayarp nirudhyate/f 

There is mok!}a (release or liberation) from the destruction 
of karmaic defilements which are but conceptualization. These 
arise from mere conceptual play (prapanca) which are in 
tum banished in silnyatii. 
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Verse 6 
atmetyapi prajiiapitamanatmetyapi desitarp./ 

buddhaimatma na canatma kascidityapi desitaiP// 

115 

The Buddhas have provisionally employed the term dtman 
and instructed on the true idea of aniitman. They have also 
taught that any (abstract) entity as dtman or andtman does 
not exist. 

Verse 7 

nivrttamabhidhatavyaiJl nivrtte cittagocare/ 
anutpannaniruddha hi nirval).amiva dharmata/ 1 

Where mind's functional realm ceases, the realm of words 
also ceases. For, indeed, the essence of existence (dharmatii) 
is like nirvdtJa, without origination and destruction. 

Verse 8 
sarvaiJl tathyaiJl na va tathyarp. tathyarp. catathyameva ca/ 

naivatathyarp. naiva tathyametadbuddhanusasanarp./ I 

Everything is suchness (tathyam), not suchness, both 
suchness and not suchness, and neither suchness nor not 
suchness. This is the Buddha's teaching. 

Verse 9 
aparapratyayarp. santarp. prapaficairaprapaficitarp./ 

nirvikalpamananarthametattattvasya lak~Qam/ I 

Non-conditionally related to any entity, quiescent, non­
conceptualized by conceptual play, non-discriminative, and 
non-differentiated. These are the characteristics of reality 
(i.e., descriptive of one who has gained the Buddhist truth) 

Verse 10 

pratitya yadyadbhavati na hi tavattadeva tat/ 

na canyadapi tasmannocchinnarp. napi sasvatarp.// 

Any existence which is relational is indeed neither identical 
to nor different from the related object. Therefore, it is 
neither interruption nor constancy. 
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Verse 11 
anekirthamaninirthamanucchedamaUsvataiJl/ 

etattallokanithanirp buddhiniiJl sisanaiJlrtaiJl// 

"Non-identity, non-differentiation, non-interruption and non­
continuity." These are the immortal teachings of the world's 
patron Buddhas. 

Verse 12 

sarpbuddhinli.manutpide srivakiQirp punab k~ye/ 
jiiina111 pratyekabuddhinimasaiJlsargatpravartate// 

Where the accomplished Buddhas do not appear and the 
Sriivakas cease to be, the enlightened mind of the Pratyeka­
buddhas comes forth from independent disengagement (of the 
bifurcated self). 

Note: This verse subtly shows that human beings are all potential 
pratyekabuddhas who independently could attain a higher form 
of knowledge or realize the truth of things (tattva). 



CHAPTER XIX 

Kala pan""k~ 

Examination of Time 

This relatively short chapter strikes at the core of the matter 
of temporal moments in existence. Since the analysis made in 

Chapter II on the Examination oi gata, agata, and gamyamana is 
presupposed, the discussion here is necessarily simplified and brief. 
Nigirjuna omits the fine analysis of the three temporal moments 
and almost immediately argues for the non·existence of the time­
concept from the temporal as well as existential standpoints. 

Verse 1 
pratyutpanno 'nigata§ca yadyatitamapek~ya hi/ 
pratyutpanno 'nagatasca kale 'tite bhavhwatac/ 1 

If, indeed, the present and future are contingently related 
to the past, they should exist in the past moment. 

Verse 2 
pratyutpanno 'nagataSca na stastatra punaryadi/ 
pratyutpanno 'nagata§ca syata:rp. kathamapek~ya ta:rp./1 

If, again, the present and future do not exist there (i.e., 
in the past), how could they be contingently related? 

Verse 3 
anapek!;)ya punac siddhirnatita:rp. vidyate tayob/ 
pratyutpanno 'nagata8ca tasmatkilo na vidyate// 

Again, it is not possible for both \present and future) to 
establish themselves without being contingent on a past. 
Therefore, there is no justification for the existence of a 
present and a future time. 
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Verse 4 
etepaiviivaSi~tau dvau krame:Q.a parivartakau/ 
uttamiidhamamadhyiidinekatvadiiJlSca lak~yet// 

It follows from the above analysis that the. remainder ofthe 
two periods likewise can be taken up and that concepts such 
as above, below, middle, etc. or identity, etc. can be similarly 
described or treated. 

Note: This means that the analysis can be made similarly by using 
the present and the future in turn as a base and relating each 
to the other two temporal periods. Similar analysis holds true 
for the other concepts mentioned. 

Verse 5 
nasthito grhyate kalal}. sthita}J. kilo na vidyate/ 
yo grhyetagrhitaSca. kalaQ. prajnapyate kathaiJl// 

A non-enduring time cannot be manipulated. But an 
enduring time, although manipulatable, does not exist. How 
could a non-manipulatable time be grasped (i.e., conceptual­
ized)? 

verse 6 
bhiVaiJl. pratitya kala§cetkilo bhividrte kutaQ./ 
na ca kaScana bhivo 'sti kuta}J. kilo bhavi~yati// 

If time exists in virtue of the relational existential struc­
ture, where can it be without the structure? As any exi~ten­
tial structure does not exist, where can time be? 



CHAPTER XX 

Samagri parik!;ia 

Examination of Assemblage 

The Tibetan and Chinese versions both have their titles as the 
Examination of Cause and Effect (Hetuphala; Rgyu dan hbras bu 

brtag pa). The content of the chapter certainly reveals the relation­
ship between these two concepts but it also treats the concept of 
assemblage (siimagri). It would seem, however, that Niigarjuna's 
treatment places greater emphasis on the idea of assemblage where 
various relational conditions (pratyaya), cause, and effect come to­

gether or exist in concomitance. He naturally utilizes the other 
concepts in order to show the impossibility of attaching any sub­
sisting nature to any one of them, i.e., hinting at all times that 
existence or being per se is beyond descriptive manipulation. There­
fore, he gaes through all the possible combinations of cause and 
effect (Verses 12, 13, 14) in their temporal moments in order to 
demonstrate the inconceivability of both being together within an 
assemblage. The question of void (sunya) is then introduced but 
again he shows that any conceptualization of it falls into error. 
Consequently, nothing can be asserted of either cause or effect in 
assemblage or of assemblage without cause and effect. The ideas 
e](pressed here are closely related to those found in Chapters I & 

XIV. 

Verse 1 
heto8ca pratyayiinitp ca siimagrya jayate yadi/ 
phalamasti ca siimagryitp siimagrya jayate kathatp// 

If the effect (i.e., arisen entity or fruit) comes about from 
the assemblage of cause and relational conditions and exists 
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within such an assemblage, in what manner does it come 
about in the assemblage? 

Verse 2 
heto8ca pratyayaniiip ca samagryii jiiyate yadi/ 

phalarp nasti ca siimagryiirp siimagryii jiiyate kathaip// 

If the effect comes about from the assemblage of cause 
and relational conditions, and it does not exist within such an 
assemblage, in what manner does it come about in the as­
semblage? 

Verse 3 

heto5ca pratyayiiniirp ca siimagryiimasti cetphalaip/ 

grhyeta nanu siimagryiiip siimagryiirp ca na grhyate// 

If the effect is in the assemblage of cause and relational 
conditions, it should be conceivable within the assemblage. 
However, (the fact is) it is inconceivable within an assemblage. 

Verse 4 
heto5ca pratyayiiniip ca samagryiiip niisti cetphalaip/ 
hetaval) pratyaya5ca syurahetupratyayaib samiib/1 

If the effect is not in the assemblage of cause and relational 
conditions, then the causes and relational conditions would be 
similar to non-causal and non-relational conditions. 

Verse 5 
hetukaip phalasya dattvii yadi heturnirudhyate/ 

yaddattaip yanniruddhaip ca hetoriitmadvayarp bhavet// 

If the cause gives to the effect a causal nature before 
extinguishing itself, then there will be a dual causal form of 
the given and the extinguished. 

Verse 6 
hetuip phalasyiidattvii ca yadi heturnirudhyate/ 

hetau niruddhe jiitaip tatphalamiihetukarp bhavet/1 
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If, however, the cause does not give the effect a causal 
nature before extinguishing itself, then the effect, arising after 
the cause extinguishes itself, will have no cause. 

Verse 7 
phalarp sahaiva samagryi yadi pradurbhavetpunal}./ 
ekakalau prasajyete janako yaSca. janyate/ I 

If, again, the effect and the assemblage appear together, 
then it would follow that the producer and the produced are 
contemporaneous (i.e., exist in the same moment). 

Verse 8 
piirVameva ca simagryi\1 phalarp pradurbhavetyadi/ 
hetupratyayanirmuktarp phalamihetukarp bhavet// 

Moreover, if the effect appears prior to the assemblage, 
then it, without cause and relational condition, will have a 
non-causal nature. 

Verse 9 
niruddhe cetphalarp hetau hetol}. samkramavarp bhavet/ 
piirvajatasya hetoka punarjanma prasajyate// 

If the effect is taken to be the transition of a cause which 
had extinguished itself, then it follows that the cause would 
be a re-origination of an already originated cause. 

Verse 10 
janayetphalamutpanruup niruddho 'starpgatal}. katharp/ 

ti~thannipi katharp hetul}. phalena janayedvrtabl/ 

How could an already extinguished cause give rise to an 
already arisen effect? Again, how could a cause which is 
concomitant with an effect give rise to the latter? 

Verse 11 
athivrtal}. · phalenisau katama~yetphalaiJl/ 
na hyadntvi vi dntvi vi heturjanayate phalarp./1 
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On the other hand. what kind of an effect would result 
from a cause without the nature of concomitance? For. a 
cause will not give rise to an effect regardless of whether the 
latter is projected or unprojected. 

Note: Projected and unprojectecl are peculiar translations for df11vii 
and odn/IJG respectively and they refer to the state of ontological 
relationship or non-relationship from the standpoint of a cause 
and its effect. 

Verse 12 

nititasya hyatitena phalasya saba hetuni/ 
nijitena na jitena sarpgatirjitu vidyate// 

Indeed. it is not possible to have an union of a past effect 
with a past cause nor with a future and present cause. 

Note: This verse as well as the followiq two refer to the three 
pouible combinations of an effect with reepect to ita past, present, 
and future conditione. 

Verse 13 

na jltasya hyajltena phalasya eaha hetuni/ 
nltitena na jltena e;upgatirjltu vidyate// 

Indeed. it is _not poss1ble to have an union of a present effect 
with a future cause nor with a past and present cause. 

Verse 14 

nljitasya hi jltena phalasya aaha hetuni/ 

nljitena na Da$ten& sarpgatirjltu vidyate/f 

Indeed, it is not poestble to have an union of a future effect 
with a present cause nor with a future and past cause. 

Verse 15 

asatyltp satpgatau hetul) katharp jauayate pha1arpJ 

eatyiql vi s;upgatau hetub kathaJp janayate phalarp// 

Without partaking. in an union. how could a cause give 
rise to an effect? But again. with the partaking in a union, 
how c:ould a cause give rise to an effect? 
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Verse 16 
hetul) phalena §iinya5cetkathatp janayate phalatp/ 

hetul) phalena§iinya5cetkathatp janayate phalatp// 
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If a cause is a void (Silnya) with respect to an effect, how 
could it give rise to the effect? If, on the other hand, a cause 
is not a void with respect to an effect, how could it give rise 
to the effect? 

Verse 17 
phalatp notpatsyate '§iinyama5iinyatp na nirotsyate/ 

aniruddhamanutpannama§iinyatp tadbhavi!$yati// 

An effect which is a non-void (aSilnya) will not arise nor 
extinguish itself. For, that which is a non-void will be non­
arising and non-extinguishing. 

Verse 18 

kathamu~tsyate siinyatp kathatp §unyatp nirotsyatel 
sunyamapyaniruddhatp tadanutpanna111 prasajyatel 1 

How could an effect which is a void (~nya) either arise 
or extinguish itself? Again it necessarily follows that that 
which is a void will be non-arising and non-extinguishing. 

Verse 19 

hetob phalasya caikatvatp na hi jatiipapadyate/ I 
hetob phalasya cinyatvatp na hi jitiipapadyate// 

It is not possible, indeed, for a cause and an effect to be 
identical. But again, it is not possible indeed for them to be 
different. · 

Verse 20 

ekatve pbalahetvob syidaikyatp janakajanyayob/ 

Prthaktve phalahetvob sylttulyo heturahetuni// 

If the cause and effect were identical there would be an 
identity of the producer and the produced If they were 
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different, however, then the cause would be the same as a 
non-causal cause. 

Verse 21 

phalarp svabhavasadbhutarp kirp heturjanayi~yati/ 
phalarp svabhivisadbhiitarp kirp heturjanayi~yati// 

How could a cause give rise to an effect which in its own 
nature is a complete being? But again, how could a cause 
give rise to an effect which in its own nature is an incomplete 
being? 

Verse 22 

na cii.janayamanasya hetutvamupapadyate/ 
hetutvinupapattau ca phalarp kasya bhavi~yati// 

Moreover, a cause without a productive nature cannot be 
a cause. In the absence of such a productive nature, where 
will the effect be? 

Verse 23 

na ca pratyayahetiinamiyamitminamiitmani/ 
yi simagri janayate sa kathalp. janayetphalarp// 

As the assemblage of causes and relational conditions does 
not in virtue of itself produce itself, how could it produce an 
effect? 

Verse 24 

na simagrikrtarp phalarp nisiimagrikrtarp phalarp/ 
asti pratyayasimagri kuta eva phalarp vinii// 

There is no effect created either by an assemblage or by 
a non-assemblage of causes and relational conditions. Sepa· 
rated from an effect, where indeed is the assembtage of 
relational conditions? 



CHAPTER XXI 

Sarp.bhavavibhava parik!jia 

Examination of Occurrence and Dissolution of Existence 

The title refers to the concepts of occurrence (sa1pbhava) and 
dissolution (vibhava) of being. In the argument which follows 
Niigarjuna has in mind the real meaning of human existence. In 
other words, the two concepts must be understood in the sense of 
occurring or coming into existence and dissolving or going out of 
existence in the context of true existence. He goes through the 
usual process of discussing the two concepts in relationship to each 
other with reference to the three temJ)oral moments. In each 
i~stance there is no justification for asserting any of the concepts; 
that is to say, any dogmatically contended assertion can always be 
led to th~ realm of absurdity. 

It might just be a projection but it would seem that Niigiirjuna 
makes an illuminating point when he introduces the subtle difference 
between the terms, bhava and bhava. Bhava refers to the general 

state or nature of existence of any entity or, organism. In this 
sense, it connotes something of the nature of an enduring or static 
quality. This conception is what most of us profestt to understand 
as the basis fer the existence of all things. Such an understanding. 
however, comes from a deluded mind and it is here that Nil.giirjuna 
goes on to show that there is another realm or aspect of being 
which people have always overlooked. This is the realm or aspect 
of bhava. Bhava refers to th~ truly dynamic worldly existence, i.e., 
it refers to the Buddhist fundamental conception of the continuity 
of becomingness of ordinary life. Tliis becomingness or bhava is a 
fact which no amount of conceptualization will ever be able to 
analyze or fathom. It will "cease" only in nirvarza. 
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Verse 1 
vinii. vii. saba vii. nii.sti vibhaval;!. saQlbhavena vail 

vinii. vi saba vi nisti saQlbhavo vibhavena vail I 

Dissolution does not exist either separated from or con· 
current with the occurrence of being. Occurrence, likewise, 
does not exist either separated from or concurrent with its 
dissolution. 

Verse 2 
bhavi$yati kathaQl nama vibhaval;!. saQlbhavaQl vinil 
vinaiva janma mara!JliQl vibhavo nodbhava111 vinil I 

How could there be dissolution separated from tlbe occur· 
renee of being? (As there would be the improbable pheno­
menon of) death without birth,· 'there is no dissolution without 
occurrence. 

Verse 3 
saqtbhavenaiva vibhavab kathaQl saba bhavi$yati/ 

na ~ caiV8Ql tulyakilal}l hi vidyate// 

How could there be dissolution concurrent with the occur· 
renee of being-? For, indeed, it is not possible for both birth 
and death to exist simultaneously. 

Verse 4 
bbavi$yati katbal}l nAma sal}lbbavo. vibbava~p vinl/ 

anityati hi bhlv~u na kadicinna vidyate// 

How could there be occurrence separated from the die­
solution of being?. For in the various modes of (true) existence, 
transient nature_ is never found not to exist. 

Verse 5 
saqtbhavo vibbavenaiva katha~p saba bhavi$yati/ 

na janmamara!Jli~Jl caiV8Ql tulyakllaQl hi vidyate// 

How could there be occurrence concurrent with the dissolu· 
tion of being? For, indeed, it is not possible for both birth 
and death to exist simultaneously. 
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Verse 6 
sahinyonyena vi siddhirvininyonyena vi yayo'Q./ 

na vidyate tayo'Q. siddhib katharp nu khalu vidyate/ I 

The establishment of mutual concurrence or mutual separa­
tion is an impossibility. How then would it ever be possible 
to assert any completed states of the two? 

Verse 7 
keayasya sarpbhavo nisti ni~yasyisti sarpbhava'Q./ 
keayasya vibhavo nisti vibhavo nikeayasya ca/ I 

There is no occurrence of being in either a ceased or an 
unceased entity. Again, there is no dissolution of being in 
either a ceased or an unceased entity. 

Verse 8 

. sarpbhavo vibbavakaiva vini bhivarp na vidyate/ 
saJPbba'Vql vibbavlliJl caiva vini bhivo na vidyate// 

Occurrence and dissolution are not possible apart from 
(true) existence. On the other hand, (true) existence is not 
possible apart from occurrence and dissolution. 

Verse 9 

&aJpbhavo vibbavUcaiva na 'iinyasyopapadyate/ 
88J}lbhavo vibbavabiva ni§iinyasyopapadyate// 

Occurrence and dissolution cannot exist in the nature of 
void (mlnya). They cannot exist in the nature of non-void 
either. 

Verse 10 

sarpbhavo vt"bbavakaiva naika ityupapadyate/ 
88J}lbbavo vibbavakaiva ua ninetyupapadyate// 

It is not possible that occurrence and dissolution are identi­
cal. They cannot be different either. 
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Verse 11 
d{'Ayate sarp.bhavabiva vibhavakaiva te bhavet/ 
d{'Ayate sarpbhavascaiva mohidvibhava eva cal/ 

You may think that both occurrence and dissolution can 
be perceived but such a perception only comes about from a 
deluded mind. 

Verse 12 
na bhavajjayate bhii.vo bhivo 'bhavinna jiyate/ 
nibhavajjayate 'bhavo 'bhivo bhavanna jayate/1 

(True) existence does not arise from itself nor does it !lrise 
from non-existence. Again, non-existence does not arise from 
itself nor does it arise from existence. 

Verse 13 
na svato jiyate bhiva}) parato· naiva jiyate; 

na svata}) parataScaiva jiyate jiyate kutao// 

(True) existence arises neither by itself nor by an other. 
It does not arise by both (forces). How then does it arise? 

Verse 14 
bhivamabhyupapannasya UsvatocchedadarSanaiJl/ 
pruajyate sa bhivo hi nityo 'nityo 'tha vi bhavet// 

One who admits existence will necessarily perceive perma­
nence and disruption. For, it necessarily follows that such an 
existence must either be permanent or impermanent. 

Note: This idea was discussed in XV, 10, 11. · 

Verse 15 (The opponent contends) 
bhivamabhyupapannasya naivocchedo na sisvatarp/ 
udayavyayasai)ltina}) phalahetvorbhaval;l sa hi// 

On the other hand, as one admits (true) existence there 
could be no permanence or disniption. For, such an existence 
expresses the continuity in the rise and fall (i.e., disintegration) 
of a being in a cause-effect relationship. 
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Note: Bhava and bhava appear. The difference is subtle. Bhava refers 
to the state or nature of ordinary existence and connotes an 
enduring or subsisting entity. BhiJva, on the other hand, refers 
to true worldly existence, to the state of continuity of becoming· 
ness in life process. Whether the difference was made advertently 
or inadvertently remains conjectural. It may have been simply 
a typographical error. 

Verse 16 (Nliglirjuna asserts) 

udayavyayasa~ptanaQ. phalahetvorbhava}J. sa cet/ 

vyayasyapunarutpatterhetucceheda}J. prasajyate// 

If such an existence expresses the continuity in the rise 
and fall (i.e., disintegration) of a being in a cause-effect relation· 
ship, then, since the fall does not have the nature of arising 
again, it will necessarily be the disruption of cause. 

Verse 17 

sadbhavasya svabhavena nisadbhiva§ca yujyate/ 

nirvib;mkile cocchedalt pra5amidbhavasa~ptatelt// 

It Vi not justifiable to assert that an existence in virtue of 
self-nature becomes a non-existence. For, at the time of 
nirviitza, there is a disruption in virtue of the quiescence of 
the continuity of being. 

Verse 18 

carame na niruddhe ca prathamo yujyate bhava}J./ 

carame niniruddhe ca prathamo yujyate bhava}J./1 

It is not justifiable to assert that a being arises only at a 
time when a previous being. ceases to be, nor alk that a being 
arises when a previous being does not cease to be. 

V~19 
nirudhyamline carame prathamo yadi jiyde/ 
nirudhyamlina eka}J. sylijjiyamino 'paro bhavet// 

If a being arises in the ceasing proceas of the previous 
being, then perhaps the ceasing process refers to one kind of 
being and the arising process to another. 
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Ven;e 20 

na cennirudhyamanasca jayamana8ca yujyate/ 
sardharp ca mriyate y~u te~u skandhe~u jayate// 

If it is not justifiable to assert that existence can be ex­
pressed in the concurrent process of arising and ceasing, then 
it should arise as well as cease within the same realm of the 
skandhas (i.e., the five aggregates of being). 

Verse 21 

evarp tri~vapi kale~u na yukta bhavasarptatib/ 
tri~u kale~u ya nasti sa katharp bhavasarptatiQ./ I 

Consequently, the continuity of being is not possible within 
the three temporal moments. As it does not exist within the 
three temporal moments/ in what manner does it exist? 

Note: Reference to past. present, and future. 



CHAPTER XXII 

Tathagata parik~ 

Examination of the Tatbagata 

This chapter investigates the question of the Tathdgata ... The term 
itself is an interesting one in that it refers to one who has attained 
or arrived at the state of truth (tathatd or tattva). It is normally 
translated as thus-come or thus-gone (tathd-dgata or tathd-gata). 

In reality, this chapter is a logical consequence of what has been 
hinted at in the previous chapter. There we have seen that Nagar­
juna advertently or inadvertently stressed the concept of bhdva 

(rather than bhava), the realm of true worldly existence beyond any 
conceptualization. It is in this realm that the true meaning of a 
Tathagata will have to ~ understood. He goes through the usual 

pattern of thought but, as in Chapter XVIII, Verse 8, he introduces 
the so-called four-cornered logic (catu~kofik4), i.e., the four and only 
four possible ways of viewing anything. He applies the elements 
of this logic to the concepts of sunya (void) and concludes that, 
afterall, Silnya is spokpn of only as a provisional means of under· 
standing the true realm. 

The two basic questions discussed here are (1) whether or not a 
Tathdgata lives after death and (2) whether or not a Tathdgata is 
concurrent with the five skandhas. These questions are reminiscent 
of the ~xtreme distaste of metaphysical questions (i.e., "questions 
which tend not to edification") which the historial Buddha expressed 
when asked about certain speculative views on the eternal or non· 
eternal nature of the world, etc. (Confer Majjhima-nikdya I, 426-
432, Discouse 63 Cula-Maluilkyasutta). The questions are, of course, 
ill-directed because they discriminate or bifurcate the concept of 
Tathagata. In Verses 15 & 16 he finally asserts that there is a basic 
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identity between the realms of the Tathiigata and our mundane 
world. As a consequence, the world of truth, the tattva, the· tathatii, 

and the Tathiigata are all one and the same, irrespective of the names 

we advertently or inadvertently employ. 

Verse 1 

skandhii na nanyaQ. skandhebhyo nasmin skandhii na te~u sab/ 
tathiigataQ. skandhaviinna katamo 'tra tathiigataQ.// 

The Tathiigata is not the (aggregation of the) skandhas 
nor is it different from the skandhas. He is not in the skand­
has nor are the skandhas in him. As he cannot possess the 
skandhas, what actually is he? 

Verse 2 
buddhab skandhiinupiidaya yadi nisti svabhiivatab/ 
svabhivatab yo nisti kutaQ. sa parabhivatab// 

H a Buddha appropriates the skandhas, it is not so from 
the standpoitl.t of seH-e:xistence. As there can be no seH­
existence, how can there be (a Buddha from the standpoint~ 
of) other-existence? 

Note: The Buddha and the Tathigata are interchangeable concepts. 

Verse 3 

They refer to the foremost enlightened state. Also, the term, 
skandha, is left untranslated in the hope of gaining currency. 

pratitya parabhavarp yab so 'nitmetyupapadyate/ 

ya§cinitmii sa ca katha.rp bhavi~yati tathigatab// 

It would thus follow that relationship by virtue of other­
existence will constitute a non-self. But how could that which 
is a non-self be a Tathiigata? 

Note: The use of the term aniitm~~n (non·self) here is not to be 
confused with the cardinal Buddhist doctrine by the same term. 
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Verse 4 

yadi nisti svabhiivaD parabhii.vab katharp bhavetl 
svabhivaparabhivabhyimrte kab sa tathigatabll 
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If self-existence does not exist, how does other-existence 
exist? Apart from self-existence and other-existence, what 
could be (the nature of) a Tathiigata? 

Verse 5 
skandhanyadyanupidiya bhavetka&:ittatbligatal;tl 
sa idanimupidadyidupidiya tato bhavetl I 

If a Tathiigata exists without appropriating the skandhas, 
then he should be appropriating the skandhas now. And he 
should be a Tathiigata in virtue of the appropriation. 

ver-ses 
skandhin cipyanupadiya nisti ka§cittathagatal;t/ 

yaka nistyanupadaya sa upadasyate katharp/ I 

Again, no Tathiigata could exist without appropriating the 
skandhas. And how does an entity which cannot exist with· 
out appropriation appropriate the skandhas? 

Verse 7 
na bhawtyanupiidattamupidiinarp ca kirp canal 
na cisti nirupadinab katharp cana tathagatabl 1 

There is neither an appropriating process nor an unappro­
priated entity. How could there ever be a Tizthdgata which 
is without the process of appropriation? 

Verse 8 
tattviinyatvena yo niisti mrgyamiinab paiicadhi/ 
upidinena sa katharp prajiiapyate tathagatal;t/ 1 

How could a Tathiigata be known by his appropriating 
process when he does not exist in terms of the fivefold nature 
of identity and difference with respect to (the function of) 
the skandhas? 
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Verse 9 
yadapidamupidlnarp tatsvabbivinna vidyate/ 

svabbavatab yannisti kutastatparabhivatab// 

Again, the appropriating process cannot fUDCtion from the 
standpoint of self-existence. If nothing exists in virtue of 
self-existence, bow. cou1i:l it exist in virtue of other-existence? 

Verse 10 
evaq1 6\inyamupidinamupiditi ca earva§abl 
prajnapyate ca 6\inyena katlwp 6iinyastathigatal)// 

Consequently, all instances of appropriation and the appro­
priating entity are in the nature of W.nya. But then, how 
could a . Tathagala in the nature of W.nya be known in terms 
of W.nya? 

Note: It seems better to leave the technical term '-"""' UDt:raDslatecl 
here as well as in the eubllequent venes. The same can be uid 
for its oppOSite, tdiinya. · 

Ve;rse 11 

6iinyamiti na vaktavyamdQnyamiti vi bbavet/ 

ubbaY8Jll nobh8Y8Jll ceti prajftaptyarth81Jl tu kathyate// 

Nothing could be asserted to be W.nya, alilnya, both lanya 
and alilnya, and neither sunya nor asunya . . They are asserted 
only for the purpose of provisional understanding. 

Verse 12 
Wvatisu!atidyatra kutal) sante catll$taY8Jll/ 
an~inantidi cipyatra kutal) Unte catu~taYaJ.ll// 

How could the fourfold possible natures of permanence, 
impermanence, etc., manifest in quiescence? Again, bow could 
the fourfold limit, limitless, etc., manifest in quiescence? 

Note: Reference is again to the elements of the four-cornered logic 
(catuP,oplrtJ). 
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Verse 13 
yena griho grhitastu ghano 'stiti tathigatab/ 
nistlti sa vikalpayan nirvrtasYipi kalpayet/ 1 
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One who is firmly entrenched in asserting (or grasping) the 
existence and non-existence of the Tathiigata will, in tum, 
even discriminate on the ·existence and non-existence of the 
Tathiigata in the nirviit)ic realm. 

Verse 14 
svabhivatab siinye 'smim5cinti naivopapadyatet 
paraJp nirodhiidbhavati buddho na bhavatiti vii// 

As the Tathdgata in its self-existence is in the nature of 
sunya, it is not possible to reason that the Buddha exists or 
does not exist after liberation. 

Verse 15 
prapaiicayanti ye buddhaJp prapaiicititamavyayaJp/ 
te prapaftcahatal;t sarve na pasyanti tathagataJ}l// 

Those who resort wholly to provisional descriptions in 
speaking of the Buddha, which is actually beyond description 
and destruction, are impaired by the descriptions themselves 
and cannot understand the Tathiigata. 

Note: This verse clearly indicates the non-identity of thought (dis­
criminative knowledge) and reality. 

Verse 16 
tathiigato yatsvabhiivastatsvabhivamidaJp jagat/ 
tathigato nil;tsvabhiivo ni}J.svabhivamidaJ}l jagat// 

The Tathiigata's nature of self-existence is also the nature 
of this worldly existence. The Tathiigata, (strictly speaking), 
is without the nature of self-existence and this worldly ex­
istence is likewise so. 



CHAPTER XXIII 

Viparyasa parik~ 

Examination of the Perversion of Truth 

This chapter discusses the interesting question of perversion or 
false perception (viparyiisa, viparyaya) of truth or reality .. The term 

itself is a central concept in Buddhism for in and through it all our 

false views are said to evolve. And in this sense it belongs to the 
conceptual or ideational process in man. Nagarjuna attempts to 

show at the outset that the origin of all false views lies in the 
adulteration and complication of what is pure and what· is impure. 

All perversions, in this sense, mean confusing the pure with the 
impure. With purity of experience in the background, he then goes 
through the usual process of aiguing that elements or matters 
attached or related to the process of perversion do not exist in the 

real sense. He finally brings out the concept of perversion for direct 

examination and shows that the concepts of perceiver, the perceived, 
that which depends on perception, and perception itself are all false 

constructions. On the other hand, from the basic standpoint of 
truth or reality, they are all of the nature of quiescence. What is 
then to be done? He concludes that the perversion itself must 
cease in order to destroy ignorance and that by the destruction of 

ignorance all devious functions of the five skandhas, such as, sattJ· 
skara and vijiiana, will be extinguished, thus arriving at ultimate 
quiescence or nirva~. 

Incidentally, the Chinese as well as the Tibetan versions are 
lacking in Verse 20. 
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Verse 1 
&aiJlkalpaprabhavo rago dve~ mohab kathyate/ 
'ubha,ubhaviparyasan &aiJlbhavanti pratitya hi// 
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Covetousness, enmity, and delusion are said to arise from 
false ideation or conceptualization. Indeed, they come about 
in virtue of the perverse relational play of purity and impurity. 

Verse 2 
subhasubhaviparyasi.n 8a1Jlbhavanti pratitya yej 

te svabhavanna vidyante tasmitklesa na tattvatab// 

That which comes about in virtue of the perverse relational 
play of purity and impurity cannot possibly have self·existence 
or self-nature. Therefore, defilements are not in the nature 
of thatness or truth. 

Note: Defilements (klesd) take on two aspects, i.e., physical and 
mental, and the verse makes reference to them in the inclusive 
sense. 

Verse 3 

atmano 'stitvanistitve na kathaiJl cicca sidhyatabf 
taiJl vinastitvanastitve klesinaiJl sidhyatal;t kathaiJl// 

The existence and non-existence of atman can never be 
established. How then could the existence and non-existence 
of defilements be established apart from the atman? 

Verse 4 
kasya ciddh~ bhavantime kle6il;t sa ca na sidhyati/ 

kakidiho vini. kaiJl citsanti kleSi na kasya cit// 

These defilements are said to exist with someone but such 
a pe1'8011 cannot be established. That is to say, separated from 
a person these defilements seem to exist independently with­
out belonging to anyone. 
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Verse 5 

svakayad~tivatkleUb kli!1te santi na pancadhi/ 
svakayad~tivatkli!1tal'Jl kle5e!1vapi na pancadhi// 

As in falsely viewing one's own body, the defilements do 
not exist in a fivefold manner with respect to the defiled 
person. As in falsely viewing one's own body, conversely, 
the defiled person does not exist in a fivefold manner with 
respect to the defilements. 

Note: Reference is made to the five skandhas with their respective 
defilements. 

Verse 6 
svabhavato na vidyante subhil.subhaviparyayiib/ 
pratitya kataman klesal}. subhisubhaviparyayin// 

The perversions of purity and impurity cannot exist from 
the standpoint of self·existence. In virtue of what type of 
perverse relational plays of purity and impurity do defilements 
exist? 

Verse 7 

riipa5abdarasaspada gandha dharma5ca ~Q.vidhal'Jlt 
vastu ragasya dv~ya mohasya ca vikalpyate// 

Material form, voice, taste, touch, smell, and the various 
factors of existence are conceptualized as the sixfold objects 
of covetousness, enmity, and delusion. 

Verse 8 

riipasabdarasaspar§a gandhil. dharma5ca kevaliib/ 

gandharvanagarakara maricisvapnasal'Jlnibhab// 

Material fortn, voice, taste, touch, smell, and the various 
factors of existence are all merely like an imaginary city in 
the sky, a mirage, or a dream. 
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Verse 9 

a.Subharp vi ~ubharp vipi kutast~u bhavi~yati/ 
miyipuru~kalpel?u pratibimbasame!?U calf 
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How could there be assertions of purity and impurity 
when, like the conceptions of a deluded mind, they are similar 
to shadowy representations? 

Verse 10 

anapekl?Ya ~ubharp nistya~ubharp prajftapayemahi/ 
yatpratitya ~ubharp tasmicchubharp naivopapadyate// 

We provisionally assert that impurity cannot exist without 
being mutually dependent on purity and that, in tum, purity 
exists only as related to impurity. Therefore, purity per se 
is not possible. 

Verse 11 

anapekl?yMub~tarp nisti tubharp prajftapayemahi/ 

yatpratityut;bharp tasm~ubharp naiva vidyate// 

We provisionally assert that purity cannot exist without 
being mutually dependent on impurity and that, in tum, 
impurity exists only as related to purity. Therefore, impurity 
per se does not exist. 

Verse 12 

avidyamine ca ~ubhe kuto rigo bhavil?yati{ 

a~ubhe 'vidyamine ca kuto dvel?O bhavi$yati/ 1 

When there is no purity per se, how could covetousness 
arise? Also, when there is no impurity per se, how could 
enmity arise? · 

Verse 13 

anitye nityamityevarp yadi griho viparyayal;t/ 

ninityarp vidyate ~iinye kuto griho viparyaya};t// 
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If perception is. a perversion such that permanence is 
in impermanence. then it is not possible for impermance to 
be in sunya. How then could that perception be a per­
version? 

Note: gTiJhtl is translated as perception in the sense of a static grasp 
of an object in an otherwise dynamic function. This is the basis 
of all ills or d11{1khtl. 

Verse 14 
anitye nityamityevarp yadi griho viparyayabf 
anityamityapi grihab sunye kirp na viparyayab/ I 

If perception is a perversion such that permanence is in 
impermanence, then again, how is it that the perception of 
impermanence with respect to Sti.nya is not a perversion? 

Verse 15 

yena grhoati yo griho grahiti yacca grhyate/ 
upaSintini sarvioi tasmidgriho na vidyate// 

That which depends on perceiving, the perception, the 
~iver, ~that which is perceived are all of the nature 
of quieacence. Therefore, perception in itself does not exist. 

Verse 16 

avidyamine grihe ca mithyi vi samyageva vi/ 
bhavedviparyayab kasya bhavetkasyiviparyayab//· 

As there is no perception, properly or improperly, who 
does and who does not have the perversion? 

'erse 17 

na capi viparitasya sarpbhavanti viparyayih/ 
na cipyaviparitasya sarpbhavanti viparyayib// 

Perversions do not come about even in one who perverses. 
Again, they do not come about even in one who does not 
perverse. 
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Verse 18 

na viparyasyamanasya sarp.bhavanti viparyayiib/ 
vi~pJiasva svaya~p kasya sa~pbhavanti viparyayib// 
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Perversions do not come about even in one who is presently 
perversing. Consider seriously by yourself .... in whom wilJ 
the perversions arise? 

Verse 19 
anutpannib katha~p nama bhavi~yanti viparyayibf 
viparyaye~vaja te~u viparyayagatab kutab// 

How could there be non-originated perversions? When 
perversions have not occurred, how could there possibly be 
one who perverses? 

Verse 20 
na svato jiyate bhivab parato naiva jiyate/ 
na svatab parata5ceti viparyayagatab kutab// 

Existence does not come about by itself or by an other. 
Nor does it come about by both self and other. How could 
there possibly be one who perverses? 

Verse 21 
itma ca suci nitya~p ca sukha1p ca yadi vidyate/ 
itmi ca suci nitya~p ca sukbalp ca na viparyayab// 

H Iitman, purity, permanence, and bliss are to be admitted 
(i.e., exist), then they are not to be considered as perversions. 

Verse 22 
nitmi ca suci nityarp ca sukharp ca yadi vidyate/ 
anitmi 'sucyanityarp ca naiva dubkharp ca vidyate// 

If Iitman, purity, permanence, and bliss are not to be 
admitted ri.e., non-existent), then likewise anatman, impurity, 
impermanence, and suffering are not to be admitted. 
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Verse 23 
evaQl nirudhyate 'vidyi viparyayanirodhanit/ 
avidyiyiQl niruddhiYiQl saQlskiridyaQl rtirudhyate// 

Consequently, ignorance is destrQyed by the cessation of 
perversion. And by the destruction of ignorance, mental 
conformations, etc., are also destroyed. 

Verse 24 
yadi bhiitii.l}. svabhivena kl~ib. ke ciddhi kasya cit/ 
kathaQl nama prahiyeran kab. svabhavaQl prahisyati// 

If the defilements really exist in someone in virtue of self­
nature, how could they be abandoned and who could abandon 
the self-nature? 

Verse 25 
yadyabhiitib. svabhivena kl~b. ke ciddhi kasya cit/ 
kathaQl nama prahiyeran ko 'sadbhavaQl prahisyati// 

If the defilements do not really exist in someone in virtue 
of self-nature,· how could they be abandoned and who is able 
to abandon non-realities? 



CHAPTER XXlV 

Aryasatya pari~a 

Examination of the Four-fold Noble Truth 

In this chapter we are treated to glimpses of a real genius at 
work. The chapter together with Chapters I & XXV explore the 
crucial ideas of iilnyata, pratityasamutpiida, and madhyamii pratipad 

The chapter begins by first listening to the opponent's view (verses 
1-6) that if everything is Junya or iilnyatii (voidness) then all that 
is of the mundane world will be destroyed. Nigirjuna quickly 
reminds him that he does not know the real import of iilnyatii or 

its meaning. The various Buddhas have, afterall, taught us about the 
dharma (Buddhist truth) by way of the twofold truths, i.e., samvrti· 

satya (relative or worldly truth). and paramiirtha-satya (absolute 
or supreme truth). The subtle distinction between the two truths 
must be clearly understood and, moreover, the absolute truth cannot 
be arrived at without first going through or experiencing the mun· 
dane, relative truths in everyday living. Sii.nyatii is, afterall, the 

basis of all dharmas (factors of experience) or of all truths. In the 

famous Verse 18, Nigirjuna equates iilnyata with pratityasamutpiida. 

It is also the madhyamii pratipad (the middle path) and only a 
provisional name for the expression of truth itself. Incidentally, this 
ve~ will become the basis for the philosophical development of the 
Chinese Tien-t'ai School (Tien-t'ai san-ti-chi, kung-chia-chung ~a=­

atfl. ~ · .fN· If!). Moreover, Nigirjuna argues that iilnyatii is not 
to be equated with aiilnya ("non-void"), for in aiilnya the same 
view held by the opponent, i.e., that everything in the mundane 
world will be non-existent or destroyed, will then become valid. 

In exhibiting the real purpose of the chapter, i.e., the examination 
of the Aryan fourfold truths, be is highly critical of the opponent's 

143 



144 

adherence to the notion of a self-sustaining, self-abiding entity. Since 
sunyata is not amenable to any abiding or enduring treatment it 
therefore is the basis of all beings. Thus the Aryan truths of suffer­
ing, its ext!nction, the way, and final nirvtltza become intelligible 
only by and in sunyata. Indeed, W.nyata is a central concept in 

Nigirjuna. 

Verse 1 (The opponent contends) 

yadi siinyamida!Jl sarvamudayo nisti na vyayab/ 
catiirQimiryasatyinimabh&vaste prasajyate// 

If everything is sunya there will be neither production nor 
destruction. According to your assertion it will follow that 
the Aryan Fourfold Truths are non-existent. 

Note: Verses 1 through 6 are views expressed by the opponent. 

Verse 2 

Again, ~;;nya is left untranslated in order to gain currency in 
Western usage and understanding. 

parijfla ca prahiQaiJl ca bhivani sik~ikarma ca/ 
catiirQimiryasatyinimabbivinnopapadyate/1 · 

True knowledge, relinquishing (false views), (right) practice, 
and (right) confirmation will not be possible because of the 
non-existence of the Aryan Four-fold Truths. 

Verse 3, 

tadabhivinna vidyante catviryiiryaphalini ca/ 
phalibhive phalasthi no na santi pratipannakib// 

As these are non-existent, the Aryan. four-fold fruits i.e., 
spiritual attainments, are also non-existent. As the fruits are 
non-existent, there will be no one who enjoys the fruits or 
their fruition. 
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Note: This verse makes reference· to the four paths and fruits ot 
attainment by the one who takes up the Buddhist principles 
(b-ot/f/)aJtJta), once returner to the empirical level (sakrdagamiJt),. 
the non-returner (tJJiiigatlliJt), and the enlightened worthy one 
(arhat). 

Verse 4 

&aiJlgho nisti na cetsanti te ''tau pl1111$apudgalib/ 
abhaviccaryasatyiniiJl aaddhanno 'pi na vidyate// 

If the eight aspirations of men do not exist, there will be 
no Sa,gha (i.e., Buddhist order). From the non-existence of 
the Aryan Truths, the true Dharma also does not exist. 

Note: The eight refer to the four matured states (phalasthii) and the 
four arrived states (pratipanJiakii(l). mentioned in the previous 
verse. 

Verse 5 
dhanne ciaati · &a~Jlghe ca kathaip buddho bhavi,yati/ 
evaiJl triQyapi ratnini bruvi~;~ib pratibidhase// 

Without Dharma and sa,.gha, how could there be Buddha? 
Consequently, what yo\1 assert also destroys the Three Ti:ea· 
sures. 

Note: The implication here is that since all is liinya; there are no 
grounds for asserting the Three Treasures, i.e., the Buddha, the 
DluJrtlla, and the Sa'fiKha. 

Verse 6 

. 'unyatiiJl phalasadbhivamadharmaiJl dharmameva ca/ 
sarvas;upvyavahiriQlb laukikin pratibidhase// 

Delving in lii.nyata, you · will desti'9Y the reality of the 
fruit Or attainment, the proper and improper acts, and all the 
everyday practices telative to the empirical world. 

Verse 7 (Nigirjuna asserts) 

atra briimab 'Onyatiyitp na tvaip vetsi prayojanaJpf 

'iinyatiiJl 'Onyatirtballl ca tata evaJp · vihanyase// 
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Let us interrupt here to point out that you do not know 
the real purpose of sunyata, its nature and meaning. There­
fore, there is only frustration and hindrance (of understanding). 

Verse 8 

dve satye samupii.§ritya buddhiinirp dharmade8anii./ 

lokasa~pvrtisatya~p ca satyarp ca paramii.rthatab// 

The teaching of the Dharma by ·the various Buddhas is 
based on the two truths; namely, the relative (worldly) truth 
and the absolute (supreme) truth. 

Verse 9 

ye 'nayorna vijii.nanti vibhigaip satyayordvayob/ 
te tattva~p na vijananti gambhirarp buddha§ii.sane// 

Those who do not know the distinction between the two 
truths cannot understand the profound nature of the Buddha's 
teaching. 

Verse 10 

vyavahlramanUritya paramirtho na de§yate/ 

paramlrthamanigamya nirviQ&IJl nidhigamyate/ I 

Without relying on everyday common practices (i.e., relative 
truths), the absolute truth cannot be expressed. Without 
approaching the absolute truth, nirvar.aa cannot be attained. 

Verse 11 

vina§ayati durdnti 6iinyati mandamedhasaiJl/ 

sarpo yathi durgrhito vidyl vi d~prasldhiti// 

A wrongly concei"Yed liinyatii can ruin a slow-witted person. 
It is like a badly seized snake or a wrongly executed incan­
tation. 

Verse 12 

atUca pratyudlvrttaiJl cittarp de§ayitulll muneb/ 
dharmaJp. matvisya dharmaaya mandairduravaglhatlJP// 
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Thus the wise one (i.e., the Buddha) once resolved not to 
teach about the Dharma, thinking that the slow-witted might 
wrongly conceive it. 

Verse 13 
6iinyatiyimadhilayaip yal)l punab kurute bhavin/ 
d~prasail.go niismikaip sa 6iinye nopapadyate// 

You have repeatedly refuted Jilnyatii but we do not fall 
into any error. The refutation does not apply to fanya. 

Verse 14 
sarvaip ca yujyate tasya §iinyati yasya yujyate/ 
sarvaip na yujyate tasya 6iinY8Jil yasya na yujyate// 

Whatever is in correspondence with Jilnyatii, all is in 
correspondence (i.e., possible). Again, whatever is not in corre­
spondence with Jilnyatii, all is not in correspondence. 

Note: The meaning conveyed here is that ~;;nyatii ia the basis of aU 
existence. Thus, without it, nothing ia poaaible. 

Verse 15 
sa tvaQl doP,nitmaniyinasmlsu paripitayani 
a§vamevibhirii4b,ab. sailllUvamevisi vismrtab// 

You level your own errom at us. It is as if you are 
mO\Ulted on your hC?fSe but forget about it. 

Verse 16 
svabhlvidyadi bhivlniiJl sadbhivamanupa§yasif 
ahetupratyayin bhlVil)lstvamevaip sati pa§yasiff 

If you perceive the various existences as true beings ffOID 
the standpoint..of self-nature, then you· will perceive them as 
non-causal CGIICiitions. 

Verse 17 

klryalp ca kiraoam· caiva JcartllaJp, karaoam kriylJP/ 

utpidaql ca nirodhaJp ca phalalp ca pratl"bidhaae// 
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You will then destroy (all notions of) cause, effect, doer, 
means of doing, doing, origination, extinction, and fruit (of 
action). 

Verse 18 

yal). pratityasamutpiidab. ~unyatiiiP tiiiP pracak~mahe/ 
sa prajnaptirupadiiya pratipatsaiva madhyamii/ I 

we declare that whatever is relational origination is sunyata. 
It is a provisional name (i.e., thought construction) for the 
mutuality (of being) and, indeed, it is the middle path. 

Verse 19 

apratitya samutpanno dharmai). kakinna vidyate/ 

yasmiittasmid~iinyo hi dbarma.l) kakinna vidyatel I 

Any factor of experience which does not participate in 
relational origination cannot exist. Therefore, any factor of 
experience not in the nature of sunya cannot exist. 

Verse 20 

yady~unyamidaiP sarvamudayo nisti na vyayabl 

catO.n;tiiD"iryasatyini.;.nabhivaste prasajyatel I 

If everything were of the nature of non·Silnya, then there 
would be neither production nor destruction. Then also the 
non-existence of the Aryan Fourfold Truths would accordingly 
follow. 

Verse 21 

apratitya samutpannaiJl kuto dubklwp bhavi$yatil 

anityamukta!Jl dubkhaiP hi tatsvibhivye na vidyate// 

Where could suffering in the nature of non-relational 
origination arlee? For, indeed, what is impermanent is said 
to be in the nature of suffering and the impennanent cannot 
exist in something with eelf-nature. 
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Verse 22 
svabhivato vidyaminaiJl kbp punal;l samude11yate/ 
tasmitsamudayo niisti §iinyatiirp. pratibidhatal;l// 
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How could that which has self-nature arise again? There­
fore, there is no arising in that which disaffirms (i.e., destroys) 
W.nyata. 

Verse 23 
na nirodhal;l svabhiivena sato dul;lkhasya vidyatet 
svabhavaparyavasthaninnirodharp. pratibiidhase// 

The extinction of suffering in terms of self-nature does 
not happen~ For, you deny extinction itself by adhering to 
the notion of self-nature. 

Verse 24 

svibhiivye sati mirgasya bhivani nopapadyate/ 
athiaau bhivyate mirgal;l svibhivyarp. te na vidyate// 

If the way to enlightenment possesses self-nature, then ita 
practice will not be possible. But if the way is practiced, 
your assertion of a way involving self-nature is inadmissible 
(i.e., ~ot exist). 

Verse 25 

yadi dubkharp. samudayo nirocihab na vidyate/ 
margo dul;lkhanirodhatvitkatamal;l prapayi~yati// 

When suffering, arising, and extinction cannot be admitted 
to exist, what path is achieved in virtue of the extinction of 
suffering? 

Verse 26 

svabhiivenlparijftlnarp. yadi tasya punab katharp./ 
parijftinarp. nanu kila svabhlval;l samavasthitab/1 

If (suffering) cannot be known in virtue of self-nature, 
how does it become an object of knowledge again? Self-
nature, indeed, never remains fixed. · 
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Verse 'l:l 
prahii.Qasak~atkaraQe bhavanii. caivameva te/ 
parijfiavanna yujyante catvaryapi phalani cal/ 

Just as in the case of knowledge (of suffering), therefore, 
your knowledge of abandoning, perceptual confirmation, prac­
tice, and the four fruits (i.e., religious attainments) cannot be 
possible. 

Verse 28 
svabhavenanadhigata:rp yatphala:rp tatpunal;). katha:rp/ 

§akya:rp samadhigantu:rp syatsvabhii.va:rp parigrhQatab// 

To one who adheres to the notion of self-existence, how 
could the (four) fruits which are unattainable in virtue of 
self-existence be ever attainable? 

Verse 29 

phalibhive phalastha no na santi pratipannakib/ 

sa:rpgho nisti na cetsanti te '!i!taU puru~pudgalib// 

Without the (four) fruits, there can be no matured states 
and arrived (i.e., completed) states. If these eight states of 
men do not exist, there will also be no realization of the 
sa,gha. 

Note: Refer to verses 3 and 4 for the fruita and states of men. 

Verse 30 

abhivicciryasatyinirp saddharmo 'pi na vidyate/ 
dharme cisati sa:rpghe ca katha:rp buddha bhavili!yati/ 1 

Without the Aryan Truths the true Dharma does not 
exist. Without the Dharma and Sa'flgha, how could there be 
the Buddha? 

Verse 31 
apratitylpi bodhi:rp ca tava buddhab prasajyate/ 
apratityipi buddha:rp ca tava bodhi]) pruajyate// 
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According to your assertion there is a fallacy of becoming 
the Buddha without relationship to enlightenment. Also, con· 
versely, there is enlightenment without relationship to the 
Buddha. 

Verse 32 

yascii.buddhal}. svabhii.vena sa bodhii.ya ghatannapi/ 

na bodhisattvacaryii.yii.rp bodhirp te 'dhigami$yati// 

According to your assertion, anyone who is not a Buddha 
in virtue of self-existence cannot hope to attain enlightenment 
even by serious endeavor or by practice of the Bodhisattva 
way. 

Verse 33 

na ca dharmamadharmarp vii. kascijjii.tu kari$yati/ 

kimasiinyasya kartavyarp svabhii.val}. kriyate na hi/ 1 

No one would ever be able to create factors or non-factors 
of experience. For, what is there to create in non-sunya? 
Self-existence, afterall, cannot" be created. 

Note: The word, create, may well be substituted by manipulate. 

Verse 34 
vini dharmamadharma ca phalarp hi tava vidyate/ 

dhannii.dharmanimittarp ca phalarp tava na vidyate// 

According to your assertion, the fruit could exist separated 
from factors and non-factors of experience. Again, according 
to your assertion, the fruit could not have arisen by the 
factors and non-factors of experience. 

Verse 35 
clharmidharmanimittatp. vi yadi te vidyate phalatp' 

dhannidharmasamutpannama§iinyatp. te kathatp. phalatp.// 

If you are to admit the fruit based on the factors and 
non-factors of experience, how could the fruit arising from 
them be of the nature of non-S!lnya? 
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Verse 36 
aarvasarpvyavahlrlrpb lauldkln pratibldhaset 
yatpratityaaaniutpidUQnyatlrp pratibldhase// 

You will thus c:lestroy all the everyday practices reiative 
to the empirical world because you will have destroyed the 
lanyatti of relational origination. 

Verse 'S1 

na kartavyarp bhavetkirp cldanirabdhl bhavetkriyif 

kirakab syidakurvioab §Onyatirp pratibidhatab// 

For one who destroys lanyatti, it will be like a doer with· 
out an action, a non-activating action, or with nothing to act 
upon. 

Verse 38 

ajitamaniruddharp ca kiitaathaiJl ca bhavi,yati/ 
vic:itribhiravasthibhib svabhive rahitaqt ·jagat// 

From the standpoint of ~If-existence, the :world will be 
removed from the various conditions and it will be non­
originative, non-destructive, and immovable. 

Vene 39 

aaarpp~iptaaya ca priptirdutkhaparyantakarma ca/ 
sarvakldaprahioarp ca yadya§Qnyarp na vidyare// 

If everything is non-lanya, tben the attainment of a peraon 
who aspires, the actions leading to ttie cessation of suffer· 
ing, and the destruction of all defilements will not exist (i.e., 
be possible). 

Verse 40 
yal;l pratityasamutpidaql pa§yatldarp sa pa§yati/ 

dul)kharp samudayarp caiva nirodlwp mlrgameva r.a// 
One who rightly discerns relational orilination will, indeed, 

rightly diacem universal aufferina, ita origination, ita extinc· 
tion, and the way to enlightertment. 
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Nirvat:ta parik~ · 

Examination of Nirva'l)a 

This is naturally the most famous as well as the most popular 

chapter of the entire Karika. Even the renown Stcherbatsky felt 

that an English translation of this cluipter from the Prasannapadd 
was duly necessary. Incidentally, his translation of both Chapters 

I & XXV out of the entire Zl chapters _reveals how well he knew 
these chapters to be the crux of the Midhyamika philosophy and, 

perhaps, suggests the reason why he labelled his pioneering book 

The Conception of Buddhist Nirvana. 
This chapter then discusses the central concept of niroal)a which 

has attracted so much attention from all quarters of the world. 

Nii.garjuna, first of all, presents the opponent's view on the problem 

of niroal)a, i.e., if everything is granted as either Sii.nya or asunya. 
Stcherbatsky, incidentally, employs the English word, "relative", 

for Sii.nya but despite his expressed proclivity for scientific corre­

lation and understanding the translation is inaccurate and even 
misleading. At any rate, Nagarjuna is quick to assert that_ mrvtzl)a 
is not the idea of existence known by worldly characterization. It 

adm~ts of nothing to be cast off, gained, broken off or remaining 
constant, extinguished or produced, for it, in reality, belongs to the 

uncreated realm (asa1f'Skrta). In Verses 17 & 18, the patent questions 

on Buddha's existence, before and after nirodha, are discussed but 

these are disposed of immediately in view of their conceptual un· 
tenability. Then in Verses 19 & 20, the essence of the chapter and 

indeed the crux of the Mahayana or Buddhism in general is stated, 

i.e., that there is no distinction between niroal)a and safiJsara, and 
also no difference in their spheres of action. With this identity 
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Nagarjuna, in a broad sweep, destroys any adherence to false polar 

or contrasting distinctions, such as, natural and supernatural, mun­

dane and supermundane, and normal and supernormal. 

Verse 1 (The opponent contends) 

yadi sunyamidarp sarvamudayo nasti na vyayal)./ 

prahaJ}ii.dva nirodhiidva kasya nirvaJ.lam~yate/ I 

If all is sunya and there is neither production nor destruc­
tion, then from whose abandonment (of defilements) or from 
whose extinction (of suffering) can nirvii~a be attributed? 

Note: Once again, sunya is left untranslated. 

Verse 2 (Nagarjuna asserts) 

yadyasunyamidarp sarvamudayo nasti na vyayal).f 

prahaJ}adva nirodbadva kasya nirvaoami!(lyate// 

If all is asunya and there is neither production nor destruc· 
tion, then from whose abandonment (of defilements) or from 
whose extinction (of suffering) can nirvii~a be attributed? 

Note: Nagiirjuna, in the previous chapter, has stated that the critic 
of sunya does not really know its meaning and thus cannot under. 
stand sunya with respect to ordinary activities. Niigiirjuna reveals 
the fallacy of understanding sunya in terms of self-existence 
(svabhiiva) and, analogously, demonstrates the absurdity of pre­
mising even the concept of asunya. as it is done in this verse. 

Verse 3 

aprahiJ.lamasarppraptamanucchinnamasMvatarp/ 

aniruddhamanutpannametannirvaJ.lamucyate/1 

What is never cast off, seized, interrupted, constant, ex· 
tinguished, and produced .•.. this is called nirviit~a. 

Verse 4 

bhavastavanna nirvaJ.larp jaramarat;~alak!(laJ.larp/ 
prasajyetasti bhavo hi na jaramaraJ.larp vina// 
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Indeed, nirviir.za is not strictly in the nature of ordinary 
existence for, if it were, there would wrongly follow the 
characteristics of old age-death. For, such an existence cannot 
be without those characteristics. 

Verse 5 
bhavasca yadi nirvat;tarp nirvat;tarp saip.skrtarp bhavet/ 
nasarpkrto hi vidyate bhavaQ. kva cana kascana/ 1 

If nirviir.za is strictly in the nature of ordinary existence, 
it will be of the created realm. For, no ordinary existence 
of the uncreated realm ever exists anywhere at all. 

Verse 6 
bhavaSc:a yadi nirvat;tamanupadaya tatkatharp/ 
nirvat;tarp nanupadaya kalicidbhavo hi vidyate// 

If nirviit;ta is strictly in the nature of ordinary existence, 
why is it non-approp_riating? For, no ordinary existence that 
is non-appropriating ever exists. 

Verse 7 
yadi bbavo na nirvat;tamabhavaQ. kirp bhavi~yati/ 
nirvat;tarp yatra bhavo na nabhavastatra vidyate// 

If nirviit;ta is not strictly in the nature of ordinary existence, 
how could what is in the nature of non-existence be nirvii')a? 
Where there is no existence, equally so, there can be no non­
existence. 

Verse 8 
yadyabhava8ca nirvat;tamantipadaya tatkatharp/ 
nirvit;tarp na hyabhivo 'sti yo 'nupadaya vidyate// 

If nirvii')a is in the nature of non-existence, why is it 
non-appropriating? For, indeed, a non-appropriating non­
existence does not p~vail. 
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Verse 9 
. ya ajavaqdavibhava upidiya pratitya vi/ 

so 'pratityanupidiya nirviJ)amupadi§yate// 

The status of the birth-death cycle is due to existential 
grasping (of the skandhas) and relational condition (of the 
being). That which is non-grasping and non-relational is 
taught as nirvtitw. 

Verse 10 

prahil,laiJl cii.bravicchistii. bhavasya vibhavasya ca/ 
tasmii.nna bhii.vo nii.bhivo nirvi1,1amiti yujyate// 

The teacher (Buddha) has taught the abandonment of the 
concepts of being and non-being. Therefore, nirvtitta is properly 
neither (in the realm of) existence nor non-existence. 

Verse 11 

bhavedabhivo bh:iva§ca nirvil,lamubhayaip yadi/ 

bhavedabhivo bhiva§ca mok~tacca na yujyate// 

If nirvatw is (in the realm of) both existence and non­
existence, then mok10 (liberation) will also be both. But that 
is not proper. 

Verse 12 

bhavedabhii.vo bhii.va§ca nirvi1,1amubhayaiJl yadi/ 
nanupadaya nirvi1,1amupadayobhayaiJl hi tat// 

If nirvtit;ta is (in the realm of) both existence and non· 
existence, it will not be non-appropriating. For, both realms 
are (always in the process of) appropriating. 

Verse 13 

bhavedabhivo bhiva§ca nirvil,lamubhayaiJl kathaip/ 

asaipskrtaiJl ca nirvil,laiJl bhivabhavau ca saipskrtau// 

How could nirvtit;ta be (in the realm of) both existence and 
non-existence? Nirvti7)a is of the uncreated realm while ex­
istence and non-existence are of the created realm. 



Examination of Nirvil}a 

Verse 14 

bhavedabhavo. bhavaSc:a nirviQa ubhayaip katha111/ 
na tayorekatrastitvamilokatamasoryathi// 
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How could nirvdi)IZ be (in the realm of) both existence and 
non-existence? Both cannot be together in one place just as 
the situation is with light and darkness. 

Verse 15 
naivabhavo naiva bhavo nirviQamiti yi 'fl.jani/ 
abhave caiva bhii.ve ca sa siddhe sati sidhyati// 

The proposition that nirvdf)a is neither existence nor non­
existence could only be valid if and when the realms of 
existence and non-existence are established. 

Verse 16 

naivibhivo naiva bhavo nirviQalJl yadi vidyate/ 
naivibhivo naiva bhiva iti kena tadajyate// 

If indeed nirvdt~a is asserted to be neither existence nor 
non-existence, then by what means are the assertion to be 
known? 

Verse 17 

pararp niroahidbhagavin bhavatityeva nohyate/ 
na bhavatyubhayaip ceti nobhayalJl ceti nohyatel/ 

It cannot be said that the Blessed One exists after nirodha 
(i.e., release from worldly desires). Nor can it be said that 
He does not exist after nirodha, or both, or neither. 

Verse 18 
~thamino 'pi bhagavan bhavatityeva nohyate/ 
na bhavatyubhayalJl ceti nobhayarp ceti nohyatelf 

It cannot be said that the Blessed One even exists in the 
present living process. Nor can it be said that He does not 
exist in the present living process, or both, or neither. 
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Verse 19 

na sarpsarasya nirviQ.itkirp cidasti viSe~t.J.arp/ 
na nirval}asya sarpsaratkirp cidasti vi5e~Q.arp// 

Sa'flsiira (i.e., the empirical life-death cycle) is nothing 
essentially different from nirvii1)a. Nirvii')a is nothing. essen­
tially different from sa1ftSiira. 

Verse 20 

nirval}asya ca ya kotib sarpsarasya cat 
na tayorantararp kirp citsusiik$mamapi vidyate// 

The limits (i.e., realm) of nirvii1)a are the limits of sattJSiira. 
Between the two, also, there is not the slightest difference 
whatsoever. 

Verse 21 

pararp nirodhadantadyah sasvatadyasca df$tayal;J./ 
nirviQamaparantarp ca piirvantarp ca samasritab// 

The various views concerning the status of life after 
nirodha, the limits of the w~rld, the concept of permanence, 
etc., are all. based on (the concepts of) nirvii1)a, posterior and 
anterior states (of existence). 

Verse 22 

siinye$U sarvadharme$U kimanantarp kimantavat/ 
kimanantamantavacca nanantarp nanatavacca kirp// 

Since all factors. of existence are in the nature of sunya, 
why (assert) the finite, the infinite, both finite and infinite, 
;trid" neither finite nor infinite? 

Verse 23 
kirp tadeva kimanyatkirp sasvatarp kimaSasvatarp/ 
asasvatarp sasvatarp ca kirp va nobhayamapyatab// 

Why (assert) the identity, difference, permanence, imper­
manence, both permanence and impermanence, or neither 
permanence nor impermanence? 
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Verse 24 

sarvopalambhopasamab prapaii.copa5amab sivab/ 
na kva citkasya citkasciddharmo buddhena desitab// 

All acquisitions (i.e., grasping) as well as play of concepts 
(i.e., symbolic representation) are basically in the nature of 
cessation and quiescence. Any factor of experience with 
regards to anyone at any place was never taught by the 
Buddha. 



CHAPTER XXVI 

Dvadasal)ga parilq;a 

Examination of the Twelvefold Causal 
Analysis of Being 

With the discussion of Nirviif)a in the last chapter the treatment 

from the standpoint of the Mahayana had basically come to a close. 
In this chapter and the final one to follow, Nagarjuna goes into the 

analysis of Hinayanistic doctrines. The present chapter discusses 

the twelvefold causal analysis which is the basis of the endless 

process of suffering incurred by all living beings. The discussion 

is Hinayinistic and it reveals that the source of trouble lies in 

ignorance which in tum initiates all kinds of mental conformations 
(sat{ISkiira). The extinction of ignorance, fundamental to the whole 

of Buddhism. is to be realized by the practice of wisdom of seeing 

the truth (tattva). 

The discussion of the doctrine of causal analysis indicates the 

strong influence of Hinayinistic or Abhidharmic teachings during 

this period. But the doctrine must be seen under a new light when 

Nigirjuna discusses it, i.e., within the backdrop of his doctrine of 

lilnyata and pratityiisamutpiida as hinted at in the last two verses. 

Verse 1 

punarbhaviya sarpskirinavidyinivrtastridha/ 

abhisarpskurute yirpstairgatirp gacchati karmabhib// 

Those who are deluded by ignorance create their own 
threefold mental conformations in order to cause rebirth and 
by their deeds_ go through the various forms of life. 

Note: The threefold mental conformations refer to those related to 
the body, speech and mind. 

1&0 
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Verse 2 

The various forms of life refer to the following: hellish beings, 
hungry spirits, beasts, evil spirits, human beings and heavenly 
beings. 

vijfianarp sarpniviSate sarpskarapratyayarp gatau/ 
&aiJlnivi~te 'tha viji'iane nimariiparp ni~yate// 

The consciousness (vijnana), conditioned by the mental 
conformations, establishes itself with respect to the various 
forms of life. When consciousness is established, name (nama) 
and form (rupa) are infused or· become apparent. 

Verse 3 

ni~kte namariipe tu ~tJ.ayatanasarpbhavab/ 
~Qiyatanamagamya sarpsparSa.l}. sarppravartate// 

When name and form are infused or become apparent the 
six iiyatanas (i.e., seats of perception) arise. With the rise of 
the six iiyatanas, touch evolves. 

Verse 4 
cak~ub. pratitya riiparp ca samanvihirameva ca/ 
nimariiparp pratityaivarp viji'lanarp sarppravartate// 

As in the composite relational nature of. the eye and its 
material form, consciousness arises in a similar relational 
nature of name and form. 

Verse 5 
sarpnipitastray ii.Qirp yo riipaviji'ianacak~u~am/ 
sparial}. sal}. tasmatsparSicca vedana sarppravartate// 

The harmonious triadic nature of form, consciousness and 
eye issues forth touch. And from touch arises feeling. 

Verse 6 
vedanapratyaya t~Qi vedanartharp hi t~yate/ 
t~yamaQa upadanamupidatte caturvidharp// 
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Relationally conditioned by feeling, craVing arises because 
it "thirsts after" the object of feeling. In the process of 
craving, the fourfold clingings are seized. 

Note: Reference to clingings of passions, dogmatic views, rigid rules 
of conduct, and selfhood (kama, dr~!i. sila, Iitman). 

Verse 7 
upadane sati bhava upadatub pravartate/ 
syaddhi yadyanupadano mucyeta na bhavedbhavab// 

When there is clinging perception, the perceiver generates 
being (bhava). When there is no clinging perception, he will 
be freed and there will be no being. 

Verse 8 

pafica skandhlib sa ca bhavab bhavajjatib pravartate/ 

jaramaraQ.adubkhiidi 8okab saparidevanab// 

Being is (always in reference to) the five skandhas and 
from being birth arises. Old age-death, suffering, etc., misery, 
grief .... (continues on to the next verse.) 

Verse 9 

daurmanasyamupayasa jateretatpravartate/ 

kevalasyaivametasya ·dubkhaskandhasya sarpbhavab/ I 

.... despair and mental disturbance arise from birth. In 
this manner the simple suffering attached to the skandhas 
comes into being. 

Verse 10 

sarpsaramiilan sarpskaranavidvan sarpskarotyatab/ 

avidvan karakastasmanna vidvarpstattvadar~nat/1 

Consequently, the ignorant creates the mental confor­
mations which form the basis of sa112siiric life. Thus the 
ignorant is the doer while the wise, seeing the truth (tattva), 
does not create. 
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Verse 11 
avidyayarp niruddhayarp sarpskarlil}limasarpbhava}.l/ 

avidyaya nirodhastu jnanenasyaiva bhavanlit// 

When ignorance is banished mental conformations do not 
arise. But the extinction of ignorance is dependent upon the 
wisdom of practicing (the cessation of the twelvefold causal 
analysis of being). 

Verse 12 

tasya tasya nirodhena tattannabhipravartate/ 

du}.lkhaskandha}.l kevalo 'yamevarp samyagnirudhyate/ I 

By the cessation of the various links of the causal analysis, 
each and every subsequent link will not arise (i.e., become a 
hindrance). And thus this simple suffering attached to the 
skandhas is rightfully extinguished. 



CHAPTER XXVII 

Dr~ti parik~ 

Examination of (Dogmatic) Views 

This final chapter of the Karikd again, as in the preceding chapter, 
treats Hinayanistic doctrines prevalent at the time. As the title 
indicates, it is an examination of false or dogmatic views which the 
Hinayana levelled against non-Buddhists but once again we must 
not lose sight of the principal doctrine of W.nyatd that Nagarjuna 
always has in the background. The doctrine of course does finally 
appear in Verse 29. 

He begins the chapter by investigating such pet dogmatic or 
futile questions as whether or not there is existence in the past, 
and whether or not the realm of existence or the world is constant. 
These and other ideas relative to future events are all based on 
preconceived notions and never applicable to the present dynamic 
state of thing. Characteristic of the "logic of sunya," as seen in 
previous chapters, he exhibits the untenability of each and every 

position. He also goes on to show the absurdity involved in trying 
to assign partial characterization to one realm and another partial 
characterization to yet another realm as, for exainple, speaking of 
partially limited and partially unlimited worlds. How then, he asks, 
could one portion of the perceiver be destroyed and another remain 
undestroyed? Thus we come to the final and foremost teaching of 
the historical Buddha, i.e., the true law (saddharma), which is beyond 
all views and valuation in the strictest sense. Indeed, as Nagarjuna 
reminds us, all existences are of the nature of sunyatd (devoid of 
characterization). 
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Verse 1 

dntayo 'bhiiv&Ip. nibhii.vatp kitp nv atite 'dhvaniti ca/ 
yistib. ~i~vatalokidyib. pii.rvintatp samul)imtib./1 
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Whether or not I existed in the past or whether this world 
is constant, etc., are (questions) all based upon the views of 
an anterior state of things. 

Note: De La Vall~e Poussin has reconstructed the missing first half 
of this verse from the Tibetan sources. cf. p. 571 of the Pra­
sannapada. 

Verse 2 

dr~tayo na bhavi~yimi kimanyo 'nigate 'dhvani/ 
bhavi~yimiti cintidyi aparintatp sami~riUi.~// 

Whether or not I will exist in the future or whether the 
(world has) limits, etc., are (questions) all based upon the 
views of a posterior state of things. 

Verse 3 

abhii.matitamadhvinamityetannopapadyate/ 
yo hi janmasu pii.rve~u sa eva na bhavatyayatp// 

It is not possible to assert (categorically) that I existed in 
the past. For, what had been the case in the anterior state 
of existence is not the same now. 

Verse 4 

sa evitmeti tu bhavedupidinatp vi~i~yate/ 

upidinavinirmuk~a itp1i te katama~ puna~// 

(Granted that) the self-same iitman exists (i.e., in the 
previous and present states) but with a different perceptual 
clinging (upadtina), what kind of an iitman is it, then, which 
is separated from clinging? 

Verse 5 
upidinavinirmukto nistyitmeti krte sati/ 

syidupidinamevitmi nisti citmeti vab puna'b// 
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H atman cannot exist separated from perceptual clinging, 
then the clinging itseH will be the atman. But, again, accord· 
ing to your assertion, there could be no atman. 

Verse 6 
na copadanamevatma vyeti tatsamudeti ca/ 
kathaxp. hi namopiidanamupadati bhavi$yati// 

Again, clinging per se is not iitman because it rises and 
vanishes. Indeed, how could perceptual clinging be identified 
with a perceiver? 

Verse 7 
anyal;l punarupiidanadatma naivopapadyate/ 
grhyeta hyanupidino yadyanyo na ca grhyate// 

J\gain, an atman different from perceptual clinging is not 
possible. If it were different then, surely, a non-perceptual 
clinging atman would also be a possibility. But that is not 
the case. 

Vene8 
evarp ninya upidininna copidinameva sal;!./ 
atmi nastyanupadanal;t nipi nastye$3 ni§cayal;t// 

Consequently, at man cannot be identical or different from 
perceptual clinging. It cannot be ascertained further that 
there is non-perceptual clinging or that the 11tman does not 
exist. 

Verse 9 
nabhiimatitamadhvanamityetannopapadyate/ 
yo hi janmasu piirve$U tato 'nyo na bhavatyayarp// 

It is not possible to assert (categorically) that I did not 
exist in the past. For, this existence is no different from what 
had been the case in the anterior state of existence. 
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Verse 10 
yadi hyay8Jll bhavedanyab pratyiikhyiyipi t8Jll bhavet/ 

tathaiva ca sa sarpti~thettatra jiiyeta viimrtab// 
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If this existence were different (from what had been the 
case in the anterior state) then, surely, it would exist inde­
pendently or detached. It would subsist thus and so, or arise 
to persist eternally. 

Verse 11 
ucchedal;t karmar:.tiiiJl nl§as tathinyena krt;akarmaoliJl/ 
anyena paribhogab syid evamidi prasajyate// 

If that were the case then such erroneous notions as inter­
ruption, destruction of actions, actions done by someone but 
enjoyed by another, etc., would accordingly follow. 

Note: This Sanskrit verse is· missing but, deriving from Tibetan 
sources, added by De La Vall~ Poussin. cf. p. 580 of the 
PrasanNJpodiJ. 

Verse 12 

niipyabhiitvi samudbhiito d~ hyatra prasajyate/ 
krtako vi bhaveditmi sarpbhiito vapyahetukab// 

Again, it is not the case that present existence arose 
without an anterior existence for, otherwise, an error will 
result. This would mean that atman will either have a 
creative nature or be something without a cause. 

Verse 13 

evarp d~tirati.te yi nibhiimahamabhiimaharp/ 
ubhayatp nobhayarp ceti nai~i samupapadyate// 

Consequently, the (false) views that I existed in the anterior 
state, I did not exist, both or neither, are all impossible. 

Verse 14 
adhvanyanigate kirp nu bhavi~yamiti dar8anaip/ 

na bhavi~yami cetyetadatiteniidhvana samarp// 
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The view, whether or not I will exist in the postenor 
state, is the same (i.e., analogous) as that discussed with respect 
to the anterior state of existence. 

Verse 15 
sa deva1) sa manu~yaScedevatp bhavati ~ii.~vataip/ 
anutpanna8ca deva1) syii.jjii.yate na hi ~ii.svataip/1 

If the heavenly being is a human being, then there will 
be constancy. For, the heavenly being will be unborn and. 
moreover, a constant being will not arise. 

Verse 16 
devii.danyo manu~y~daSisvatamato bhavet/ 
devidanyo manu~~tsaiptatimopapadyate// 

If a human being is different from the heavenly being, 
then there will be non-constancy. If that is so, there cannot 
possibly be a continuity (of beingsJ. 

Verse 17 
divyo yadyekaCWab syii.dekade8a~ mii.nueab/ 
ua~ataip ~~~vataip ca bhavettaeca na yujyate// 

If one portion is heavenly and another human, then there 
will be both constancy and non·constancy. But that is not 
possible. 

Verse 18 
a8ii.Svatarp. sii.Svatarp ca: prasiddhamubhayarp. yadi/ 
siddhe na sii.svatarp UmaJll naivasii.svatamityapi// 

If both constancy and non·constancy could be established 
(concomitantly), then similarly neither constancy nor non· 
constancy could also be established at will. 

Verse 19 

kuta8cidii.gatab ka8citkirp. cidgacchetpunab kva cit/ 
yadi tasmii.danii.distu sarpsii.rab · syii.nna cii.sti sab// 
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H anyone comes from somewhere and again goes (or returns) 
to somewhere else, then sat(ISara will indeed be beginningless. 
However, such a situation does not exist. 

Verse 20 

nasti ceccha~vatab IWcitko bhaviwatyua~vatab/ 
U~vato ·~asvataSc:api dvabhyamii.bhyaiJl tiraskrtab// 

If there is nothing constant, (by the same token) how could 
there be anything non-constant, both constant and non-constant. 
and separated from both constant and non-constant? 

Verse 21 
antavin yadi lokal) syitparalokal) kathal}l bhavet/ 

atbipyanantavil}lllokab paralokab kathal}l bhavet// 

If the world has limits, how could there be another world? 
On . the other hand, if the world has no limits, bow could 
there be another. world? 

Note: Loka is either the world or the rea:m of existence. 

Verse 22 

skandhinime!)a saJ)ltino yasmiddlp~imiva/ 

pravartate tasmii.nnintinantavattval}l ca yujyate// 

The continuity of (the function of) the skandhas is like the 
continual burning of the flaiue and, therefore, it is not po8mble 
to speak of limits or non-limits. 

Verse 23 
pfirve yadi ca bhajyerannutpadyeranna clpyami/ 

akandhil) skandhin pratityeminatha loko 'ntavin bhavet// 

H a skandha is destJOyed in the anterior state and the 
present slumdha does not arise .,Y being relationally conditioned 
by the former, then the realm (of function) will have limits. 
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Verse 24 

pilrve yadi na bhajyerannutpadyeranna cipyami/ 

skandhib skandhan pratityemin loko 'nanto bhavedatba// 

If a skandha is not destroyed in the anterior state and 
the present skandha does not arise by being relationally 
conditioned by the former, then the realm (of function) Will 
not have any limits. 

Verse 25 

antavinekade§a§cedekade~tavin/ 

syadantavananantab lokastacca na yujyate// 

If one portion is limited and another non-limited, then 
perhaps the realm (of function) will be both limited and non· 
limited. But that is not poasible. 

Vene 26 

katlwp tivadupidi~ vinaWyate/ 
na natakiyate caikadda evarp caitanna yujyate// 

How, indeed, could one portion of the perceiver be destroyed 
and another remain undestroyed? However, this (situation) 
is not possible. 

Note: The perceiver is a collective term for the function of the 
llla11dluu. 

Verse Z1 

upidinaikaddab katbaJp nima vinailk.t:vate/ 
ua nailkwate caikaddo Daitadapyupapadyate// 

How, indeed, could one portion of the perception be de· 
atroyed and another remain undestroyed? This, (situation), 
again. is not poaaibJe. 

Note: The perc:eptiOD refen to the clia.glq or grupiDI function of 
the lh1ullta. 
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Verse 28 
antavaccipyanantatp ca prasiddhamubbayarp. yadiJ 
siddhe naivintavatkimatp naivinantavadityapi// 
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If both the limited and non-limited could be established 
(concomitantly), then, similarly, neither the limited nor non· 
limited could also be established at will. 

Verse 29 
atha vi sarvabhivinitp ~iinyatvic:chimtidayab/ 
kva kasya katamib kasmitsaip.bhaviwanti dntaYab// 

Since all existences are of the nature of Janyata, where, 
by whom and in what manner could such (false) views on 
constancy, etc., ever arise? 

Verse 30 
earvadntiPrahavaya yaJ,.t saddharmaJnaddayat/ 
an~mupidiya taq1 namasyimi gautamatp// 

I reverently bow to Gautama (the Buddha) who out of 
compassion has taught the truth of being (saddharma) in order 
to destroy all (false) views. 



GLOSSARY OF SANSKRIT TERMS WITH 
ENGLISH TRANSLATIONS 

(Arranged according to Devanigari Alphabet) 

Stmskrit 

akartrka 
agata 

agantr 
agni 
a~p'a 
ajyate 
atita 
adpyamina 
advqa 
adhama 
adbigamyate 
adhilaya 
adhipateya-pratyaya 
adhyitman 
adhvan 
ail.kura 
ananta 
anantara-pratyaya 
anapelqya 
anavutha 
anigamya 
anigata 
anirabdha 
~ritya 

anisrava 
anityati 
anlklfB 
anlruddha 
anukampl. 
anutplda 
anubhava 
anuvan;lita 
anekavidba 
anta 

non-doer 
not gone; "that which bas not. passed;" "that 
which has not transpired" 
a non-passing entity 
fire; light 
a share; portion; part 
to be known; to diatinguiah 
gone by;, past 
un~ng; unkno~ng 

absence of hatred 
below; down; under 
attained; to have arrived at 
objection; refutation 
dominant or ruling conditiOD 
inside; internal 
time; period 
a sprout 
Infinite 
continuous or consequential condition 
no mutual dependency 
non-finality; endless series; ad injinitu• 
~attainable; unapproachable 
not gone; future 
impracticality or impossibility of undertaking 
non-reliance 
~he uncreative and undefiled world or realm 
impermance; transient existence or nature 
incapable of perception 
non-destructive 
sympathy; compaasion 
non-orig;nation 
perception; experience 
mentioned; praised 
variety; manifold 
limit; terminus; extreme 
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antavat 
andhakira 
anya 
anyatra 
anyatva 
anyatbibhiiva 
anyonya 
apakallal)a 
apara ko~i 
apariinta 
aparapratyaya 
apek'ya 
aprahil)a 
abhi,a 
abhidbitavya 
abhipravartate 
abhipriya 
abhiriic)ha 
abhyupapanna 
amrta 
amoha 
artha 
alam 
alpabuddhi 
avagacchati 
avara 
avdet& 
avaatbi 
avayava 
avijftapti 
avipr&l)Da 
avyikrta 
a,pu purutapudgalal). 
aaa~pjflika 

aaa~paarga 

aaalp.lkrta 
astitva 
asvabhba 
aataJpgata 
akritibhylgamabbaya 
lklR 

lkbylta 
lpma 

finite 
darkness 
different; distinct; other 
elsewhere; in another place or oc:caasion 
difference; different nature 
varying nature 
one to another; mutuality; correspondence 
drawing off; disengagement 
the "state" posterior to life-death cycle 
posterior state 
non-relational to another entity 
dependence; mutuality; contiogency 
non-abandoning; non-casting off 
spoken; illumined 
to be named or described 
to come or flow forth; arise 
purpose; intention 
horseback; mounting (a horse) 
agreed to; admitted 
immortality; eternal 
absence of ignorance or delusion 
purpose; meaning; objtic:t 
sufficient; adequate; tble 
low intellect or intelligence 
conceive; understand 
beginning 
remainder; leavings 
abiding ate; remaining condition 
part; portion: member 
indescribable; unthinkable 
imperishable or continuing action 
indeterminate; indescribable 
the eight great statee of man 
non-conceptual realm 

· separation; disjunction 
the uacreated realm; immutability 
state of being 
without aelf·nature 
ceased; extinguished 
evil or crime existing without any act or action 
-Pace: eubtle and ethereal fluid perqding the 
universe and a vehicle of life 
anawered; diK:useed 
appear; come iato existeDce 
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ijavalJljavibhiva 
itman 
itmasalJlyamaka 
itmiya 
aninirtham 
ipikakila 
iryasatya 
ilambana.pratyaya 
iloka 
iiriyeta 
israva 

iyatana 
ihetuka 
indhana 
indriya 
~yate 

ihastha 
uccheda 
uttama 
uttara 
utpadyamina 
utpida 
utpidotpida 
udaya 
udihrta 
udbhava 
udbhiiti 
upagamyate 
upadi5yate 
upapidita 
urapiduka 
upapadyate 
upaU.nta 
upaiama 
upahrta 
upiditr 
upldina 

upidiya 
upiyila 
upilambba 
6rdhva 
rddhisampad 

revolving of birth-death phenomenon 
self; ego; individuality; bifurcated self 
self-restraining or checking 
ownself; selfhood 
non-differentiation 
time of being extended or of maturity 
noble truth 
seizing or appropriating condition 
light; luster 
to be dependent upon; appeal to 
that which attaches man to salJlsira; impure; 
"flooding" or "sailing" condition 
seats of perception; abode 
non-causal 
wood; fuel; kindling 
root; faculty of the senses 
to be approved or acknowledged 
remaining thus; in such a place or world 
extirpation; cutting off; end 
above; up 
after; behind 
presently arising 
rise; origination; appearance 
origination of origination; force behind origiuation 
production; creation 
described; illustrated 
arise; becoming visible 
simultaneous occurence; concomitance 
to admit; profess 
to point out; instructed 
previously spoken or discussed 
demon; superhuman being 
take place or become a possibility; teuable 
quiescence 
cessation; quiescence 
succumb; destroy 
perceiver; percipient 
act of perceiving or appropriating for one's self; 
clinging action or perception 
having received or acquired; mutuality 
mental disturbance; irritation 
censor; reproach 
hereafter; subeequent 
supernatural power 
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p;ta 

rte 
ekaika 
ekadil 
ekade8a 
ekatra 
ekatva 
ekiirtha 
ekibhiva 
kathaql 
karaq.a 
kartr (karti) 
karmaka 
karman 
karmaklenkpya 
karmavadha 
kalpana 
kima 
klraka 
klrat)ll 

kirya 
kila 
klyika 
kilpcit 
kiitaatha 
lqtaka 
kevala 
kop 
kovida 
krama 
kramatim 
kriyi 
lqaya 
qira 
pta 
pti 
pnta. pntr 

pntavya 
pnclharvanapra 
gamua 
pmbbira 
gamyamiDa 

Sanskrit Terms with English Translatitms 

debt; duty; obligation 
with the exclusion of; without; separation 
one by one; individually 
at the same time; simultaneous 
a part or portion 
in the same place 
one; unity 
oneness; identity 
becoming one; coalition 
how; in what manner 
means of doing, making or effecting 
doer; maker; agent 
action; function; what is done or produced 
act; action; deed 
destruction or extinction of karma and defilements 
denial of the karman; destruction 
imagining; discriminating; thinking 
desires; aa one wishes 
one who creates or produces; making; doing 
cause of anything; potential cause; instrumental 
or efiiclent cause 
that which ia created or effected 
time; moment . 
bodily; corporeal 
something; whatever 
immovable; unchangeable 
character or nature of having been made or done 
only; mere; simple 
Umita; boundary; end 
'learned; experienced; aldlled 
atepe; aeries; uninterrupted or regular progreaa 
appearance; manifestation 
doing; making; action; functionaJ.force 
cease; destruction; wane 
milk 
gone; "that which haa passed or transpired" 
puaqe; movement into the past 
puaing or palled agent or entity; something ac. 
complllhed or done 
to be accomplished; "that which Ia to be dotte" 
"Gandbarva city" or an imaginary city in the aki 
puaing action; "coming to pa•" 
deep; profound 
"present puaing away"; beingJC)ne or gone to 



gamyate 
graha 
grhyate 
ghata 
ghana 
ghriQa 
cak~us 

catu,kotiki 
catu~taya 

carama bbava 
citurvidhya 
citta 
cittagocara 
cintya, cinti 
cetani 
cetayitvi 

cetJti 
chedana 
jagat 
jarimaraJJ.a 
jita 
jiniyit 
jiyamlna 
jina 
jin)a 
tajjam 
tattva 
tathigata 
tathati 
tam as 
tamovadha 

tiraskrta 
ti~Jthati 
tulyakila 
qtiya 
tnl].i 
dadhi 
daliana 
dipircis 
duravagihati 
durgrhita 
dW}prasidhita 
dul].kha 

Sanskrit Terms with English Translations 

to come to pass; to be understood or meant 
to grasp or cling 
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to be seized or grasped; conceived; manipulated 
jar; pitcher 
hard; firm; deep 
nose; smelling function 
eye 
four possible assertions; "four-cornered logic" 
fourfold 
last or previous nature of being; final 
fourfold 
mind 
realm of the mind 
think; reflect 
thought 
thought in action; thought process 
motion; activity; action 
sever; cut off 
people; mankind; world 
old age. death 
the present; arise 
understood; comprehended 
presently arising 
wise man; a buddha 
age 
to take rise; arise 
true or real state; truth 
thuscome; thusgone; the enlightened being 
th\lSness; suchness; thatness 
darkness; ignorance 
overcoming or subduing darkness; destroying igno­
rance 
set aside or apart; separation; removed 
remaining; abiding; residing 
contemporary with; simultaneous 
the third 
craving; desire; passion 
butter; mouldy butter 
eye function; vision; perception; knowledge 
flame; kindling 
difficult ill the attainment or understanding 
wrong or false seizure or understanding 
difficult in the execution or performance 
. pain; suffering; unrest 
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dntinta 
dJlti 
deha 
do~ta 

do~prasaiiga 

daurmanasya 
dra~;tf; drap 
dvidhi 
dvi~o dvillas 
dv~ 
dharma 
dharmati 
dharmin 

dhitu 

nadi 
ninibhiva 
nimariipa 

nib 
nistitva 
niyama 
nirapeql 
nirudhyamiDa 
niruddha 
nirodha 
nirmitaka 
nirmukta 
nirvil)a 

nirvil)a aamiropa 
nirvikalpa 
nirvartaka 
nikaya 
nilticyate 
nibsarava 
nil)svabhiva 

paAca kimagqa 
pata 
pattra 
para1q'ta 

illustration; simile; example 
view; normally false view or dogmatic belief 
body; form; bulk or mass 
error; defect 
rise or contingency of error; fall into or result in 
error 
dejectedness; melancholy 
one who aees; viewer; eeeing agent 
of two kinds; twofold 
in pairs; twofold 
repugnance; enmity; hatred 
law; duty; phenomenon; factors of existence 
inherent nature; eseence of existence 
endowed with any characteristic or mark; at­
tributes or peculiarities 
atratum; realm of bein1: constituent element or 
part of world construct 
river 
various; manifold 
name and materiality (material form); au'bjective· 
objective bond; aubjeetive corporeality 
cliaappearuice; anuihilation 
atate of non-bliiq or non-entity 
certainty; reatriction 
non-mutual dependence-
)ll'elleDtly extinguiahi.q or beiq deltroyed 
cleatroyed or ceased 
utinc:tion; annihilation; c:eseation 
traDaformer; creator; milker 
eeparated; cut off from 
atate of beiq in which aU defi~ementa are ex. 
tin1uiahed; perfect calm: blill, etc. 
inltitutin1 or eatablilhiq of nirvlva 
non-cliac:riminative mind 
briqiq about; effectuatiq 
aac:ertainment; conviction 
to be infuaed or inltillecl 
relinquilhiq; foraaldq 
without eelf-natare or aelf-ailltence; true nature 
of being 
five ae~ enjoymentl; objecta of the five aenae11 
WOYeD c:loth; pnnent 
docamellt; .• paper 
other-c:aued 
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parabhiva 
parama11i 
paramirtha 
paraloka 
paras para 
parinugrihaka 
parikirtita 
parijiii 
paridevana 
paripitayat 
paribhoga 
parihira 
paryanta 
parylipta 
plila 
pakima 
payati 
pitr 
pul)ya 
putra 
pudgala 
punar 
purDfll 
purva 
piirva koti 
purvinta 
prthak 
Prthaktr... 
prakiira 
prakib 
prakfti 

prajiiapti 
prajiiapyate 
pratipannaka 

pratibidhUe 
pratibimbasama 
pratislddha 
pratifputa 
pratisarpdhi 
pratltya.aamatpida 
pratyaya 

other-nature; extended nature; relational existence 
great sage or divine man 
absolute; highest; supreme (truth) 
another world or realm of existence 
mutual; reciprocal; mutual extension, relationship 
concern for or kindness to others 
proclaimed; announced; explained 
knowledge; insight 
sorrow; grief 
whirl about; throw about 
enjoyment; reception 
denial; avoidance 
the end; termination 
possible; sufficiency 
guard; keeper; protector 
final; conclusion 
seeing; rightly understanding 
father 
auspicious; virtuous; good 
son; child 
man; individuality; sentient 
again; back 

•soul; a man 
prior; former 
"state" prior to life-death; primary state 
former or prior state 
singly; separately; different · 
difference; diversity 
kind; class; types, etc. 
illumine 
original or primary substance; primal character or 
nature 
provisional name or understanding; conceptual play 
grasped; understood 
one who has attained or arrived at (the four Bud­
dhist orders, 6rotapanna, sakfdagamin, anigamin 
and arhat). 
to destroy; to. repel . 
an image in a mirr~r; representation 
denied; forbidden; criticized 
abiding place; abode; enduring state 
coming together; union 
relational origination; dependent origination; etc. 
relational condition; correlation; co-operating 
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pratyakhyi 
pratyukta 
pratyutpama 
pratyudavrtta 
prathama bhava 
pradipa 
pradiyate 
prapaiica 

prabhrti 
prayojana 
pravibhiiga 
prasama 
prasakta 
prasailga 
prasajyate 

prasiddha 
prahii!].a 
prahi!].oti 
prig (praiic) 
prlpti 
phala 
phalavyatikrama 
phalastha 
phalahetau 
baddha 
bahirdhi 
bandhana 
bija 
buddhasasana 
bodhi 
bodhisattvacarya 
bhaitga 
bhaya 
bhava 
bhava 
bhavani 

bhiita 

bhiiyas 
bhoktr 

Sanskrit Tenns with English Translations 

cause; etc. 
reject; deny 
refuted; answered 
present state or existence 
cease; suspend; resolved against 
former being; prior 
light; illumination 
to be given or transmitted 
provisional; mere description; a phenomenal play 
of words or thought process; conceptual play 
et cetera; bringing forward 
intention; purpose 
distinction 
cessation; tranquillity 
attached; resulting; "fallacious inference" 
inclination; reductio ad absurdum 
to be the consequence of anything; to fall into an 
error 
completion; effectuation 
relinquishing; abandoning; destroying 
convey; bestow 
former; prior 
attaintment; acquisition 
fruit; effect; result 
passing over or going beyond the fruit or effect 
one who has matured or arrived at 
cause and effect 
one who is bound; fettered entity; -bondage 
outside; external 
to be bound; restricting 
seed; impression 
Buddha's teaching 
enlightenment; attainment 
the way of the enlightened being 
cessation; destruction; breaking off 
fear; apprehension 
becoming; existence 
true condition; nature; reality; being 
practicing; promoting; training in the enlightened 
way 
that which is or exists; reality; the four great 
elements; (earth, water, fire, wincij 
once again; moreover 
one who en,joys; percipient 
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maitra 
mata 
madhyamii pratipad 
mandamedhas 
marici 
matr 
mirga 
mithyi 
mucyate 
m~ate 

miilotpiida 
mriyate 
mrgyamina 
m~ii 

mok~a 

mo,adharma 
moha 
yujyate 
yuvan 
yugapad 
yoga 
rakta 
raiijaniya 
rasana 
riga 
riipa 
lak~BJ1.& 
lak~ya 

loka 
van de 
vara 
vigvi~panda 

vacika 
vikalpa 
vikiilk~asi 

vigraha 
vicaq~a 

vicitra 
vijiiana 
vidyate 
vidyamana 
vidyi 
vi dharma 
villi 

benevolence; tolerance; compassion 
thought; imagined; understood 
middle way or path; the ontological principle 
slow-witted 
mirage; visionary illusion 
mother 
way; path 
wrongly; improperly 
to be released; delivered; freed 
to take away; captivate; delude 
root origination; primal origination 
to die; cease 
to seek or searching for 
false; useless; feign; untrue 
release; liberation 
delusive factors; elements with delusive nature 
delusion; folly; ignorance 
to be fit or proper; justifiable; reasonable; possible 
youth; young man 
at the same time; simultaneous 
act of yoking; combining; discipline 
impassioned self; covetous self 
impassionable; desirous object 
tongue; tasting activity 
covetousness; greed 
material form; shape; corporeality 
characteristics; distinguishing marks 
characterization; indicated; marked 
world; realm of existence 
bestowing honor; homage 
most excellent; precious 
words and action 
verbal; vocal 
cogitation; false discrimination 
you so desire; aim at; seek for 
contest; argumentation 
the wise; experienced 
manifold; various 
consciousness; discriminative. knowledge 
to exist; to be cognized 
presently existent; "being found" 
knowledge; magical spells; science; etc. 
devoid of attributes or qualities 
separated; apart; without 
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vinasayati 
vinirmukta 
viparita, viparyayagata 
viparyaya, viparyaya 
viprat)asyati 
vibhava 
vibhii.ga 
vimrl;asva 
virati 
viruddha 
vise~at)a 
vismrta 
vihanyase 
vedaka 
vedanii. 
vyaya 
vyavasthita 
vyavahiira 
vyasta 
vyakhya 
vyutsarga 
bknuyiit 
llama 
santa 
sasvata 
llasana 
fliras 
fliva 
sukla karmapatha 
suci 
subha 
siinya 
siinyatii. 

siinyatiirtha 
lie~ 
floka 
flrotr 
sravat)a 
sarp.gati 
sarp.ghiita 
sarp.ji\ii 
sarp.jiiita 
sarp.tii.na 

to cause to frustrate or ruin 
liberated; cut off; separated 
one who perverses 
perversion; false perception 
to be lost; perish 
without existence; bodiless; death force 
difference; distinction 
consideration; deliberation 
termination;· cessation; abandonment 
inconsistent or incompatible; contradiction 
distinction; difference 
forgotten; non-recollection 
frustrate; hinder; oppose; annihilate 
one who perceives or experiences 
feeling; perception 
mutable; cease 
abiding in a place; d"'termined; resting; definite 
common practice; ordinary life 
discrete; singular; separated 
e~planation; exposition 
refutation; rejection 
capable; competent; potential 
extinction; tr~nquility; calm 
tranquillity; quiescence 
constant; eternality; permanency 
teaching; chattisement 
head 
auspicious; benign; wonderful 
the way of the purity of action 
pure; radiant 
purity 
thusness; "void"; "empty"; purity 
thusness; suchness (related to the perceiving 
"mind" or "self"); devoid of characteristics 
aim or meaning of suchness 
remainder; residue 
misery; anguish 
listener 
ear; hearing activity 
coming together; union; concomitance 
union or combination; mass 
primary imagery perception 
made knuwn; called 
continuity (as in burning flame); process 



saqmipata 
saquiivillate 
sarppraka!;a 
sarppravartate 
sarppravrtti 
sarpllaya 
sarpsarga 
sarpsaranti 

sarpsara 
sarpsarapakarl!aiJ.a 
sarpsrjyamana 
sarpsrl!ta 
sarpskara 

sarpskrta 

sa:rpsral!tr 
sarpvidyate 
sarpvrti 
sattva 
sad a 
sad!ia 
saddharma 
sadbhiita 
sabhaga 
sama 
samanvahira 
saminadeila 
samaropa 
sama!;rita 
samavasthita 
samasta 

samudaya 
samude!!yate 
samupa!;ritya 
sambbava 
sam yak 
sarva 
sarvatraga 
sarvathi 
sarvadi 
sarvaflas 
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combination; collision; coming together 
fix or establish in; entrust or commit anything 
to shine; illuminate 
arise; evolve 
coming forth; appearance 
doubt; uncertainty 
commingle; coalesce 
passing· from one state to another; "transmigra­
tory" cycle of sarpsira 
the life-death cycle; empirical realm 
relinquishing or overcoming sa~p.sara 
presently combining or coalescing 
"that which has combined" 
mental conformation or creation; the inception of 
imagery play 
created realm; conditioned nature; realm of 
karmaic actions 
one who combines or coalesces 
be found or obtained 
mundane; empirical; relative; "covered" 
living being; sentient 
continually; perpetually 
resembling; conformable; corresponding 
truth; true nature of being 
real state of an entity or being 
matching; resembling 
same; identical 
assemblage; composite nature 
same place or sphere 
placing in or upon; establishment 
resting upon or resorting to 
fixed state or condition 
compound; collective state; inherent in or pervad­
ing the whole of anything 
coming together; assemblage 
to rise up or come together 
supported by; dependent upon 
arise; occurrence; becoming 
proper; correct; wholesome 
all; whole 
all-pervading; universal 
all; at all occasions or circumstances 
always; at all times 
collectively; all things or actions 
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saba 
sahabhiva 
sii.k!iatkaraQa 
sik!iikarma 
sii.dhanopii.ya 
sii.dhya 
sii.magri 
sii.!Jlprata 
sii.rdha 
sii.srava 

siddha 
sukha 
susiik11ma 
skandha 

stri 
sthina 
sthitabhiva 

,spariana 
svapna 
svabhiva 
svay81Jllqta 
svarga 
hetu 
hetu-pratyaya 

Sanskrit Terms with English Transllltions 

together or along with 
concomitance; co-existing 
intuitive or immediate perception 
evidence; testimony; confirmation 
means of realization or accomplishment 
to be accomplished, effected or proved; contention 
collection; assemblage 
present moment; concomitance 
jointly; together; concretely 
evils of this world; the realm of defilement and 
attachment; the flooding, clouding elements of 
being 
accomplished; perfected; completed 
bliss; joy; soothing wholesomeness 
minute; small; insignificant 
the five constituents of being; (riipa, vedani, 
sa!Jljnii., sa!Jlskii.ra, vijiiina) 
a girl; woman; wife 
remain; endure 
enduring entity 
touching activity 
dream 
self-nature; self-existence; self-essence; own-beins 
self-caused 
heaven 
general cause; root or primary cause 
primary causal condition; root-condition 
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Na~una has held continuous 
attention of Buddhist scholars in Asia 
since his own day.Even today he 
commands the greatest attention in the 
Western world insofar as philosophic 
Mahayana tradition is concerned. 
Though he did not establish a school of a 
system of thought as such, he did attract 
such overwhelming interest and appeal 
on the part of the masses by way of his 
unique writings that a tradition of a sort 
soon arose during his lifetime and a large 
following in consequence of it His ideas 
though subtle and profound, carried 
such deep understanding and 
implications of fundamental Buddhist 
truths that they will influence ,one way or 
another, all or most the subsequent 
Mahayana developments in India, China, 
Tibet, Korea and japan. 

The present work lay bare before the 
scholars the unique thought ofNagllljuna 
in translation by way of his m~or work, 
the Miilamadhyamakakarika and by way 
of an introductory essay on his 
philosophy.The complete English 
translation of the Karika in 27 Chapters is 
presented in· sequence with the 
romanized version of the Sanskrit verses 
for easy reference short prefatory remarks 
to each chapter have been inserted in 
order to present the reader a quick 
glimpse of each chapter content The 
book contains glossary of Sanskrit terms 
with their English meanings.The book is 
published in the Bibliotheca lnd<>­
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