NAGARJUNA

A Translation of his

Mulamadhyamakakarika

with an Introductory Essay

Kenneth K. Inada




Bibliotheca Indo-Buddhica Series No. 127

A Translation of his Mulamadhyamakakarika
with an Introductory Essay

Kenneth K. Inada

ihezE

Sri Satguru Publications
A Division of
Indian Books Centre
Shakti Nagar, Delhi
India



Bibliotheca Indo-Buddhica Series
Sunil Gupta, Editor



Published by :

Sri Satguru Publications
Indological and Oriental Publishers
A Division of

Indian Books Centre

40/5, Shakti Nagar,

Delhi-110007

(INDIA)

© 1993 Kenneth K. Inada

First Indian Edition, Delhi, 1993

ISBN 81-7030-385-0

PRINTED IN INDIA



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 Kenneth K. Inada
August, 1993



PREFACE

The present work is but a humble attempt to lay bare before the
public the unique thought of Nagirjuna (c. 150-250 A.D.) in trans-
lation by way of his major work, the Mulamadhyamakakarika (here-
after, referred to as the Karikd@ throughout the work) and by way
of an introductory essay on his philosophy. The Karikd 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 Mahiyana Bud-
dhism as a whole, it would have served its basic and final purpose.

The complete English translation of the Kdrikd in 27 Chapters
is presented in sequence with the romanized version of the Sanskrit
verses for easy reference. The Kdrikad were derived from the
Prasannapada of Candrakirti (c. 600650 A.D.), edited by Louis De
La Valée Poussin and published by the Bibliotheca Buddhica between
1903 and 1913. Being a commentary work, the Prasannapada con-
tains the original Karikd by Nagarjuna. For the advanced student
of the Mahdyana, nothing could be better than to compare the
,Prasannapadd with the Chinese work, Chung-lun (Taisho Shinshé
Daizokys, XXX, No. 1564), another commentary work by Pingala (c.
4th century A.D.) and admirably translated into Chinese by the famed
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vi PREFACE

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 Madhyamika or Siinyavada
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 Nirvapa, which contains the Karika translation of Chapters
I & XXV, plus the complete translation of Chapters I & XXV of
the Prasannapada, 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 Karikd translation.

Richard H. Robinson: Early Madhyamska in India and China.
Chapter II on Early Indian Madhyamika
contains many important translations from
the Karika.

Heramba H. Chatterjee: Miila-Madhyamaka-Kariké 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 ccntacts
outside the classroom will always be treasured; to Dr. Shinsho
Hanayama whose Bodhisattvacarya will always be held as 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 Yogicara-vijiianavada
thought immeasurably aided me in understanding the Madhyamika;
to Dr. Mitsuyoshi Saigusa, scholar of Buddhist and Comparative
philosophy, whose endearing 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-
,script 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.

Kenneth K. Inada
Buffalo, New York

January 1970
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INTRODUCTORY ESSAY

Nagirjuna (c. 150-250 A.D.) has held continuous attention of Bud-
dhists and Buddhist scholars in Asia since his own day. Even today
he commands the greatest attention in the Western world insofar
as philosophic Mahiyana 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, Aryadeva and Rihulabhadra,
but after them there was never a continuous line of torchbearers.
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 Mahiyana 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-
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4 INTRODUCTORY ESSAY

ferent forms, we must acknowledge 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 basic doctrines from the deviated corrupted ones, in order to
achieve a 1neasure of balance and sensibility in the whole ideological
flow of ideas from the historical Buddha to the present. In this
attempt it will be seen that Nigarjuna and his thoughts occupy an
important place at the crucial crossroad in the subtle beginnings of
the Mihayana as against the Theravada tradition.

The early beginnings of the Mahiyana are enshrouded in frag-
mentary and cursory accounts on the doctrinal similarities of certain
early schools, such as, the Mahisanghika 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 Mahayiana 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 Niagirjuna 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 Mahiyana.
But the task before us, i.e, to study the thoughts of Nagirjuna and
thereby his influence on and contribution to the Mahiyiana, is by
no means hopeless.

In particular, we have before us, his major work, the Milama-
dhyamakakarika, which sets forth at least his own interpretation of
the fundamental thought of Buddhism viewed from the Mahiyina
standpoint. As it is written in versified form, 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 scholar precisely on
this account. Such being the case we sometimes witness devious
interpretations of basic doctrines by worthy scholars. But suck
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 Nigirjuna 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 accurateiy known. The
whole mass of Prajfidparamita Siutras', 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 then 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
speak, and thereby to produce the dominant ideas that were to be
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felt in the further developments of the Mahidyina 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
Theravada or Mahdyana, 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® which vied for the true understanding 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 sets® shows a marked similarity
in compilation, i.e., the same number of seven works, but the internal
contents differ quite drastically. And yet, on close scrutiny the terms
or concepts employed deal with practically the same subject matter,
ie, the description of the internal constitution of man by way of
the skandhas, dhatus, dyatanas and dharmas® and finally the right
understanding of these dharmas which would ultimately result in
the attainment of the mirvamic realm of being. Thus, with the
Abhidharma, the same underlying philosophy 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 these
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 attemﬁts 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 attempt to understand the
human situation by way of the dharma theory® 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.”™ It is seen that he labored
much and could not come to a definitive translation of the term dnd
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
scientific 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 ot
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,®
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-svabhdva) is! It is transcendental!”®

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 terminology to render clear
what had eluded scholars before. But his acceptance and empioy-
ment of the phrase, “element of existence,” caught on and we find
that this atomistic and scientific interpretation will be accepted
rather uncritically by subsequent interpretators.® Consequently,
the interpretations of the Abhidharma oriented systems, whether of
Theravdda or Mahiyana origins, have been simply extended the label
of pluralistic atomism.

The technical term for the alleged radical pluralism is sanghata-
vdda. In the compounded term, the suffix, vdda, refers to the:
“doctrine,” “concept,” “way,” “school,” or sithply in Western termi-

* nology the equivalent of an “ism.” This does not cause any problem in
translation. What however causes the problem is the term, sanghdta.
The Pili derivation is sanghateti, which literally means “binding
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together.”!d 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,
united 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, ie., that they,
the dharmas, underline experience in terms of an interplay or an
aggregafed 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 cannot 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, Budc!hism undoub-
tedly leaned toward some form of monistic understanding of man’s
existence as witnessed, for example, in the Yogicara-vijianavada
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-
standing of things and never man indifferently bound to nature. It
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cannot, except for later deviations from true Buddhism, tolerate the
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 Tathdgata, Dharmakdya, Nirmana-kdya, Sambhogakdya,
Sinyata, Pratitya-samutpada and even Nirvana, are to be treated
likewise. If it were otherwise, Buddhism would then easily fall
into a system of absolute First 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 real 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
questions”® 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.®® 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 Nigarjuna (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 bonum (nirvanae) between
the Hinayiana (inclusive of modern Theraviada) and Mahiyéna tradi-
tions. At the same time, secondly, it should be noted that the
Mahiyina 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.!® Sitras
relative to this period concentrate on the universal and extensive
sameness (samatd, tathatd) in the nature of man, his supreme wisdom
(prajna) and compassion (karund), 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 (supsrmundane),
empirical and nonempirical, common everyday life (sars@ra) and
uncommon enlightened life (nirvéna), pure (sukha) and impure
(asukha), and finally, form (r#pa) and emptiness (S#nyatd). In the
final identity of form and emptiness, a climax in the ideologicai
development is reached where the siitras, in particular the whole
Prajiiaparamita Sitras, elaborate on the point that all forms are in
the nature of void (S#nya). Thus, such forms in the nature of a
sentient creature or being (satftva), a soul or vital force (jiva), a self
(Gtman), a personal identity (pudgala) and separate “elements”
(dharmas) are all essentially devoid of any characterization (animitia,
alaksana). The quest for voidness or emptiness is thoroughgoing
with the aim being the non-grasping (agrdhys) and at once the
emptiness of the personal. experiential components (pudgala-$inyata)
and of the personal ideational components (dharma-sinyatd). This
is the final goal of the mirvamic realm, here and now, without
residues. (anupadhisesa-nirvana-dhatu) and achievable by all.
Needless to say, the understanding of the above identities is the
constant challenge and the most profound feature of the Mahiyana,
if not the whole of Buddhist philosophy. Unquestionably, Nagarjuna
was faithful to this lineage of ideas and he tried his hand in crystal-
lizing the prevailing 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 Nagirjuna and
his tradition which ought to be noted. One of the principal arguments
refers to nihilism. It is a popular and an understandable charge if
one were only to seek for and rely on the linguistic aspect in order
‘to draw his own conclusions. Indeed, the very term, $dnya, has
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evolved a tradition with, reference to Nagarjuna’s philosophy, i.e., the
Stunyavada. Sinya means, in the literal sense, “empty,” “vacuous,”
“void,” “nothing,” etc., and thus it would seem natural, solely based
on linguistic grounds, to refer to Siinyaviada as the school or doctrine
of emptiness, voidness, or nothingness."® This is certainly an un-
initiated naive understanding which cannot even stand up to the
fundamental or main doctrines of Buddhism which Nagarjuna and
his followers were careful not to violate. Indeed, the Buddhists tried
to propagate such doctrines in a consistent and sustained manner
permissible by languagé. But the emphasis on the language or the
linguistic aspect may actually turn 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 Siinyavada 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 all too often dictate the
final interpretation."® §12nya or sumyatd (the state of Sunya) 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. Buddhism, from
the very beginning, had spoken of the dual nature of defilements
which constantly plague man, i.e., the so-called “physical tainting”
(klesavarana) and the “conceptual tainting” (jReydvaranma). Both
are only two aspects of the total status of defllement 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" 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 which 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 $inya,
tried to interpret the Buddhist truth.

Consequently, $inya or $inyatd 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.®® 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 Sinyavada 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” (frilaksana) of Buddhist distinction, i.e., three princi-
pal features which distinguish Buddhism from other systems of
thought of India proper, are impermanence (an#fya), non-objectified
self (andtman), and suffering (duhkha). 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 convent{onal 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.

Non-objectified self, or popularly rendered as non-self (andtman),
refers to the conditionality or the ontologically contingent nature
of man which defies positive ascription. Man’s existence, in short,
is an intricate 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 sense and thus
non-objectifiable. Or, if he were to lend himself to analysis, it would
only have to be in the negative sense, the non-atman. .

Finally, suffering (duhkha) 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 “mental” levels. Until or unless he
can relinquish himself from these objectified attachments («pddana)
or coverings (dvarana), 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 (duhkha-nirodha) constitutes at once enlightenment
(bodhi)1®

Furthermore, nirvana 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 (madhyama-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, pratityasamutpada.
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 Nikidyas (e.g. Majjhima
Nikaya, 11, 32; Samyutta Nikaya, 11, 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 Karika, Nagarjuna 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, although some elements at play are significantly present
while others remain insignificant. Thus, pratityasamutpiada, might
be rendered as relational origination. The term, relational, is a
neutral concept insofai' 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. Stcherbatsk‘y, 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.?® 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, dyatanas,
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 Theravada or Mahiayana; it is so
basic with Nagarjuna that 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 (dys{i) 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 concretizing karmaic present which, by the way, is
the only locus whereby concourse with reality as such (yathdbhiitam)
can be had.

Finally, there are a few scholars who interpret Nagirjuna as the
supreme logician or dialectician as if truth could be educed logically
or by a dialectical effort.®® To be sure, the Karika exhibit traits
of logical inferences from time to time but this is not true in all
instances.®® 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.®® 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 (citfa) and
its function (castasika) 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 thought, 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, “dialektiké,” which
means to hold a discoui'se 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 disputations. 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 thing 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 Karika we do find logical analysis



20 INTRODUCTORY ESSAY

pushed to its extremes or to a reductio ad absurdum. This would
be the reason why the group represented by Buddhapilita and
Candrakirti is called the Prasangika Madhyamika which reduces all
assertions to the category of ultimate absurdity. But how far can
we go along with the Prasangika and his logic or dialectic in use?
Was Nigarjuna’s philosophy basically characterized by the "spirit of
destructive dialectic or constructive dialectic or both? 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, are 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 Prasangika 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-
vakya) 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 turn, 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 Sinya-
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 acdounting however subtle
or refine that may be. It is rather the result of prajid, the so-called
“eye of wisdom,” the instrument which cuts open and at once
reveals reality for what it is. And yet, praj#ia, 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 powér lies nascent in every living
being. Nigarjuna, however, does not treat this special doctrine of
prajia in the Karikd in any systematic manner. This is left to the
Pyajiiaparamita 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 Nagarjuna is not to be labelled an absolute monist, radical
pluralist, nihilist, negativist, relativist, logician and finally dialec-
tician, what then can be said of him and his philesophy? 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 be made coincident with the most original and funda-
mental teaching of the historical Buddha, i.e., the doctrine of the
middle path (madhyama-pratipad), as indeed he himself asserts
several times in the Kdrika 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 th2 supreme “ontological principle” in Buddhism. Later
on, to be sure, the concept of nirvana will be used interchangeably
with the middle path to describe the perfected state of man.

The middle path, as initially discoursed in the Buddhist founda-
tion sitra and later called the Dhammacakkappavattana-sutta (The
Siitra on the Exposition of the Buddhist Dharma or Truth; Confer
Samyutta-nikaya, 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 ($d@svata-vdda) while the
other the quest for total self-abnegation, self-effacement and of the
nature of impermanence, nihilism and annihilationism (xccheda-vada).
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 “zlements” related to non-entity, nihility or negativity on
the other. And furthermore, there is the grasping, clinging (vpadana)
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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 (dysff) that one consciously or unconsciously
maintains, i.e., the elements are abstracted, taken out of context,
and staticized into lifeless images and thereupon viewed asreal. . .

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 so openly and thus
g0 on in the seemingly interminable struggle on the strictly super-
ficially empirica'f' level of things.

The middle path doctrine is the Buddhist ontological principle
which avoids the two extremes®® and at once resolves 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 negated, 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 KarikG. 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 Karikd are nowheres
unintelligible, confusing, misleading or insignificant. They are m&eed
consistent, meaningful and persuasive.

No positive assertion on the methodology of Nagirjuna may be
made, especially after denying that there is any consistent use of
neither logic nor dialectic to educe ultimate truth (taftve). However,
if a phraseology were to be coined, it might be termed the “way
of Sinya” And this “way” is termed by some Asian as well as
Western scholars as the “logic of sinya.” Thus termed, the “logic”
must be one of showing the way to the ultimate understanding that
Sunya is the realized content of all experiential components (dharmas)
because of the contingent dynamics of nature (prafitya-samutpida).
It is a “method” only in the sense of exhibiting the whys and
wherefores of all views (drsfi), proper or improper, and of asserting
the thusness of experiences as such (yathabhitam).

To be sure, the Karikd are diﬁicult to read and understand because
(prasanga)-and thereby‘ to exhibit its absurdity, is basically an exer-
cise in seeing the proper relationship between the two-fold aspect
of truth (Chapter XXIV, 8,9). This is to say, the reader must be able
to distinguish between the realms of empirical “relative” truth
(samorti-satya) and of non-empirical “supreme” truth (paramartha-
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 accorded 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 increasingly’ unmindful of the totality of the
nature of things.

Naturally, the concept of $iinyatd 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-samutpada).
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 (sinyatad) 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 Karikd state quite cryptically that in the
ultimate sense the samsaric and nirvanic realms are identical (XXV,
19, 20). One can only see reality and relate it from the empirical
(samuyti) 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 flow 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 and the ultimate message of the Buddhist philosobhy of non-
self (andtman), non-permanence (anstya) and the universal nature of
the hindrance-ridden being (duhkha). Passage or flow of existence
means that there is no objectifying or entifying of the mind itself
and its objects of perception. Thus any concept (drsfi) 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 Madhya-
mika is sometimes referred to as the philosophy of no-position.
Indeed, even Candrakirti in his Prasannapada (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 Vigrahavya-
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vartani (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 referénces are strictly speaking deficient
of ultimate reality. To exhibit this fact is the tenor of the whole
of the Karika. This spirit is quite aptly demonstrated in the early
remarks by Candrakirti that any reality or any experience due to
relational origination (pratityasamutpada), if characterizable at all,
will have to be in the following negative terms:

Non-extinction, non-origination, non-destruction, non-eternal
(anirodham anutpadam anucchedam asasvatam)
Non-identity, non-differentiation, non-coming into being,
pon-going out of being
(aneckartham andnartham andgamam anirgamam)

These are known popularly as the Eight Negations or the Eight-
Noes (AF). But they are not another set of conceptions expressed
in mere negative terms; rather they are expressions 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 the negative terms are only expressive of a positive content
to the nature of things. In other words, since relational origination
is at all times dynamically involved, no positive static view of reality
as such (fatftva) 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 ex-
istence. <

The Buddhists have gone beyond the “either or” logic since it
only operates within the realm of reason. They were interested in
a more inclusive way of accommodating the whole of man’s ex-
periential process. They came up with the four possibles (catuskotika)
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. N*garjuna utilizes this
type of logical view of things throughout the Karikd. It should be
cautioned that though the Kdﬁkﬁ at times seem to be positing
logical entities, in reality, they are pointing at ontological entities or
statuses. (Confer, for example, Chapter XXVII on the Examination
of Dogmatic Views.)

Thus Nigarjuna at the véty 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 flow of nature, i.e., causal component (hetu-pratyaya), objec-
tive component (dlambana-pratyaya), sequential component (samanan-
tara-pratyaya), and dominant component (ddhipateya or adhipati-
pratyaya). These refer to the contingent conditions involved in the
continuity of bemg As the continuity (samidna) is a fact of nature,
no thing or experience can be analyzed into steadfast existential
factors as such. If .it were analyzable, there would be no production
from self (svatah), from other (paratah), from both self and other,
or from neither, ie., without a cause (ahefs). Nagirjuna then will
criticize any positing of permanent entities from this two-fold sense,
ie, that, first of all, reality is contingently formed (hetu-pratyaya-
apeksa) and, secondly, there can be no reference at all to reality
being characterized as extinction, origination, destruction, eternal,
etc. (the opposite of the Eight-Noes) within this contingent frame-
work.

The spirit of Nigarjuna has been kept intact and transmitted to
us by way of diverse lands and languages. In thig respect, the
Chinese contribution is tremendously large. Foremost, of course, is
Kumirajiva’s Chung-lun which is based on Pingala’s now lost
Sanskrit commentary of the Kgrnkd. This translation work is the
forerunner of the Sinyavida 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-
hstian-i (L), (Taishé Shinshu, Daizokys, XXXXV, No. 1852) is
greatly responsible for the establishment of Sinyavdda thought in
China and later in Japan. Special attention must be called to his
famour two-fold analytical division of the ideas of the Karikg, ie.,
into the famous p’o-hsieh-hsien-cheng (RCRRIE) 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 translation 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 (prapasica) 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 vei'ses, to leave the original Sanskrit terms untranslated,
especially with such terms as $imya and $inyaid, 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 Nagarjuna'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 throughout the rest of the chapters. All terms
and concepts are 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 draw upon for his own existence.

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 Sinyavada. How-
ever, in order to show some semblance of ideological cohtinuity in
the Mahiyana, the following two diagrams are attached. The first
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
made on the Kdrikd. As noted earlier, eight commentaries were
allegedly made, including Nagirjuna’s own, but if the work of
Pingala and Asanga (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 Siinyavdda 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 Sanyavada and
the Vijiidnavada. In diagram 2, for example, Asanga, Sthiramati,
Gupamati, Dharmapila and Hsiian-tsang all belong to the Vijfiana-
vada tradition.
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NOTES

Consult Edward Conze: The Prajidparamita Literature (Mouton & Co.,
'S-Gravenhage, 1960) for-the most exhaustive treatment of this genre of
Buddhist literature made recently.

A concise treatment is made by E. J. Thomas in his The History of
Buddhist Thought (Routledge & Kegan Paul, Lt., 1953 reprint), Appendix
II, pp. 288-292. '

. Sariputra-abhidharma.-sistra (ﬁﬁﬁﬁ]’ﬁ&ﬁ) Taishé Shinshi Daizdkys,

XXVIII, N. 1548, a work which remains only in the Chinese and belongs
to an unknown Abhidharma school.

Confer, op. cit.; Thomas, Appendix I, pp. 274-276 for the comparison of
the sets.

. The most systematic treatment of the Sarvistivida 75 dharma-theory

was done by Th. Stcherbatsky in his The Central Conception of Buddhism
and the Meaning of Dharma, (reprinted by Susil Gupta, Ltd., India, 1956).
This is-a formidable volume, perhaps one of his best early works in
pioneering of Buddhist thought, but it must be fead with certain under.
standing and a critical eye.

The 75 dharmas for Sarvastivida, 89 for Theravida, 100 for Vijiinavida
and 84 for Satyasiddhi.

Warren, Henry Clarke: Buddhism in Translation. Cambridge: Harvard
University Press, 1896. p. 116. After nearly 75 years since its publication,
this work still remains one of the outatanding translation projects done
on the Theravida tradition. The selections are excellent and their trans-
lations are done with rare insight and understanding. However, it should

be noted that such phrases as the above do manifest dangerous impli-
cations.

. Op. cit.; Central Conception. pp. 19, 23, 24, 57, 62. This interpretation

is carried on in his later monumental work, The Conception of Buddhist
Nirvéna (Leningrad: Publication Office of the Academy of Science of the
USSR, 1927) and also in the two-volume Buddhist Logic (Leningrad:
Publishing Office of the Academy of Science of the USSR, 1930).

. Ibid.; p. 63.

For example, another worthy Buddhist scholar, T. R. V. Murti, The Ceniral
Philosophy of Buddhism (London: George Allen & Unwin Ltd., 19:6) faith-
fully follows Stcherbatsky in giving the radical pluralistic interpretation
to the Sarvistivida. Confer, pp. 69-76. Ashok Kumar Chatterjee in his
The Yogicira Idealism (Varanasi: Banaras Hindu University 1962) voices
the same realistic interpretation that “all dharmas are accepted as objec-
tively real,” and concludes that the Sarvastivada is “critical realism.”
Confer, p. 3. A most recent work by K. Venkata Ramanan, Nagarfkna’s
Philosophy, as presented in the Maha-prajAdparamitd-Sastra (Tokyo: Charles



11.

12.

13

14.

15.

INTRODUCTORY ESSAY 3

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, 1962). Confer especially pp. 138-141 where he labels
Sarvastivida 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
is 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 Journal of the Bihar Research Society;
Buddha Jayanti Special Issue, Vol. II, 1956. pp. 372-394). p. 373 and
footnote 6.

Pali-English Dictionary. Published by the Pali Text Society, 1921-25. . Ed.
by T. W. Rhys Davids & William Stede. p. 126 under S.

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
Majshima Nikaya; Discourse 63, Cila-Malusikyasutta.

. It would seem that later developments in esoteric tantrism in India and

Tibet are forms which are so vastly different from original Buddhism
that they cannot be considered true Buddhism although they have carried
the name of Buddhism geographically to other countries 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
all respects and this might be looked upon a.‘s\supportive of the unique
feature of simplicity and profundity co.existing, a feature which made

it possible for Buddhism to become.one of the leading religious forces
of Asia.

Besides the bulky Prajraparamita Sdtras, some of the pre-Nigarjuna
works, without ascertainment of rightful authorship but written presuma-
bly by men of the highest caliber, are the Saddharmapundarika Sitra,
Srimaladevisinhanada Sitra, Vimalakirtinirdesa Sitra, Avatamsaka Sitra,
Suvarpaprabhasa Sitra and Sukhavativyiha Sitra.

It is true that Nagirjuna and his tradition were criticized for being
nihilistic (ndstika) 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 Siinyavida cannot be identified with. Recently, an Indian scholar
Harsh Narain attempts to prove that the Sinyavada is “absolute nihilism
rather than a form of Absolutism or Absolutistic monism.” (Sanyavida:
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A Reinterpretation.” Philosophy East and West, X111, 4 [January 1964, p.
311-338.]) Though Narain argues deftly with many references to support
his claim, there still remains the big question whether his reinterpretation
is just another linguistic reinterpretation of the basic term, $imyatd, in
its various usages.

E. J. Thomas says that “The Buddhist thinkers had 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.” (The History
of Buddhist Thought; op. cit. p. 218.

It might be added here that one aspect of the doctrine of indeter-

minacy or inexpressibility (avydksta) is to exhibit the impossibility of
presenting realistically in written or unwritten forms any metaphysical
(ergo symbolic) references to the world or to human experiences. And
pushed further, the doctrine reminds us to know the limits of discrimi-
native knowledge (vijsidna) but, at the same time, to seek within it the
way to non-discriminative knowledge (nirvikalpa-jAdna, prajna).
The so-called idealistic tradition in the Mahidiyana, i.e., the Yogacara-
vijianavida tradition, has been subjected to an interpretation which is
much too mental or conceptual and consequently overplayed. The dlaya-
vifidna, for example, has been assigned to the mind as a storehouse of
mental seeds without giving due credit or emphasis to the *physical”
housing in which it must function. The interplay of the eight vijidnas
(“conaciousnesses”) and the bdijas (“seeds™) is subtle but cannot be ex-
plained away as mere ideational process.

In this connection, it should be pointed out that C. H. Hamilton’s
pioneering translation work, Wei Shik Er Shik Lun Wi —-+8 or The
Treatise in Twenty Stansas on Representation-only by Vasubandhu (Ame.
rican Oriental Sociely, New Haven, Connecticut, 1938; Reprint by Kraus
Reprint Corppration, N. Y. 1967), has generated a strict subjective or
idealistic interpretation of the Vijhi#inavida. But this interpretation is
definitely incorrect. J. Takakusu has also contributed, inadvertently
perhaps, to this erroneous view by coining the phrases, “mere-ideation”
and “ideation.only” for the Sanskrit term, oijiaptimatra, or for the
Chinese, wei-shik. (The Essentials of Buddhist Phkilosophy. Honolulu:
University of Hawaii Press, 1947. Chapter V1). To be sure, there is no
English equivalent of the term which would not be criticized. However,
any phrase attached to the term must be amply qualified when employed.

' The outer realm of perception (vigaya, soaiching #43) is not referring
to “external objects” nor even with respect to any “objects” of percep-
tion. It is 8 generic term for the total external realm involved in the
perceptual process. But, as the treatise statea, very clearly, the so-called
“consciousness-only” (vijaptimdtra wei-shih W) is inviolably bound
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with the outer realm (visaya) 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.

This negativistic theme is carried out by A. B. Keith in his monumentat
and influential work, Buddhsist Philosophy in India and Ceylon (Oxford:
The Clarendon Press, 1923). He says, “In the Madhyamaka. . .the
absolute truth is a negativism or doctrine of vacuity ($anyata), established
by the application to the ideas accepted by the Hinaydna 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 @ priori what is impossible, denies its existence on that ground
in the face of facts.” (p. 235) Further on, he goes on to say, “N&gar-
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 hopeless antinomies in the world of experience.”
(p. 239).

Literally and generally speaking, the opposite of dukkha is sukha which
means the agreeable, pleasant, easeful, wholesome state of being. In this
sense, sukha is readily attainable by all if proper livelihood is led but it
should never be identified with the final goal, nirvpa, although the latter
presupposes the accomplishment of the former.

. There is close resemblance, to be sure, between the two types of rela-

tivity doctrine, one Buddhistic and the other scientific, but it is doubtful
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 deterministic, while the
other is organic or ontological in nature and therefore inclusive of deter-
ministic and non-deterministic factors. It will be seen that Nagirjuna,
in Chapter 1, demonstrates the untenability of strict causality, causal
elements, and causal connection, and thus hints at “other” approaches
to the understanding of reality (fattva).

In all of his major works, Stcherbatsky goes to the extent of using
capitals on the translation of pratityasamutpada 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 earlier follows
Stcherbatsky’s interpretation quite freely and even ends with (or aims
at) a strictly Vediintic (monistic) picture of the Midhyamika.

The best case on this is represented by T.R.V. Murti in his previously
cited work, The Central Philosophy of Buddhism. Confer especially pages
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47-54. While on page 9, he extends to the historical Buddha the honor
of being the first dialectician in the world.

. 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 (fatfva), or even emptiness (Sunyata) of
being.

. Murti talks about the “Conflict of Reason,” “Criticism,” or “reflective
awareness of things,” as the dialectical import of the Madhyamika
prasanga doctrine (reductio ad absurdum) but whether prasanga 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 Madhya-
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.

. He commented on the Pasdcavimsatisahasrikd Prajnapiramitd (The 25,000
Verse Prajiidaparamitd Sitra). His commentary work in turm is known
as the Mahéaprajnaparamits Sastra but is only extant in the Chinese as
the Ta-chih-tu-lun (FAEBENe Taisho Shinsha Daizdkys, XXV, No. 1509)
Both. extremes or their perceptual contents or elements thereof are
identical after all on the level of objectification and with respect to the
subsequent clinging action. This is one important aspect of the middle
path which has not been given due attention by not a few scholars.
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Milamadhyamakakarika of Nagirjuna
with
the Sanskrit karika romanized



CHAPTER 1

Pratyaya pariksa

txamination of Relational Condition

The term, pratyaya, has been variously rendered as yin-yian (B
#) by Kumadrajiva, 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 “causality” as commonly
interpreted. These 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
reflect somewhat the modern idea of a four-dimensional view of
events in nature but the comparison can never be completely carried
out because the former has 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. Nigarjuna 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) are 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 (hefu), appropriating or objectively extending
(@lambana), sequential or contiguous (amaniara), and dominantly
extending (ddhipateya) (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 Nigirjuna is to reveal
the fact that experiential events are always in the nature of re-
lational origination (pratityasamutpéda). And, very early in a
dedicatory verse, Nagarjuna sings praise to the Buddha’s supreme
teaching of relational origination. The verse contains the famous
Eight-Noes or Negations which indirectly point at the blissful realm
of existence. It expresses the whole philosophy of Madhyamika in
a nutshell and thus could well be labelled the Madhyamika Creed.

anirodhamanutpidamanucchedamaséiévatam/
anekéﬂhamanﬁnirthamanigamamanirgamamy

yah pratityasamutpadam prapaficopasamam §ivam/
de$ayimisa sambuddhastamqm vande vadatim varam//
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I pay homage to the Fully Awakened One,
the supreme teacher who has taught
the doctrine of relational origination,
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 nipi parato na dvabhyam napyahetutah/
utpannd jatu vidyante bhavah kvacana ke cana//

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
catvarah.pratyaya hetuScialambanamanantaram/
tathaivadhipateyam ca pratyayo nasti paficamah//

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: Stcherbatsky asserts that the classification into four varieties
belongs to the Sarvistividins and that 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
Conception .of Buddhist Nirvana; p. 164, fn. 6) .On the other hand,
S. Yamaguchi points out that the Abhidharmamahavibhasasastra,
chuan 16 (FTREEEKBIER, %+/) makes reference to the fact
Nagiarjuna is only trying to understand the method of the
Sarvastividins regarding their claim of the transmission of the
true teachings of the Buddha. He further indicates that the four
pratyayas also occur in the Madhyamakivatdra (A 3&). Thus
there is no direct connection with the theory of six hefus. (Confer
Yamaguchi, S.: Prasannapadi nama Madhyamikavritik of Candra-
kirti. PHARE4AT < 5 ABMEDPRSE. Japanese translation with
critical notations. Tokyo: K&ébundé Shobd, 1947 (Vol. I), 1949
(Vol. II); Vol. 1, p. 116, note 6).
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Verse 3
na hi svabhivo bhiavinim pratyayidisu 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
kriyd na pratyayavati nipratyayavati kriya/
pratyaya nakriyavantah kriyivantaSca 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 pratityeminitime pratyayih kila/
yivanotpadyata ime tivannipratyayah katham//

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
naivisdto naiva satah pratyayo ’'rthasya yujyate/
Asatah pratyayah kasya sataéca pratyayena kim//

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 sannasanna sadasandharmo nirvartate yada/
katham nirvartako heturevam 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. ’
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Note: This verse treats the concept of the primary causal condition
(hetu-pratyaya)

Verse 8
anilambana evayam san dharma upadi§yate/
athanilambane dharme kuta ilambanam punah//

It is said that a true factor of experience does not have
an appropriating or objectively extending relational condition.
If 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
anutpannesu dharmesu nirodho nopapadyate/
nanantaramato yuktam niruddhe pratyayaéca kah//

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

Verse 10
bhivanim nihsvabhivanam na satta vidyate yatah/
satidamasmin bhavatityetannaivopapadyate//

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, satidam asmin bhavatiti, as the formula for
the twelve-fold causal chain as found in the Nikidyas. However,
Ryotai Hatani points out as a note to this particular verse that
the phrase is not to be restricted to the general formula on causa-
tion but should simply mean the significance of the existence of
one entity from another. (Confer Hatani, R.: Sanronkaidai-to-
honyaku = #RHH L M #¥ [Sanron and their Translations with
critical notations)); in Kokuyaku Issaikyd, Chiigan-bu, Ej#—t0#,
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B Vol. 1. Tokyo: Daitd Shuppan-sha 1930). To be operativey
the fourth cause (adhipati-pratyaya) must assume the existence
of an entity. However, Nagirjuna’s fundamental standpoint is
that of the non-self-nature (nihsvabhava) 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.vyastasamastesu pratyayesvasti tatphalam/
pratyayebhyah katham tacca bhavenna pratyayesu 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
athisadapi tattebhyah pratyayebhyah pravartate/
apratyayebhyo 'pi kasmannabhipravartate phalam//
Now then, if non-entity arises from these relational con-

ditions, why is it not possible that the effect (i.e., arisen entity)
cannot arise from non-relational conditions?

Verse 13
phalam ca pratyayamayam pratyayas$cisvayammayah/
phalamasvamayebhyo yattatpratyayamayam katham//
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 pratyayamayam nipratyayamayam phalam/
Samvidyate phalabhavatpratyayapratyayah kutah//
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 pariksa
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 (gafa) and what is known not to
have transpired or gone (agata). There is a temptation to translate
the Sauskrit terms as simply the past and the future respectively,
but on critical reading of the Karik@ 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 gafa
with agata. This term is gamyamana or the passing away in or
from the present. The Chinese version, i.e., Kumarajiva’s translation,
is very accurate in rendering the above terms as i-ch’é BE% (gata),
wei-ch’i K% (agata), and ch’i-shih %8B (gamyamana, also rendered
as hsien-ch’éi i%). The usage reveals that the Chinese character
ch’ié % 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 (agata),” and “present passing away (gamyamana).”

The argument in the present chapter is undoubtedly addressed
to those who maintain the idea of an individuality in things (the
(pudgalavadins) such as the case was with the Sammitiya and the
Viatsiputriya. 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 pratityasamutpada 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
gatam na gamyate tivadagatam naiva gamyate/
gatagatavinirmuktam gamyamanam 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 gamyate” refers
to the fact that a certain condition is unknowable or inconcei-
vable. Cf.,, his translation of Prasannapada, op. cit, Vol. 1, p.
144, notes 7 and 13.

Verse 2 (The opponent contends)
cesta yatra gatistatra gamyamane ca sa yatah/
na gate nagate cesta gamyamane gatistatah//

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 gamanam katham namopapatsyate/
gamyamanam hy agamanam yadi naivopapadyate//

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: gamyamane
dvigamanam yada naivopadadyate. De La Vallée 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: gamyamanam
hy agamanam yada nasvopadadyate. Both Ryotai Hatani and
Hakuju Ui note in their respective Japanese translations that the
Akutobhaya (Wu-wei-lun 4% 8 %), Prajiia-pradipa (Pan-jo-te'ng-lun
BB, Ta-cheng-chung-kuan-shih-lun (KT hEHEPBR) and



Examination of What Has and What Has Not Transpired 45

Pingala’s version as translated by Kumarajiva into Chinese
(Chung-lun $13%), all refer to the latter reading. [ 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 Daizokys, Rombu Vol. V, B:E KBS, RS, %F Tokyo:
Kokumin Bunko Kankdkai, 1921. p. 19).

Verse 4
gamyamanasya gamanarm yasya tasya prasajyate/
rte gatergamyamanam gamyamanam 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
gamyamanasya gamane prasaktam gamanadvayam
yena tadgamyamainam ca yaccitra gamanam punah//

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 prasakia 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
Nagarjuna takes.

Verse 6
dvau gantarau prasajyete prasakte gamanadvaye/
gantaram hi tiraskrtya gamanam 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
gantiram cettiraskrtya gamanam nopapadyate/
gamane ’sati gantitha kuta eva bhavisyati//
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
gantda na gacchati tavadaganta naiva gacchati/
anyo ganturagantu$ca kastrtiyo hi gacchati//
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 (aganty) 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
pakso gantd gacchatiti yasya tasya prasajyate/
gamanena vinid ganti ganturgamanamicchatah//
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 gantid yadyuta gacchati/
ganteti cocyate yena gantd 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
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 Daizokys. Vol. V; p. 22, note 63). I
have followed his suggestion.

Verse 12
gate narabhyate gantum gantam narabhyate ’'gate/
nirabhyate gamyamine gantumirabhyate kuha//

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

Verse 13
na piirvam gamanirambhiddgamyaminam na va gatam/
yatrarabhyeta gamanamagate gamanam kutah//
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
gatam kim gamyaminam kimagatam kim vikalpyate/
adp§yamina arambhe gamanasyaiva sarvathi//
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
ganti na tigthati tivadagantd naiva tisthati/
anyo ganturagantu$ca kastrtiyo 'tha tisthati//
Indeed, the passing entity nor the non-passing entity does

not abide. How could there be a third entity, besides these,
that abides?



48 Gatdgata pariksa

Verse 16
ganti tivattisthatiti kathamevopapatsyate/
gamanena vini ganti yada 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 tisthati gamyamananna gatinniagatidapi/
gamanam sampravrttiéca nivrttiéca gateh 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 contept of) passage.

Verse 18
yadeva gamanam ganti sa eveti na yujyate/
anya eva punargantd 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 gamanam gant3 sa eva hi bhavedyadi/
ekibhavalh prasajyeta kartuh karmapa eva ca//
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/
gamanam syadrte ganturganta syadgamanadrte//
Again, if it is discriminatively thought that the passing

entity is different from passage, then perhaps the passing
entity could exist witt_lout a coming to pass and vice versa.
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Verse 21
ekibhavena va siddhirninabhiavena va yayoh/
na vidyate tayoh siddhih katham nu khalu vidyate//
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 gantd gatim tim sa na gacchati/
yasminna gatipirvo ’sti kascit kim 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 yayocyate, the
Chinese and Tibetan versions correspond to yayojyate which is
more correct insofar as the meaning is concerned. (op. cif,. pp.
27f, note 82).

Verse 23
gaty3 yayocyate ganta tato’nyam sa na gacchati/
gati dve nopapadyete yasmideke 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 yayocyate
and yayojyate.

Verse 24
sadbhiito gamanam ganti triprakiram na gacchati/
nasadbhiito 'pi gamanam triprakdram sa gacchati//

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

Note: The three kinds of coming to pass refer to those involved in
(1) real state (sadbhita), (2) unreal state (asadbhiita), and (3) both
real and unreal state (sedasadbhita.)
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Verse 25
gamanam sadasadbhiitah tripra.ke‘}ram na gacchati/
tasmadgati§ca ganta ca gantavyam 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

Caksuradindriya pariksa

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 gata, agata, and gamyamana cannot be maintair'd. In
the present chapter Nagirjuna 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
(svabhava) to any activity.

Thus, it would follow that there is no seeing agent (drastr) as
such. In 3 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
dar$anam §ravanam ghranam rasanam spar§anam manah/
indriyani sadetesam drastavyadini gocarah//
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)
svamitminam dar§anam hi tattameva na pa$yati/
na pa$yati yaditmanam draksyati tatparin//
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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 paryapto ’'gnidrstanto dar§anasya prasiddhaye/
sadar§anah sa pratyukto gamyaminagatigataih//

The example of the fire (i.e., which burns material but does
not burn 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: Pratyukta can be translated as refuted or answered.

Verse 4
napa$yamanam bhavati yada kim cana dar§anam/
darS§anam paSyatityevam 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 dar§anam naiva naiva pa§yatyadar§anam/
vyakhyito dar§anenaiva drastd cipyupagamyatim//
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-
plained.

Verse 6
tiraskyrtya drastd nastyatiraskrtya ca dar§anam/
dragtavyam darSanam caiva drastiryasati te kutak//
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 mitapitarau yathoktah putrasambhavah/
caksiiripe pratityaivamukto vijiianasambhavah//
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, Prajhapradipa, and
the Chinese versions.

Verse 8
drastavyadar§anabhavadvijfianadicatustayam/

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, vijiiana, sasrava-
sparsa, vedana and frsna.

Verse 9 _
vyakhyatam $§ravanam ghriapam rasanam spar§anam manah/
daréanenaiva janiyacchrotrérotavyakadi ca//

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 1V

Skandha pariksa
Examination of the Skandhas

With the same motive in mind as in previoqs chapters, ie., to
establish the impossibility of imputing either an enduring entity or
characteristic, this chapter takes up the subject of the five skandhas
(rapa, vedand, samjna, samskara and vijiana). Again, as it was
done in Chapter III, Nigarjuna treats only the first of the five
skandhas, i.e, répae, 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 »#pa can be separated
from the Four Great Elements (Earth, Water, Fire, Wind) for these
are after all concomitant causes for the riipa’s own being. On the
other hand, the Four Great Elements cannot be thought of in the
absence of 7ipa. But all this does not mean that neither ripa nor
the elements cease to exist. Nigarjuna is only trying to exhibit
the fact that any éoncept or thing cannot be described by reference
to a simple cause-effect relationship in order to establish its existen-
tial status.

Verse 1
ripakarapanirmuktam na ripamupalabhyate/
ripenapi na nirmuktam drfyate ripakaranam//
Material form (ripa) separated from the efficient cause

(kd@rana) 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
mahabhitani): Earth, Water, Fire, and Wind.

54



Examination of the Skandhas 55

Verse 2
ripakarananirmukte riipe ripam prasajyate/ ‘
ahetukam na castyarthah ka$cidahetukah kva cit// /
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
ripena tu vinirmuktam yadi syidripakiaranam/
akaryakam kidrapam syat ndstyakiryam ca kiranam//
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 reality) does no exist.

Verse 4
ripe satyeva ripasya kirapam nopapadyate/
ripe ’satyeva ripasya kdrapam nopapadyate//
When material form exists, its cause is untenable. More-

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

Verse 5
niskdranam puni riipam naiva naivopapadyate/
tasmat ripagatin kdmécinna vikalpan vikalpayet//
Again, material form without a cause definitely is untenable.
Therefore, any material form which has been thought of (ie.,

becomes a concept) should not (become the basis of) further
conceptualization.

Verse 6
na kirapasya sadr§am kiryamityupapadyate/
na kirapasyasadréam karyamityupapadyate//

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
vedanicittasamjfianam samskaranam ca sarvasah/
sarvesameva bhavanam ripepaiva samah kramal//
Feeling, mind, awareness, volitional plays, and all existentiai

actions can each be discussed in the same manner as material
form.

Verse 8
vigrahe yah parihdram kyte §iinyataya vadet/
sarvam tasyaparihrtam samam sadhyena jayate//
When a refutation is based on s$unyafé 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 (sddhya).

Note: This is an extremely subtle and cryptic verse which Candra.
kirti clarifies as a play between with self-nature (sasvabhava) and
without self-nature (mihsvabhava). The Madhyamika with its
refutation based on $anyasta always maintains the latter, nihsvad.
hava, of all entities. Cf. Prasannapada, p. 127.

Verse 9
vyakhyane ya upilambham krte §iinyataya vadet/
sarvam tasyanupidlabdham samam sadhyena jayate//
When an exposition is based on §iinyati and an opponent

censors, he is not able to censor everything since the censor-
ship will be the same (nature) as the contention.



CHAPTER V

Dhatu pariksa
Examination of the Dhatus

In this chapter Nagarjuna considers the nature of true knowledge
of the six realms or “elements” (dhdtus), i.e., bhi (earth), jala (water),
tejas (fire), anila (wind), Gk@sa (space) and vijfiana (consciousness). As
in previous chapters he treats only one of the elements, this time the
akdsa, and demonstrates how it cannot exist in four respects. That
is to say, dkdsa cannot exist as (1) an entity or existence (bhdva),
(2) a non-entity or non-existence (abhdva), (3) a characterization
(laksya), and (4) a characteristic (laksama). These four aspects are
applicable to the other five dhitus. In the last verse Nagirjuna
comes out with the truth of things in the Miadhyamika 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
nikdSam vidyate kim citpirvamikasalaksanat/
alaksapam prasajyeta syatpirvam yadi laksapat//

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

Verse 2
alaksano na kascicca bhivah sampvidyate kva .cit/
asatyalaksape bhiive kramatim kuha laksanam//
Nowhere ‘is there any entity without characteristice. When

there is no entity without characteristics, where could the
characteristics appear?

§7
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Verse 3
nalaksane laksanasya pravrttirna salaksane/
salaksanalaksanabhyam nidpyanyatra pravartate//
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 (ie., with and with-
out characteristics).

Verse 4
laksanasampravrttau ca na laksyamupapadyate/
laksyasyanupapattau ca laksanasyapyasambhavah//
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 laksyam laksanam naiva vidyate/
laksyalaksananirmukto naivo bhivo ’pi vidyate//
Therefore, characterization as well as characteristics cannot

exist. Again, an entity devoid of both characterization and
characteristics cannot exist.

Verse 6
avidyamine bhiave ca kasyabhidvo bhavisyati/
bhavabhavavidharma ca bhavabhiavamavaiti kah//
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
tasmanna bhavo nibhavo na laksyam napi laksanam/
akasam akasasama dhitavah pafica ye pare//
Therefore, space is not an entity, non-entity, characteri-

zation or characteristics. The rest of the other five dhitus
can be treated in the same manner as space.
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Verse 8
astitvam ye tu pa$yanti nastitvam calpabuddhayah/
bhdavanam te na paSyanti drastavyopasamam §ivam//
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 pariksa

Examination of Passion and the Impassioned Self

This chapter is concerned with the concepts of passion (rdga,
affection) and the impassioned self (rak?a, the one who is impassioned
and thereby “defiled”). Nagirjuna 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 turn, must depend on it. Next, he
considers simultaneous occurrencg 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, Nigarjuna 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
Madhyamika idea of the Siumyatd of dharmas (the “emptiness” of
all factors of experience).

Verse 1
ragidyadi bhavetpirvam rakto ragatiraskrtah/
tam pratitya bhavedrago rakte riago 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. Thus the passion exists only from
the fact of the existence of the impassioned self.

(]
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Verse 2
rakte ’sati punia ragah kuta eva bhavigyati/
sati vasati va rage rakte ’pyesa samah kramah//
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 rigaraktayoh/
bhavetam ragaraktau hi nirapeksau parasparam//
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 sahabhivo ’sti na tenaiva hi tatsaha/
prthaktve sahabhivo ’tha kuta eva bhavisyati//
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 sahabhavascet syatsahiyam vinipi sah/
prthaktve sahabhavascet syatsahayam vinapi sah//
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 sahabhiva$ca yadi kim ragaraktayoh/
siddhah prthakprthagbhiavah sahabhavo yatastayoh//

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

siddhah prthak pyrthagbhivo yadi va ragaraktayoh/
sahabhivam kimartham tu parikalpayase tayoh//

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
prthagna sidhyatityevam sahabhavam vikanksasi/
sahabhivaprasiddhyartham prthaktvam 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
prthagbhiviprasiddheéca sahabhiavo na sidhyati/
katamasmin prthagbhive sahabhivam saticchasi//

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

Verse 10
evam raktena rigasya siddhirna saha nisaha/
ragavatsarvadharmanam siddhirna nasaha//
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 dharmas (i.e,

factors of existence) with or without the accompaniment (of
the dharmaic self).



CHAPTER VII

Samskrta pariksa

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 (ufpdda),
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,
ie, 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 taken 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¢ics of
duration and cessation. The breaking up of entities into dif%erent
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 (ie,
factor of existence) which exists by virtue of relational dependence
is quiescence in itself. Therefore, presently arising and origination
per se are likewise in the nature of quiescence.”
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Verse 1
yadi samskrta utpadastatra yukta trilaksani/
athasamskrta utpadah katham samskrtalaksanam//
If origination is of the created nature, then the three
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
utpadadyastrayo vyastd ndlam laksanakarmapi/
samskrtasya samastih syurekatra kathamekada//

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
utpidasthitibhaiiganimanyatsamskrtalaksanam/
asti cedanavasthaivam nasti cette na samskytih//
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
utpadotpada utpado miilotpadasya kevalam/
utpadotpadamutpido maulo janayate punah//

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
utpadotpada utpido milotpidasya te yadi/
maulendjanitastam te sa katham janayisyati//
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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 maulam janayate yadi/
maulah sa tenijanitastamutpadayate katham//

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

Verse 7
ayamutpadyamanaste kamamutpadayedimarm/
yadimamutpiadayitumajatah $aknuyadayam//
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)
pradipah svaparitminau sampraka$ayita yatha/
utpadah svaparétminﬁvubhivutpﬁdayettathi//

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

Verse 9 - (Nagarjuna asserts)
pradipe nandhakaro ’sti. yatra cdsau pratisthitah/
kim prakasayati dipah prakaso hi tamovadhab//

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

Verse 10
kathamutpadyaminena pradipena tamo hatam/
notpadyamino hi tamah pradipah 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
extended over to darkness.

Verse 11
apripyaiva pradipena yadi va nihatam tamah/
ibasthah sarvalokastham sa tamo nihanigyati//
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
pradipah svaparitminau sampraka$ayate yadi/
tamo 'pi svapariatminau chadayisyatyasamsayam//
If light illumines both itself and other entities, then undoub-

tedly, darkness will also darken itself and other entities as
well.

Verse 13
anutpanno ’yamutpadah svatmanam janayetkatham/
athotpanno janayate jate kim janyate punah//

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 could there be a rise again?

Verse 14
notpadyamanam notpannam nanutpannam katham cana/
utpadyate tathikhyatam gamyamanagatagataih//

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 gamymana, gata, and agata.

Note: Reference is here made to Chapter II on Gatigata pariksa.
Verse 15

utpadyamanamutpattavidam na kramate yada/
kathamutpadyamianam 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 tattacchidntam svabhiavatah/
tasmadutpadyamianam ca §antamutpattireva ca//

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

Verse 17
yadi kaScidanutpanno bhavah samvidyate kva cit/
utpadyeta sa kim 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
utpadyamianamutpado yadi cotpadayatyayam/
utpadayettamutpidamutpadah katamah punah//

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‘utpidayatyenam yadyutpado ’navasthitily/
athanutpada utpannah sarvamutpadyate tatha//
If another (origination) gives rise to this (first) origination,
then origination will go on ad wnfinitum. But if that which

has arisen ‘arises from non-origination, then everything will
arise in such a way.

Verse 20
sata§ca tivadutpattirasataSca na yujyate/
na sata$casata$ceti pirvamevopapaditam//
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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
nirudhyamanasyotpattirna bhiavasyopapadyate/
ya$canirudhyaminastu sa bhavo nopapadyate//
Origination of a presently extinguishing entity is impossi-

ble. Moreover, it is equally impossible for a presently non-
extinguishing entity.

Verse 22
na sthitabhavastisthatyasthitabhdvo na tisthati/
na tisthati tisthamz‘mah ko ’'nutpannas$ca tisthati//
Ari 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
sthitirnirudhyaminasya na bhavasyopapadyate/
yaScanirudhyaminastu sa bhivo nopapadyate//
The abiding of a presently extinguishing entity is impossi-

ble. Indeed, the abiding of a presently non-extinguishing
entity is equally impossible.

Verse 24

jaramaranadharmesu sarvabhivesu sarvada/
tisthanti katame bhava ye jaramarapam vini//
As all entities are always subject to the conditions (i.e.,

dharmas) of ageing and death, what entities abide which are
not subject to the conditions?
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Verse 25
sthityanyaya sthiteh sthianam tayaiva ca na yujyate/
utpadasya yathotpiddo ndtmania na paratmana//
The abiding state of an entity is not justifiable on the
grounds of another entity’s abiding or by its owh abiding.

This is just as the origination of origination which is depen-
dent neither on its own self nor on another.

Verse 26
nirudhyate naniruddham na niruddham nirudhyate/
tathapi nirudhyamidnam kimajatam nirudhyate//
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 extinguishing. How
could an entity which has not arisen extinguish itself?

Verse 27
sthitasya tavadbhivasya nirodho nopapadyate,
nasthitasyapi bhavasya nirodha upapadyate//

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

Verse 28
tayaivavasthayavastha na hi saiva nirudhyate/
anyayavasthayavastha 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 sarvadharminamutpado nopapadyate/
tadaivam sarvadharmipam nirodho nopapadyate//

As the origination of all dharmas (i.e., factors of existence)
is not possible, so, also, is the cessation of all dharmas.



70 Samskrta pariksa

Verse 30
sata§ca tavadbhivasya nirodho nopapadyate/
ekatve na hi bhava$ca nibhava$copapadyate//
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 bhiavasya nirodha upapady;;e/
na dvitiyasya §irasah chedanam vidyate yathi//
The céssation of an unreal existing entity is also not possi-

ble. It is as if the severance of a second head (of a person)
is inconceivable.

Verse 32
na svatmani nirodho ’sti nirodho na paratmana/
utpadasya yathotpiado nitmana na paratmand//
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
utpadasthitibhanganimasiddhernasti samskytam/
samskrtasyaprasiddhau ca katham setsyatyasamskrtam//
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 dbout? :

Verse 34
yatha maya yatha svapno gandharvanagaram yatha/
tathotpadastathi sthinam tatha bhanga udahrtamp//
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

Karmakaraka pariksa
Examination of the Doer and the Deed

This chapter brings to sharp focus the Buddhist conceptions of
the doer (kdraka) and his deed (karman) in order to correctly under-
stand the workings of the dharmas in the realm of created elements
(samskrtah dharmahk). In discussing the two concepts, Nigarjuna
introduces the metaphysical notion of a thing in its finished or
completed state (sadbhita) as well as its unfinished or incompleted
state (asadbhiuita) 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 Midhyamika 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-
kirti, 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:

sadbhita (=kriya yukta)] o or
-karman
asadbhita (=kriya rahitay] o A<
~karman

7
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The completed state is accompanied by function (kriyd@) 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 Prasannapads. Confer Vol. I, op. cit.
pp. 127-28; Notes 14 & 16.

Verse 1
sadbhiitah kdrakah karma sadbhiitam na karotyayam/
karako nipyasadbhiitah karmasadbhitamihate//
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
sadbhiitasya kriya nasti karma ca syadakartrkam/
sadbhiitasya kriya nasti karta ca syadakarmakah//
When a doer is in a completed 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 (karaka, karty),
doing (kriya), and the deed (karman).

Verse 3
karoti yadyasadbhiito ’sadbhiitam karma karakaly/
ahetukam bhavetkarma karti cahetuko bhavet//
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 SE%) (sadbhiita) instead of the incompleted state (asad-
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bhata). 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

hetavasati kdryam ca kdragam ca na vidyate/
tadabhive kriyi karti kirapam 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 kdrana
which is an instrumental or efficient cause, i.e., having a potential.
The kdrana in the second line is used synonymously for

karman.
Verse 5
dharmadharmau na vidyate kriyadinimasambhave/
dharme casatyadharme ca phalam tajjam na vidyate//
Without 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 moksiaya na svargiyopapadyate/
miargah sarvakriyapim ca nairarthakyam 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
kirakah sadasadbhiitah sadasatkurute na tat/
parasparaviruddham hi saccisaccaikatah k_utah//
A completed-incompleted doer cannot create a completed-

incompleted deed. For, how could the mutually conflicting
completed and incompleted states co-exist as one?
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Verse 8
satd ca kriyate nisannisata kriyate ca sat/
kartra sarve prasajyante dogdstatra 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
nasadbitam na sadbhiitah sadasadbhiitameva va/
karoti karakah karma piirvoktaireva hetubhih//
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 sadbhiitap sadasadbhiitameva va/
karoti kdrakah karma piirvoktaireva hetubhib//

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 lf
karoti sadasadbhiito na sannisacca karakabh/
karma tattu vijaniyatpiirvoktairéva hetubhih//

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 karakah karma tam pratitya ca kidrakam/
karma pravartate ninyatpaSyamah siddhikarapam//

The doer is dynamically 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
evam vidyadupadinam vyutsargaditi karmanah/
kartu$éca karmakartrbhyam $esan bhiavan vibhavayet//

Thus, by way of the refutation of the (static concepts of
the) doer and the deed, the concept of seizing or clinging
(upddiana) 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

Pirva pariksa
Examination of the Antecedent State of the Self

The chapter examines the antecedent state of the self (d@¢man).
It can be conveniently analyzed in terms of the wpddaty (ch’i-che,
shou-che B#¥, %% subject, perceiver, percipient) and the upddana
(ch’i, shou, tso B, %, 4 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 Annchmen
(upadaty-upadana).

The distinction actually issues forth another term in the process
involved which is that of upddeya (so-ch’i, so-shou B, B the
perceptual realm). From the above it is clear that upddaty and
updddna are internal elements or aspects in the perceiving function
while upddeya gives an external spread of such a function. And the
total process is a triadic relationship. The Madhyamika standpoint
here is to destroy the wholly formal, logical, or conceptual notions
concerning the process involved in perception. Thus the examination
is not solely restricted to former states of the perceiver but also
concerns with the present and future states. This is the import of
the last verse.

Verse 1
daréanasravapidini vedanidini cipyatha/
bhavanti yasya prigebhyah so ’'stityeke vadantyuta//
Oftheexistmoeofanenﬁtywhichsees,hmetc.or

which feels, etc., some people assert that it exists prior to its
functions.
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Note: The functions are distinguished between the five faculties of
perception (buddhindriyins or jnanendriyipi) which are darsana
(seeing), $ravapa (hearing), ghrana (smelling), rasana (tasting), and
sparsana (touching), and the five constituent elements of being
(pancaskandhas) which are ripa (bodily or material form), vedana
(feeling, sensation), samjia (awareness, perception), samskdra
(aggregate of formations or mental conformations), and vijsiana
(conscious or discriminative thought faculty.)

Verse 2
katham hyavidyamanasya dar$anidi bhavigyati/
bhavasya tasmatpriagebhyah so ’sti bhdvo vyavasthitah//

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

Verse 3
dar§anasravanadibhyo vedanadibhya eva ca/
yah pragvyavasthito bhivah kena prajfiapyate ’tha sah//

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 dar§anadini yadi césau vyavasthita/
aminyapi bhavisyanti vini tena na saméayah//

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 [kaécit]) kim citkena cidajyate/
kutah kim cidvina ka$citkim citkim cidvina kutah//
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 dar§anidibhyah ka$citpiirvo na vidyate/
ajyate dar§anadinimanyena 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/
ekaikasmiatkatham pirvo darfanadeh 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
drastd sa eva sa §rotd sa eva yadi vedakal/
ekaikasmadbhavetpiirvamq evam 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 its functions. But such a situation could not be in ac-
cordance with reason.

Verse 9
dragtiinya eva §rotinyo vedako ‘nyah punaryadi/
sati syAddragtari éroti bahutvam citmanim bhavet//

If again (granted that) the entity which respectively sees,
hears, and feels is individually distinct, then as there will be
an entity which sees there will also be an entity which hears.
But this situation would impose many forms on the entity.

Verse 10
darSanafravapidini vedanidini cipyatha/
bhavanti yebhyastegvesa bhﬁtasvapi na vidyate//

Oftheammgofthemncuonsofaeemg hearing, feeling,
etc. out of the Elements, the entity too cannot be found to
exist.

Note: Reference is made to the Four Great Elements of earth, water,
fire and wind.
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Verse 11
dar§anaSravanadini vedanidini ~dpyatha/
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 dar§anadibhyah simpratam cordhvameva ca/
na vidyate 'sti nistiti nivyrttastatra kalpanih//

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: Prak, samprata, and irdhva are translated by Kumarajiva as
the three temporal existences (san-shih ={it), i.e., past, present
and future.



CHAPTER X

Agnindhana pariksa
Examination of Wood and Fire

This chapter is one of the more significant expositions of the
central concept of pratityasamutpdda. 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 ananartham, 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 (Gtman)
and its seizing or grasping function (#pddana).

Special mention must be made here with respect to a novel job
of interpreting the meaning of the technical term paraspara-apeksa
(mutual togetherness) as used in this chapter by Prof. Y. Ueda.
(Confer his Daijé-bukkyo-shisd-no-kompon-kdzo; KFeMBUSMOIRAMRE
“The Fundamental Construct of Mahdyana Buddhist Thought.”
Kyoto: Hyakkaen, 1957. Chapter 3, pp. 67-103. This chapter origi-
nally appeared as an article in the Tefsugaku-zasshi; *Journal of
Philosophy [Japanese],” March, 1951)

He is the first scholar to interpret and employ a principle which
he claims to be central or basic to the unique type of “logic”
employed in Madhyamika 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. (HE#Bi%,
HEFEZANMME). With this principle he arrives at the solution to
the baffling statement that nothing is identical or differentiated as
expressed in the Credo.

0
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The germ 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 Sinyavada. D. T. Suzuki, for example, speaks of
the logic of immediate negation (EpJEm##®), H. Ui speaks of the
logic of immediate negation-affirmation (#:£4 %), and even as
far back as the 12th Century A.D., Dogen, the patriarch of Japanese
So6t6 Zen, remarks on the union of the self and the other self (HZ
L oR—t). 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 1
yadindhanam sa cedagnirekatvam kartrkarmanoh/
anya$cedindhaniadagnirindhanadapyrte bhavet//
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 syidapradipanahetukah/
punarirambhavaiyarthyamevam ciakarmakah sati//
If there is no cause for burning, then fire should burn

constantly. And there will be no purpose in fire to start (ie.,
to burn) again and it will then be without a function.

Verse 3
paratra nirapeksatvadapradipanahetukah/
punariarambhavaiyarthyam nityadiptah prasajyate//
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
tatraitasmadidhyaminamindhanam bhavatiti cet/
kenedhyatimindhanam tattivanmatramidam yada//

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

Verse 5
anyo na prapsyate 'prapto na dhaksyatyadahan punah/
na nirvasyatyanirvipah sthiasyate va svalingavan//

A different thing (i.e., fire distinguished from wood) is never
effected and a non-effected thing will never burn. And, in
turn, a non-burning 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 evendhanidagnirindhanam prapnuyadyadi/
stri samprapnoti purusam purusa$ca striyam yatha//
If fire which 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 (fsu
Jjen £ A\) and that person (pi jen % A) but the Sanskrit definitely
refers to a man (purusa) and a woman (siri). 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 (Niagarjuna asserts)
anya evendhanadagnirindhanam kimamapnuyit/
agnindhane yadi syatimanyonyena 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
yadindhanamapeksyagnirapeksyagnim yadindhanam/
kataratpirvanispannam yadapeksyagnirindhanam//
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
yadindhanamapeksyégniragneh siddhasya sidhanam/
evam satindhanam capi bhavigyati niragnikam//
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 'peksya sidhyate bhavastamevapeksya sidhyati/
yadi yo ’peksitavyah sa sidhyatim kamapeksya kah//
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 ’peksya sidhyate bhivah so ’siddho ’peksate katham/
athapyapeksate siddhastvapeksiasya na yujyate//.
An entity depends on an other for realization (i.e, mani-
festation) but, in an unrealized (i.e., unmanifested) state, what
is the manner of dependence? And again, even though (the

entity) is already in a dependently manifested state, the nature
of dependence is not possible.

Verse 12
apeksyendhanamagnirna nanapeksyagnirindhanam/
apeksyendhanamagnim na nanapeksyagnimindhanam//
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
agacchatyanyato nagnirindhane ’gnirna vidyate/
atrendhane §esamuktam gamyamanagatagataih//
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
indhanam punaragnirna nigniranyatra cendhanat/
niagnirindhanavannignavindhanini na tesu sah//
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
agnindhanibhyam vyakhyata atmopadanayoh kramah/
sarvo nirava$esena sirdham ghatapatadibhih//

By means of the analysis of fire and wood, the total
relationship between atman and upddana, and along with the
(notions of) earthen jar, cloth, etc., have all been explained
without fail.

Note: Atman and upadana refer to man and his five basic functions
(skandhas). This verse is a summation of the analysis of wood
and fire, and the analysis, Ndgirjuna contends, can be employed
to all “entities” (dharmas) including the self (itman) and its
functions in order to show the fallacies involved in maintaining
preconceived notions.

Verse 16
atmana$ca satattvam ye bhavanam ca prthak prthak/
nirdiSanti na tinmanye $§asanasyarthakovidan//
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

Piirvaparakoti pariksa

Examination of Antecedent and Consequent
Statgs in the Empirical Realm

In the Tibetan Dhu na rtsa bahi hgrel pa ga las hjigs med
(Mulamadhyamakavyttyakutobhaya), the Chinese Pan-jo-teng-lun-shih
EBWRE) and the Ta-ch’eng-chung-kuan-shih-lun (KEHHMR), the
title is the Examination of Samsdra (lun hui W48, 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
samsara should be carried to its extremes, hence the term, kofi, and
exhibit its impossibility. Here again, as in previous chapters, the
argument develops by breaking up the doctrine of samsdra into
separate elements, ie., into the three temporal moments of prior,
posterior and simultaneity, and by showing the ultimate obscurity
and uncertainty of these elements, All existences in truth are in-
stances of the fact of simyatd which does not lend itself to analysis-
and description.

Verse 1
pirva prajiidyate kotirnetyuviaca mahimunih/
samsaro 'navaragro hi nasyadirnapi paécimam//

The great wise one (i.e., Sakyamuni) has said that the state
anterior to samsdra (i.e., life-death cycle or the empirical realm)
cannot be grasped. For, samsdra has no beginning and end;
that is to say, no definite points of commencement and con-
clusion.
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Verse 2
naivigramp nivaram yasya tasya madhyam kuto bhavet/
tasmannitropapadyante piirvaparasahakramah//
As there are no beginning and end, how could there be a

middle? Therefore, the simultaneity, anterior, and posterior
states (of samsdra) are not possible.

‘Vesre 3
purvam jatiryadi bhavejjaramarapamuttaram/
nirjaramarana jatirbhavejjyeta camrtah//
If birth is anterior and old age-death posterior, then there

will be birth without old age-death and this will entail the
rise of a deathless being.

Vexfsg 4
paschjjatiryadi bhavejjarimarapamadital/
ahetukamajitasya syajjarimarapam katham[l
If birth is posterior and old age-death anterior, that would

consitute a state of non-causal connection. For, of something
yet to be born, how could there be old age-death?

Verse 5
na jarimarapenaiva jatiéca saha yujyate/
mriyeta jiyamina§ca syaccahetukatobhayoh//
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-caysally related.

Verse 6
yatra na prabhavantyete pirviparasahakramab/
prapaficayanti tam jatim tajjarimarapam ca kim//
Where states. of anterior, posterior, and simultaneity (of

samsara) do not exist, how could the concepts of birth and
old age-death be projected?
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Verse 7
karyam ca kdrapam caiva laksyam laksapameva ca/
vedan3 vedaka$caiva santyarthd ye ca ke cana//

Cause and effect, characteristics and characterization, feeler
and feeling, and also whatever other things exist....(This
verse continues on to the next.)

Verse 8
pirva na vidyate kotih samsirasya na kevalam/
sarvesamapi bhavanam piirvd koti na vidyate//

....not only is there not an anterior state in samsdra but
this state is not possible for all existences.



CHAPTER XII

Duhkha pariksa

Examination of Suffering

As the chapter indicates, the discussion is on the investigation
of pain or suffering (duhkha). The problem is stated in the opening
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. Nagarjuna 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.

Verse 1
svayam krtam parakrtam dvabhyam krtamahetukam/
dubkhamityeka icchanti tacca kdryam na yujyate//

Some assert that suffering arises by virtue of being self-
caused, other-caused, both self and other-caused or non-causal.
Such an assertion which treats suffering as an effect is not

justifiable.

Verse 2
svayam krtam yadi bhavetpratitya na tato bhavet/
skandhdnimanami skandhdh sambhavanti pratitya hi//

If suffering is self-caused, it will not have a relational
condition in arising. For, surely, these (present) skandhas
are relationally conditioned in the arising of those (future)
skandhas.
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Verse 3
yadyamibhya ime 'nye syurebhyo vami pare yadi/
bhavetparakrtam dubkham parairebhirami krtak//
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

svapudgalakrtam dubkham yadi dubkham punarvina/
svapudgalah sa katamo yena duhkham svayam krtam//

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
paragpudgalajam duhkham yadi yasmai pradiyate/
parepa krtva taddubkham sa dubkhena vina kutah//
If su?fering 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
parapudgalajam duhkham yadi kah parapudgalaly/
vina dubkhena yah krtva parasmai prahinoti 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
svayam krtasyaprasiddherdubkham parakyrtam kutah/
paro hi duhkham yatkuryattattasya syitsvayam krtam//
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 tavatsvakrtam dubkham na hi tenaiva tatkrtam/
paro nitmakrtascetsyaddubkham parakrtam katham//

In truth then, there is no self-caused suffering for it cannot
come about by itself. If an other does net bring about its
own suffering, why is there an other-caused suffering?

Verse 9
syadubhdabhyam krtam duhkham syidekaikakptam yadi/
parakarasvayamkaram duhkhamahetukam kutah//
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 kevalam hi duhkhasya cidturvidhyam na vidyate/
bahyanidmapi bhivanim caturvidhyam 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

Samskara panksé

Examination of Mental Conformation

The Tibetan title of this chapter has the term, tattva (de #id)
instead of samskdra, but as one goes through the verses there is a
gradual shift from the concept of samskdra to the real meaning of
$inyatd 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, samskdra is an old terminolo-
gy employed from Early Buddhism and refers to the nascent mgnt,al
force (i.e., a kind of mental élan vital). Stcherbatsky, interestingly
enough, uses the suggestive term, “synergy” for samskara in re-
ference to the synthetic or synthesizing energy of life.

At the.outset, Nigarjuna 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 samskara or mental conformation. The discussion then
goes into the conceptions_ of self-nature (svabhdva) and varying
nature (anyathabhava), and their possible relationship. In A_neithe'r
case, however does the argument prove any of their respective
exxstences Youth does not age in the strict sense and mllk does
not turn into butter. In other words. in the true Zen manner, youth
is youth, age is age, milk is milk, ahd butter is butter. There is
no strict conversion from one to the other. Thus the discusm'oh
mevxtably arrives at the nature of thusness, $unyata, as the only
true view of exlstence, but Naganuna is quick to caution that
$unyatd is not subject to conceptua.hzauon
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Verse 1
tanmrsd mosadharma yadbhagavianityabhisata/
sarve ca mosadharmipah samskarastena te mrsa//
The Blessed One has said that elements with delusive

nature are untrue. All mental conformations are delusive in
nature. Therefore, they are untrue.

Verse 2
tanmysa mosadharma yadyadi kim tatra musyate/
etattiktam bhagavata $inyataparidipakam//
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 §unyata.

Verse 3 (The opponent contends)
bhéavanam nihsvabhivatvamanyathébhévadaranit/
asvabhdvo bhidvo nisti bhdvanam §inyatia yatah//
From the perception of varying natures all entities are

without self-natures. An entity without self-nature does not
exist because all entities have the nature of $inyata.

Verse 4 (Nagirjuna asserts)
kasya syaddanyathabhavah svabhivascenna vidyate/
kasya syddanyathdbhdvah svabhivo 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 nanyathiabhivo ndpyanyasyaiva yujyate/
yuvda na jiryate yasmadyasmajjirpo na jiryate//
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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Verse 6
tasya cedanyathibhivah ksirameva bhaveddadhi/
ksirddanyasya kasya ciddadhibhdvo bhavisyati//

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.

Verse 7
yadya$iinyam bhavetkim citsyacchiinyamiti kim cana/
na kim cidastya$iinyam ca kutah §inyam bhavigyati//
If something devoid of the nature of $inya exists, then
there also will be something else which may have the nature

of sinya. But as anything devoid of the nature of sinya does
not exist, how could there exist the nature of sinya?

Verse 8
§inyatd sarvadpstindm prokta nihsarapam jinaih/
yesdm tu Sunyatddrstistinasidhyan babhasire//

The wise men (i.e., enlightened ones) have said that sinyat@
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 $inyata are incorrigible.



CHAPTER XIV

Samsarga pariksa

Examination of Combination or Union

This chapter discusses the concept of combination or union
(samsarga) and once again Nagirjuna resorts to the three temporal
moments in discussing any concept or entity. Verse 1 has direct
relationship to Chapter III which examines the six gyafanas (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 Nigarjuna has in mind two ideas of the
Madhyamika Credo, ie., with respect to non-identity and non-
difference (anekartham anandrtham). His argument is to show the
absurdity of these ideas combining and evolving one from the other
or from their identical or different natures. Thus, finally, he arrives
at the conclusion that the presently combining (samsrjyamana), an
already combined (samsysta), and the agent which combines
(samsrasty) are unfenable.

Verse 1
drastavyam dar§anam drasta trinyetini dviSo dviSaly/
sarvaa§ca na samsargamanyonyena 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
evam raga$ca rakta$ca rafijaniyam ca dr§yatam/
traidhena $esah kle§iSca Sesanyayatanini ca//
The passion, impassioned self, and the impassionable can
be seen in the same manner. The rest of the klesas (i.e.,

mental defilements) and ayatanas (i.e., seats of sense percep-
tion) depends on these three phases (for exposition).

Verse 3
anyenanyasya samsargastaccinyatvam na vidyate/
drastavyaprabhrtinim yanna samsargam vrajantyatah//
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 kevalamanyatvam drastavyaderna vidyate/
kasya citkena citsairdham nanyatvamupapadyate//
" Not only do different natures 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
anyadanyatpratityanyannanyadanyadyte ’nyah/
yatpratitya ca yattasmattadanyannopapadyate//
Differentiation 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
yadyanyadanyadanyasmadanyasmidapy;-te bhavet/
tadanyadanyadanyasmadrte nasti ca nastyatab//

If a different (entity) is different because it arises from
another different (entity), then it will also exist removed from
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the latter. But such a situation of a different (entity) cannot
possibly exist.

Verse 7
ninyasmin vidyate ‘nyatvamananyasmin na vidyate/
avidyamine cianyatve nastyanyadva 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 samsargo nanyenanyasya yujyate/
samsrjyamanam samsystam samsrastd 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

Svabhava pariksa

Examination of Self-nature

The Tibetan and Chinese versions have as similar titles the
Examination of Being and Non-being (bhdvabhava, yu-wu #4%). This
may have been the older form but the present Sankrit title, never-
theless, does not detract anything from what is being discussed.
Nagarjuna here discusses the idea of self-nature or self-existence
(svabhdva) and the possible ways of conceiving it. He introduces
the interesting concept of extended or other nature (parabhdva) 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 Nagirjuna 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 ($@$vata) or interruption
(uccheda), notions which are antithetic to the Madhyamika Credo.

Verse 1
na sambhavah svabhiivasya yuktah pratyayahetubhil/
hetupratyayasambhiitah svabhivah krtako bhavet//

The rise of self-nature by relational and causal conditions
is not justifiable. For, such a self-nature will have a character
of being made or manipulated.

L4
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Verse 2
svabhévab krtako nima bhavisyati punah katham/
akrtrimah svabhidvo hi nirapeksah paratra ca//
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

kutah svabhavasyabhave parabhdvo bhavisyati/
svabhdvah parabhdvasya parabhivo 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: Parabhava, in the sense of extended nature, means that an
entity has 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 obtains regard-
less of the translation.

Verse 4

svabldvaparabhavabhyamrte bhavah kutah punab/
svabhive parabhidve va sati bhdvo hi sidhyati//

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
bhivasya cedaprasiddhirabhdvo naiva sidhyati/
bhivasya hyanyathibhivamabhdvam bruvate janah//
If existence does not come to be (i.e., does not establish
itself), then certainly non-existence does not also. For, indeed,

people speak of existence in its varying nature as non-
existence.
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Verse 6

svabhdvam parabhivam ca bhavam cabhivameva ca/
ye paSyanti na paSyanti te tattvam buddha$asane//

Those who see (ie., try to understand) the concepts of
self-nature, extended nature, existence, or non-existence do
not perceive the real tnith in the Buddha’s teaching.

Verse 7

katyayanavavade castiti nastiti cobhayam/
pratisiddham bhagavatd bhiavabhivavibhavini//

According to the Instructions to Kityayana, 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, Kityayandvavada, either refers to the siitra or
to the instruction given to Kityidyama by the Buddha.

Verse 8
yadyastitvam prakrtya sydinna bhavedasya nastitd/
prakrteranyathabhivo na hi jatiapapadyate//
If existence is in 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
prakrtau kasya casatydmanyathdtvam bhavisyaﬁ/
prakytau kasya ca satyamanyathatvam bhavisyati//
If primal nature does not exist, what will possess the vary-

ing character? If, on the othér hand, primal nature does
exist, what then will possess the varying character?

Note: The opponent raises the first question and Nigarjuna counters

with the second. He follows up with an answer in the next
two verses.
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Verse 10
astiti §aévatagraho nastityucchedadar§anam/
tasmadastitvanastitve naériyeta vicaksanah//

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 svabhdvena na tannastiti §aévatam/
nastidanimabhdtpirvamityucchedah 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

Bandhanamoksa pariksa

Examination of Bondage and Release

This is the first chapter to discuss nirvanae and its implications
- fuller treatment, of course, is reserved for Chapter XXV on the
Examination of Nirvana 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 samsara. Is there
a way out of all this bondage? To think in terms of a release or
deliverance (moksa) 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 {rom one thing to another in what we understand as
samsdra. 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 nirvana have the gravest of all attachments (Verse 9)
and that nirvérae and samsara are beyond thought (Verse 10).

Verse 1
samskédrah samsaranti cenna nityih samsaranti te/
samsaranti ca nanityah sattve 'pyesa samah kramah//
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
pudgalah samsarati cetskandhayatanadhatusu/
paficadhd mrgyamano ’sau nasti kah samsarisyati//
If man’s individuality is transmigratory with respect to

the five-fold realms of skandhas, dyatanas and dhitus, 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 ayatanas, and 18 dhatus. These
activities are samsaric or migratory in nature.

Verse 3
upadanadupadinam samsaran vibhavo bhavet/
vibhavaécanupadanah kah sa kim samsarisyati//
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
samskiaranam na nirvapam katham cidupapadyate/
sattvasyapi na nirvanam katham cidupadyate//
Why is it that nirvara (or quiescence) is not possible with

mental conformations? Also, why is it that even a sentient
being is not possible of nirvana?

Verse 5
na badhyante na mucyanta udayavyayadharminah/
samskarah 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
bandhanam cedupaddnam sopidiano na badhyate/
badhyate nanupadanah 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
badhniyadbandhanam kdmam bandhyatpirvam bhavedyadi/
na casti tat §esamuktam gamyamanagatagataih//
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 gamyamana, 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/
syatam baddhe mucyamane yugapadbandhamoksage//
In truth, then, a bound entity cannot be released and it is
8o 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
nirvisyimyanupadano nirvinam me bhavisyati/
iti yesam grahastesamupadanamahigrahah//
Those who delight in maintaining, “ Without the grasping,

I will realize nirvdna; Nirvana is in me;” are the very ones
with the greatest grasping.

Verse 10
na nirvdpasaméiropo na samsirapakarsapam/
yatra kastatra samsaro nirvinam kim vikalpyate//
Where nirvana is not (subject to) establishment and sampsara

not (subject to) disengagement, how will there be any con-
ception of nirvdna and samsara?



CHAPTER XVII

Karmaphala pariksa

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:

cetanfi————manasa-karman (thought)
L. /kéyika-karman (bodily)
tayitv
cetayt a\vacika-kalnnan (verbal)

He then brings in the ideas of permanency or constancy ($3svata)
and interruption or disruption (uccheda), relating these with the
concept of karman and its effect. Employing the same type of logic
(prasanga) as seen in previous chapters, he destroys any notion the
opponent may have that a movement of anything from one place
of action (e.g., karman) to another (e.g., phala or effect) is possible.
With equal force he condemns any idea of an indestructible continu-
ing action (avipranasa) which gives the sense of continuity or transi-
tion in man’s everyday life deeds. In Verse 20 he finally enun-
ciates the true position of the Buddha who said that s$unyatgd is
104
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not disruption (uccheda) and that samsdra is not permanency ($d@svata).
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 pdpular views
on karman.

Verse 1
adtmasamyamakam cetah parinugrihakam ca yat/
maitram sa dharmastadbijam phalasya pretya ceha ca//
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
cetand cetayitvid ca karmoktam paramarsini/
tasyanekavidho bhedah karmanah parikirtitah//
The 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 yaccetanetyuktam karma tanmaéanasam smrtam/
cetayitva ca yattiktam tattu kayikavacikam//
The karman which has been described as thought (cetand)
indicates the mental and volitional aspects and that which

has been described as thought in action (cetaystvd) refers to
the bodily and verbal aspects.

Verse 4
vagvispando ’viratayo yaécavijfiaptisamjfitah/
avijiiaptaya evanyah smrtad viratayastatha//
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
paribhoginvayam punyamapunyam ca tathavidham/
cetana ceti saptaite dharmah karmafjanah smrtah//
....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
tisthatyapakakalaccetkarma tannityatimiyat/
niruddham cennirrudham satkim phalam janayisyati//
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 ’'nkuraprabhrtirbijatsamtano ’bhipravartate/
tatah phalamrte bijatsa ca nabhipravartate//

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 yasmiatsamtanah samtidnacca phalodbhavah/

Z= 2

bijapiirvam phalam tasmannocchinnam napi §a$vatam//

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
yastasmaccittasamtanascetaso 'bhipravartate/
tatah phalamrte cittidtsa 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 yasmatsamtanah samtaniacca phalodbhavaly
karmapiirvam phalam tasmannocchinnam napi §a§vatam//
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 sidhanopayah $uklah karmapatha dasa/
phalam kamagunah pamca dharmasya pretya ceha ca//
The ten paths of pure action are the means of realizing

the dharma. The effects (i.e., 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
bahavasca mahanta$ca dosih syurapi kalpana/
yadyesa tena naivaisid kalpanatropapadyate//
If conceptualizations are permitted there will arise many

as well as great errors. Therefore, they are not permissible
(or possible) here.

Verse 13
imam punah pravaksyimi kalpaniam yitra yojyate/
buddhaih pratyekabuddhai$ca $rivakai$cinuvarnitim//

I will here relate about certain appropriate conceptuali-
zations which have been praiged (i.e., sanctioned) by the
Buddhas, Pratyekabuddhas and Sravakas,

Verse 14
pattram yatha ’viprana$astatharnamiva karma ca/
caturvidho dhatutah sa prakrtya ’vyakrtaSca sah//
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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 (dhdtu)
and is indeterminate from the standpoint of primal substance
(prakyti).

Note: Reference is made to the four-fold realms of desire (kima),
materniality (r#@pa), immateriality (ar#pa), and transcendent of
sense attachment (anasrava).

Verse 15
prahdnato na praheyo bhavanaheya eva va/
tasmadavipranaéena jayate karmanam phalam//
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
prahanatah praheyah syatkarmanpah samkramena va/
yadi dosah prasajyeramstatra karmavadhadayah//
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
sarvesam visabhagianam sabhiginam ca karmanpam/
pratisamdhau sadhatiinimeka utpadyate tu sah//

When all the similar and dissimilar karmans come together

in a realm, there will arise only one imperishable continuing
action.

Verse 18
karmanah karmano drste dharma utpadyate tu sah/
dviprakidrasya sarvasya vipakve ’pi ca tisthati//



Examination of Action and Its Effect 109

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 maranadva nirudhyate/
anasravam sasravam vibhagam tatra laksayet//
The imperishable continuing action ceases to be when it
has gone beyond (i.e., exhausted) the effects or met with death.

Here a distinction must be made between worldly attachments
(sasrava) and supra- worldly non-attachments (andsrava).

Verse 20 (Nagarjuna asserts)
§linyatd ca na cocchedah samsirasca na $asvatam/
karmano ’viprana$asca dharmo buddhena desitah//

The imperishable continuing action spoken of by the
Buddha is sunyatd and not uccheda (interruption), samsara

and Sasvata (constancy).
Verse 21

karma notpadyate kasmait nihsvabhdvam yatastatah/
yasmicca tadanutpannam na tasmadvipranasyati//

Ed

The reason why karman does not arise is that it is with-
out a self-nature (nihsvabhava). As it does not arise there is
no perishing.

Verse 22
karma svabhavata$cetsyiccha$vatam syadasamé$ayam/
akrtam ca bhavetkarma kriyate na hi §a§vatam//

If karman has self-nature then undoubtedly it will have the
nature of constancy and will also be uncreated. However,
anything characterized by censtancy does not create.

Verse 23
akrtabhyagamabhayam sydtkarmiakrtakam yadi/
abrahmacaryavasa$ca dosastatra 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 (ie., carrying
on) the ways of the Brahman.

Verse 24
vyavahara virudhyante sarva eva na saméayah/
punyapapakrtornaiva pravibhaga$ca 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
tadvipakvavipikam ca punareva vipaksyati/
karma vyavasthitam yasmattasmatsvabhavikam yadi//

If karman is a fixed thing (ie. enduring) because of its
self-nature, then a maturity that is already matured will again
seek maturity.

Verse 26
karma kleSatmakam cedam te ca kle§a va tattvatah/
na cette tattvatah klesah karma syattattvatah katham//

This karman will have the nature of.defilements (klesas)
and these, in turn, will not be in the nature of truth (fattva).
But if the defilements are not in the nature of truth, how
could karman be in the nature of truth?

Verse 27

karma kle§aéca dehanam pratyayah samudahrtih/
karma kle§asca te §linya yadi dehesu 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 Sunya (i.e., thusness or “void”),
what could be said of these bodies?
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Verse 28 (The opponent contends)
avidyianivrto jantustrsnasamyojanasca sah/
sa bhokta sa ca na karturanyo na ca sa eva sah//

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 pratyayasamutpannam napratyayasamutthitam/
asti yasmadidam karma tasmitkartapi nastyatah//

Since karman does not arise by means of relational or
non-relational conditionality, there is also no doer.

Verse 30
karma cennasti kartd ca kutah syatkarmajam phalam/
asatyatha phale bhokta kuta eva bhavisyati//

If there 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 nirmitakam $§asta nirmimita rddhisampada/
nirmito nirmimitidnyam sa ca nirmitakah punah//
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
tatha nirmitakakarah kartd yatkarma tatkrtam/
tadyatha nirmitendnyo nirmito nirmitastatha//
In exactly the same way, 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
kle§ah karmani dehdéca kartara$ca phalani ca/
gandharvanagarakara maricisvapnasamnibhah//
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 pariksa
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 pariksa). This chapter discusses the concept of atman
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 dtman. In the opening verse he quickly destroys any
idea that the @tman can be equated with the skandhas and con-
cludes that they are logically untenable. The bifurcated self (atman),
self-hood (@tmiya), self-identity (mama) and individuality (ahamkara)
are all mental constructions and detrimental to the attainment of
moksa or release. The Buddha only employs the term, atman,
provisionally for he is actually interested in teaching the truth
(tattva) of andtman. Truth is non-relational, non-descriptive, non-
differential. ...it is thatness or thusness. In Verse 8 Nagarjuna
introduces the famed Four-cornered logic (szu-chii lun-fa VAR,
catuskotika), i.e., the possible conditions df 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 sunyafd per se.

Verse 1
atma skandha yadi bhavedudayavyayabhagbhavet/
skandhebhyo ’nyo yadi bhavedbhavedaskandhalaksanah//
If the bifurcated self (Gfman) is constitutive of skandhas, it
will be endowed with the nature of origination and destruc-

O]
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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., r#pa (material form), vedana (feeling), samjsia (aware-
ness), samskara (mental conformation), and véjiara (conscious play).

Verse 2
atmanyasati catmiyam kuta eva bhavisyati/
nirmamo nirahamkarah §amadatmatmaninayoh//

Where the bifurcated self does not exist, how could there
be a self-hood (@tmiya)? From the fact that the bifurcated
self and self-hood are (in their basic nature) quiescence, there
is no self-identity (mama) or individuality (ahamkara).

Verse 3
nirmano nirahamkaro ya$ca so ’pi na vidyate//
nirmamam nirahamkaram yah pa$yati na pasyati//
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 ksine bahirdhadhyatmameva ca/
nirudhyata upadinam tatksayajjanmanah ksayah//
Grasping ceases to be where, internally and extemally,
(the ideas of) individuality and self-identity are destroyed.

From the cessation of grasping the cessation of birth also
follows.

Verse 5
karmakle$§aksayanmoksa karmakleéa vikalpatah/
te prapaficatpraparicastu §iinyatayam nirudhyate//
There is moksa (release or liberation) from the destruction
of karmaic defilements which are but conceptualization. These

arise from mere conceptual play (prapasica) which are in
turn banished in s$unyata.
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Verse 6
atmetyapi prajiiapitamanatmetyapi de§itam/
buddhairnatma na canatma kascidityapi deSitam//
The Buddhas have provisionally employed the term Gtman

and instructed on the true idea of andtman. They have also

taught that any (abstract) entity as atman or andtman does
not exist.

Verse 7
nivrttamabhidhatavyam nivrtte cittagocare/
anutpannaniruddha hi nirvinamiva dharmata//
Where mind’s functional realm ceases, the realm of words

also ceases. For, indeed, the essence of existence (dharmatd)
is like nmirvana, without origination and destruction.

Verse 8

sarvam tathyam na va tathyam tathyam céatathyameva ca/
naivatathyam naiva tathyametadbuddhanu$asanam//
Eyerything is suchness (fathyam), not suchness, both

suchness and not suchness, and neither suchness nor not
suchness. This is the Buddha’s teaching.

Verse 9
aparapratyayam $§antam prapaficairaprapaficitam/
nirvikalpamananarthametattattvasya laksanam//
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 tasmannocchinnam napi §a§vatam//
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
anekarthamananarthamanucchedamas$a$vatam/
etattallokaniathanam buddhanam §asanamrtam//

“Non-identity, non-differentiation, non-interruption and non-
continuity.” These are the immortal teachings of the world’s
patron Buddhas.

Verse 12
sambuddhanamanutpade éravakanam punah ksaye/
jianam pratyekabuddhanamasamsargatpravartate//

Where the accomplished Buddhas do not appear and the
Sravakas 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 pariksa

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 of gata, agata, and gamyamana is
presupposed, the discussion here is necessarily simplified and brief.
Nagarjuna 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 ’nagata$ca yadyatitamapeksya hi/
pratyutpanno ’'nagataéca kile ’'tite bhavigyatah//

If, indeed, the present and future are contingently related
to the past, they should exist in the past moment.

Verse 2
pratyutpanno 'nagata$ca na stastatra punaryadi/
pratyutpanno ’'nagataSca syatam kathamapeksya tam//

If, again, the present and future do not exist there (i.e.,
in the past), how could they be contingently related?

Verse 3
anapeksya punah siddhirnatitam vidyate tayoh/
pratyutpanno ’'nagata$ca 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.

117
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Verse 4
etepaiv:'avaéistau dvau kramena parivartakau/
uttamiadhamamadhyadinekatvadiméca laksayet//

It follows from the above analysis that the remainder of the
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 kalah sthitah kalo na vidyate/
yo grhyetagrhitasca kalah prajfiapyate katham//

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
bhavam pratitya kalaScetkalo bhavadrte kutah/
na ca kaScana bhivo ’sti kutah kilo bhavisyati//
If time exists in virtue of the relational existential struc-

ture, where can it be without the structure? As any existen-
tial structure does not exist, where can time be?



CHAPTER XX

Samagri pariksa

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 (s@magri). It would seem, however, that Nagarjuna’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, ie., 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 (§#mya) 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
expressed here are closely related to those found in Chapters I &
XIV.

Verse 1
hetoéca pratyayanam ca simagryd jayate yadi/
phalamasti ca simagryam samagrya jayate katham//
If the effect (i.e., arisen entity or fruit) comes about from
the assemblage of cause and relational conditions and exists
119
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within such an assemblage, in what manner does it come
about in the assemblage?

Verse 2
heto$ca pratyayanam ca simagrya jayate yadi/
phalam nasti ca simagryam samagrya jayate katham//
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
heto§ca pratyayanam ca samagryamasti cetphalam/
grhyeta nanu samagryam samagryam 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
heto§ca pratyayanam ca simagryam nasti cetphalam/
hetavah pratyayaéca syurahetupratyayaih samah//
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
hetukam phalasya dattva yadi heturnirudhyate/
yaddattam yanniruddham ca hetoratmadvayam 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
hetum phalasyadattva ca yadi heturnirudhyate/
hetau niruddhe jatam tatphalamahetukam bhavet//
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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
phalam sahaiva simagrya yadi priadurbhavetpunal/
ekakilau prasajyete janako ya$ca janyate//
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

plrvameva ca samagryah phalam pradurbhavetyadi/
hetupratyayanirmuktam phalamahetukam 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 cetphalam hetau hetoh samkramapam bhavet/
piirvajatasya heto§ca 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
janayetphalamutpannam niruddho ’stamgatah katham/
tisthanndpi katham hetuh phalena janayedvrtah//

How could an already extinguished cause give i'ise to an
already arisen effect? Again, how could a cause which is
concomitant with an effect give rise to the latter?

Verse 11
athévrtah phalenfsau katamajjanayetphalam/
na hyadrstvd va drstvd va heturjanayate phalam//
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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 unprojected are peculiar translations for dystva
and adysfva 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 saha hetuni/
nijatena na jitena samgatirjitu 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 following two refer to the three
possible combinations of an effect with respect to its past, present,
and future conditions.

Verse 13
na jitasya hyajitena phalasya saha hetund/
nititena na jatena samgatirjitu vidyate//

Indeed, it is not possible to have an union of a present effect
with a future cause nor with a past and present cause.
Vérse 14
néjatasya hi jitena phalasya saha hetuna/
niijitena na nastena samgatirjatu vidyate//
Indeed, it is not possible to have an union of a future effect
with a present cause nor with a future and past cause.
Verse 15
asatydm samgatau hetuh katham janayate phalam/
satyam v& samgatau hetuh katham janayate phalam//

) Without partaking in an union, how could a cause give
rise to an effect? But again, with the partaking in a union,
how could a cause give rise to an effect?
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Verse 16
hetuh phalena §iinyaécetkatham janayate phalam/
hetuh phalena$iinya$cetkatham janayate phalam//
If a cause is a void (Sanye) 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
phalam notpatsyate ’§inyama$iinyam na nirotsyate/
aniruddhamanutpannamasinyam tadbhavisyati//
An effect which is a non-void (asinya) will not arise nor

extinguish itself. For, that which is a non-void will be non-
arising and non-extinguishing.

Verse 18
kathamutpatsyate §inyam katham §@nyam nirotsyate/
§inyamapyaniruddham tadanutpannam prasajyate//

How could an effect which is a void ($#inya) either arise
or extinguish itself? Again it necessarily follows that that
which is a void will be non-arising and non-extinguishing.

Verse 19
hetoh phalasya caikatvam na hi jatipapadyate//
hetoh phalasya cinyatvam na hi jatipapadyate//
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 phalahetvoh syddaikyam janakajanyayoh/
prthaktve phalahetvoh syittulyo heturahetund//

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
phalam svabhivasadbhiitam kim heturjanayisyati/
phalam svabhaviasadbhiitam kim heturjanayisyati//
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 cajanayamanasya hetutvamupapadyate/
hetutvanupapattau ca phalam kasya bhavisyati//
Moreover, a cause without a productive nature cannot be

acause. In the absence of such a productive nature, where
will the effect be?

Verse 23
na ca pratyayahetinimiyamitmanaméatmani/
y& simagri janayate si katham janayetphalam//
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 samagrikrtam phalam nasamagrikytam phalam/
asti pratyayasimagri kuta eva phalam vina//

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 assemblage of
relational conditions?



CHAPTER XXI

Sambhavavibhava pariksa

Examination of Occurrence and Dissolution of Existence

The title refers to the concepts of occurrence (sambhava) and
dissolution (vibhava) of being. In the argument which follows
Nagarjuna 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 temporal moments. In each
instance there is no justification for asserting any of the concepts;
that is to say, any dogmatically contended assertion can always be
led to the realm of absurdity.

It might just be a projection but it would seem that Nagéarjuna
makes an illuminating point when he introduces the subtle difference
between the terms, bhdva 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 profess to understand
as the basis for the existence of all things. Such an understanding,
however, comes from a deluded mind and it is here that Nagarjuna
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 the truly dynamic worldly existence, ie.,
it refers to the Buddhist fundamental conception of the continuity
of becomingness of ordinary life. This becomingness or bhdva is a
fact which no amount of conceptualization will ever be able to
analyze or fathom. It will “cease” only in nirvdna.
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Verse 1
vina va saha va nasti vibhavah sambhavena vai/
vini va saha va nasti sambhavo vibhavena vai//
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
bhavisyati katham nima vibhavah sambhavam vina/
vinaiva janma marapam vibhavo nodbhavam vind//
How could there be dissolution separated from she océur—
rence of being? (As there would be the improbable pheno-

menon of) death without birth, there is no dissolution without
occurrence.

Verse 3
sambhavenaiva vibhavah katham saha bhavisyati/
na janmamaragam caivam tulyakilam hi vidyate//
How could there be dissolution concurrent with the occur-

rence of being? For, indeed, it is not possible for both birth
and death to exist simultaneously.

Verse 4
bhavisyati katham n&ma sambhavo vibhavam vind/
anityata hi bhivesu na kadicinna vidyate//
How could there be occurrence separated from the dis-

solution of being?. For in the various modes of (true) existence,
transient nature is never found not to exist.

Verse 5
sambhavo vibhavenaiva katham saha bhavigyati/
na janmamarapam caivam tulyakilam 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 va siddhirvininyonyena va yayoh/
na vidyate tayoh siddhih katham nu khalu vidyate//
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
ksayasya sambhavo nasti naksyasyasti sambhavaly/
ksayasya vibhavo nasti vibhavo niksayasya ca//
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
‘sambhavo vibhava$caiva vina bhavam na vidyate/
sambhavam vibhavam caiva vina bhavo 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
sambhavo vibhavaécaiva na §iinyasyopapadyate/
sambhavo vibhavaécaiva nasinyasyopapadyate//
Occurrence and dissolution cannot exist in the nature of

void ($unmya). They cannot exist in the nature of non-void
either.

Verse 10
sambhavo vibhavaécaiva naika ityupapadyate/
sambhavo vibhava$caiva na ninetyupapadyate//

It is not possible that occurrence and dissolution are identi-
cal. They cannot be different either.



128 Sambhavavibhava pariksa

Verse 11
dréyate sambhava$caiva vibhava$caiva te bhavet/
dréyate sambhavascaiva mohadvibhava eva ca//
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 bhivo bhavo 'bhivanna jayate/
nabhavajjayate 'bhiavo ’bhiavo bhavinna jayate//
(True) existence does not arise from itself nor does it arise

from non-existence. Again, non-existence does not arise from
itself nor does it arise from existence.

Verse 13
na svato jiyate bhavah parato naiva jayate/
na svatah paratacaiva jayate jayate kutah//

(True) existence arises neither by itself nor by an other.
It does not arise by both (forces). How then does it arise?

Verse 14
bhavamabhyupapannasya §a$vatocchedadar§anam/
prasajyate sa bhivo hi nityo 'nityo 'tha va 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)
bhavamabhyupapannasya naivocchedo na §a$vatam/
udayavyayasamtanah phalahetvorbhavah sa hi//

On the other hand, as one admits (true) existence there
could be no permanence or disruption. 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. Bhdva, 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 (Nagirjuna asserts)
udayavyayasamtanah phalahetvorbhavah sa cet/
vyayasyapunarutpatterhetiiccehedah 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
sadbhévasya svabhivena nisadbhivasca yujyate/
nirvipakéle cocchedal praSamiadbhavasamtateh//
It is not justiﬁable to assert that an existence in virtue of
self-nature becomes a non-existence. For, at the time of

nirvana, there is a disruption in virtue of the quiescence of
the continuity of being.

Verse 18
carame na niruddhe ca prathamo yujyate bhavah/
carame naniruddhe ca prathamo yujyate bhavah//
It is not justifiable to assert that a being arises only at a

time when a previous being ceases to be, nor also that a being
arises when a previous being does not cease to be.

Verse 19
nirudhyamine carame prathamo yadi jaydte/
nirudhyamina ekah syajjayamino ’paro bhavet//
If a being arises in the ceasing process 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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Verse 20
na cennirudhyaminaéca jiyamana$ca yujyate/
sirdham ca mriyate yesu tesu skandhesu 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
evam trigvapi kilesu na yukta bhavasamtatih/
trisu kalesu ya nasti sa katham bhavasamtatih//
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.
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Tathagata pariksa
Examination of the Tathagata

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 (fathatd or tattva). It is normally
translated as thus-come or thus-gone (fathd-dgata or tatha-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 be understood. He goes through the usual
pattern of thought but, as in Chapter XVIII, Verse 8, he introduces
the so-called four-cornered logic (catuskotika), i.e., the four and only
four possible ways of viewing anything. He applies the elements
of this logic to the concepts of sumya (void) and concludes that,
afterall, sinya is spoken of only as a provisional means of under-
standing the true realm.

The two basic questions discussed here are (1) whether or not a
Tathdagata lives after death and (2) whether or not a Tathdgata is
concurrent with the five skandhas. These questions are reminiscent
of the extreme 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 Majshima-nikaya 1, 426-
432, Discouse 63 Cuja-Maluinkyasutta). 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

131



132 Tathiagata pariksa

identity between the realms of the Tathdgata and our mundane
world. As a consequence, the world of truth, the fattva, the tathata,
and the Tathdgata are all one and the same, irrespective of the names
we advertently or inadvertently employ.

Verse 1

skandha na ninyah skandhebhyo nismin skandhid na tesu sah/
tathagatah skandhavianna katamo ’tra tathagataly//
The Tathdgata 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
buddhah skandhanupadaya yadi nasti svabhavatah/
svabhévataSca yo nasti kutah sa parabhavatal//

If a Buddha appropriates the skandhas, it is not so from
the standpoint of self-existence. As there can be no self-
existence, how can there be (a Buddha from the standpoint.
of) other-existence?

Note: The Buddha and the Tathidgata are interchangeable concepts.
They refer to the foremost enlightened state. Also, the term,
skandha, is left untranslated in the hope of gaining currency.

Verse 3
pratitya parabhiavam yah so ’natmetyupapadyate/
ya§canatma sa ca katham bhavisyati tathagatah//
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 Tathdgata?

Note: The use of the term andtman (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 svabhdvaéca parabhavah katham bhavet/
svabhavaparabhavabhyamrte kah sa tathagatah//
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 Tathagata?

Verse 5
skandhéanyadyanupadiya bhavetkas$cittathigatah/
sa idinimupiadadyadupiadaya tato bhavet//
If a Tathdagata exists without appropriating the skandhas,

then he should be appropriating the skandhas now. And he
should be a Tathdgata in virtue of the appropriation.

Verse 6 _
skandhan capyanupadiya nisti kascittathagatakh/
yaéca nastyanupadiya sa upadasyate katham//
Again, no Tathdgata could exist without appropriating the

skandhas. And how does an entity which cannot exist with-
out appropriation appropriate the skandhas?

Verse 7
na bhavatyanupadattamupadanam ca kim cana/
na césti nirupadanah katham cana tathagatah//
There is neither an appropriating process nor an unappro-

priated entity. How could there ever be a Tathdgata which
is without the process of appropriation?

Verse 8
tattvanyatvena yo nasti mygyamana$ca paiicadha/
upadanena sa katham prajfiapyate tathagatah//

How could a Tathdgata 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
yadapidamupddinam tatsvabbavénna vidyate/
gvabhidvataéca yannisti kutastatparabh&vatah//
Again, the appropriating process cannot function from the

standpoint of self-existence. If nothing exists in virtue of
self-existence, how. could it exist in virtue of other-existence?

Verse 10
evam §inyamupaddnamupiditd ca sarvaal/
prajiapyate ca $inyena katham $inyastathigatah//
Consequently, all instances of appropriation and the appro-
priating entity are in the nature of $umya. But then, how

could a .Tathdgala in the nature of §iinya be known in terms
of sunya?

Note: It seems better to leave the technical term $inys untranslated
here as well as in the subsequent verses. The same can be said
for its opposite, afinya.

Verse 11
§tinyamiti na vaktavyamas$inyamiti vd bhavet/
ubhayam nobhayam ceti prajiaptyartham tu kathyate//
Nothing could be asserted to be $iinya, asinya, both sunya

and a$inya, and neither sinya nor asinya.” They are asserted
only for the purpose of provisional understanding.

Verse 12
§asvatasasvatiidyatra kutah $ante catustayam/
ant.énantidi cipyatra kutah §ante catustayam//
How could the fourfold possible natures of permanence,

impermanence, etc., manifest in quiescence? Again, how could
the fourfold limit, limitless, etc., manifest in quiescence?

Note: Reference is again to the elements of the four-cornered logic
(catsughkofika).
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Verse 13
yena griaho grhitastu ghano ’stiti tathiagatah/
nastiti sa vikalpayan nirvytasyapi kalpayet//

One who is firmly entrenched in asserting (or grasping) the
existence and non-existence of the Tathdgata will, in turn,
even discriminate on the existence and non-existence of the
Tathagata in the nirvanic realm.

Verse 14
svabhavata$§ca §iinye ’smimécintd naivopapadyate/
param nirodhadbhavati buddho na bhavatiti va//

As the Tathdgata in its self-existence is in the nature of
$unya, it is not possible to reason that the Buddha exists or
does not exist after liberation.

Verse 15
prapaficayanti ye buddham prapaficititamavyayam/
te prapaficahatah sarve na paSyanti tathagatam//

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 Tathdgata.

Note: This verse clearly indicates the non-identity of thought (dis-
criminative knowledge) and reality.

Verse 16
tathagato yatsvabhévastatsvabhavamidam jagat/
tathagato nihsvabhivo nihsvabhdvamidam jagat//

The Tathagata’s nature of self-existence is also the nature
of this worldly existence. The Tathdgata, (strictly speaking),
is without the nature of self-existence and this worldly ex-
istence is likewise so.



CHAPTER XXIII

Viparyasa pariksa
Examination of the Perversion of Truth

This chapter discusses the interesting question of perversion or
false perception (viparydsa, 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. Niagirjuna 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 arguing 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 skendhas, such as, sam-
skara and vijiana, will be extinguished, thus arriving at ultimate
quiescence or nirvana.

Incidentally, the Chinese as well as the Tibetan versions are
lacking in Verse 20.
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Verse 1
samkalpaprabhavo rigo dveso mohaéca kathyate/
$ubhasubhaviparyasan sambhavanti pratitya hi//

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
Subhdsubhaviparyasian sambhavanti pratitya ye/
te svabhavanna vidyante tasmitkle§a na tattvatah//

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 (kléss) take on two aspects, i.e, physical and
mental, and the verse makes reference to them in the inclusive
sense.

Verse 3
atmano 'stitvanastitve na katham cicca sidhyatah/
tamp vinastitvanastitve klesanam sidhyatah katham//

The existence and non-existence of d¢man can never be
established. How then could the existence and non-existence
of defilements be established apart from the dtman?

Verse 4
kasya ciddhi bhavantime kle$ah sa ca na sidhyati/
kasciddho vind kam citsanti kle§d na kasya cit//
These defilements are said to exist with someone but such
a person 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
svakiyadrstivatkle$§ah kliste santi na paficadha/
svakayadrstivatklistam kleSesvapi na paficadhi//

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
svabhivato na vidyante §ubha$ubhaviparyayih/
pratitya kataman kle§ah §ubha$ubhaviparyayan//
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
riipaSabdarasaspar§d gandhd dharmasca sadvidhamy
vastu ragasya dvesasya 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§i gandhia dharmaisca kevalah/
gandharvanagarakird maricisvapnasamnibhah//
Material form, 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
asubham va §ubham viapi kutastesu bhavisyati/
mayapurusakalpesu pratibimbasamesu ca//
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
anapeksya $ubham nastyasubham prajiiapayemahi/
yatpratitya §ubham tasmacchubham naivopapadyate//
We provisionally assert that impurity cannot exist without
being mutually dependent on purity and that, in turn, purity

exists only as related to impurity. Therefore, purity per se
is not possible.

Verse 11
anapeksyd$ubZiam nasti $ubham prajiiapayemahi/
yatpratityaéubham tasmada$ubham naiva vidyate//
We provisionally assert that purity cannot exist without
being mutually dependent on impurity and that, in tumn,

impurity exists only as related to purity. Therefore, impurity
per se does not exist.

Verse 12
avidyamiane ca §ubhe kuto rigo bhavisyati/
aSubhe 'vidyamine ca kuto dveso bhavisyati//
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 nityamityevam yadi griaho viparyayah/
nanityam vidyate §inye kuto griho viparyayah//
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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 $anya. How then could that perception be a per-
version ?

Note: graha 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 dukkha.

Verse 14
anitye nityamityevam yadi graho viparyayah/
anityamityapi grihah $iinye kim na viparyayab//
If perception is a perversion such that permanence is in

impermanence, then again, how is it that the perception of
impermanence with respect to sinya is not a perversion?

Verse 15
yena grhpati yo graho grahitd yacca grhyate/
upaséntani sarvini tasmidgraho na vidyate//
That which depends on perceiving, the perception, the

perceiver, and that which is perceived are all of the nature
of quiescence. Therefore, perception in itself does not exist.

Verse 16
avidyamane grahe ca mithya vi samyageva va/
bhavedviparyayah kasya bhavetkasyaviparyayal//-

As there is no perception, properly or improperly, who
does and who does not have the perversion?

‘erse 17
na capi viparitasya sambhavanti viparyayih/
na capyaviparitasya sambhavanti viparyayah//
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 viparyasyamainasya sambhavanti viparyayah/
vimréasva svayam kasya sambhavanti viparyayah//
Perversions do not come about even in one who is presently

perversing. Consider seriously by yourself....in whom will
the perversions arise?

Verse 19
anutpannah katham nama bhavigyanti viparyayah/
viparyayesvajitesu viparyayagatah kutah//
How could there be non-originated perversions? When

perversions have not occurred, how could there possibly be
one who perverses?

Verse 20
na svato jayate bhivah parato naiva jayate/
na svatah paratasceti viparyayagatah kutah//
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
atma ca $uci nityam ca sukham ca yadi vidyate/
atma ca $uci nityam ca sukham ca na viparyayah//

If atman, purity, permanence, and bliss are to be admitted
(ie. exist), then they are not to be considered as perversions.

Verse 22
natma ca $uci nityam ca sukham ca yadi vidyate/
anatma ’Sucyanityam ca naiva dubkham ca vidyate//
If dtman, purity, permanence, and bliss are not to be

admitted (i.e.,, non-existent), then likewise andtman, impurity,
impermanence, and suffering are not to be admitted.
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Verse 23
evam nirudhyate ’vidya viparyayanirodhanit/
avidyayam niruddhayam samskaradyam nirudhyate//
Consequently, ignorance is destroyed by the cessation of

perversion. And by the destruction of ignorance, mental
conformations, etc., are also destroyed.

Verse 24
yadi bhiitih svabhavena kle§ah ke ciddhi kasya cit/
kathamp ndma prahiyeran kah svabhiavam prahasyati//
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
yadyabhiitah svabhivena kle§dh ke ciddhi kasya cit/
katham nama prahiyeran ko ’sadbhavam prahasyati//
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 XXiV

Aryasatya pariksa
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 $umyata, pratityasamutpada, and madhyama pratipad

The chapter begins by first listening to the opponent’s view (verses
1-6) that if everything is S#nya or Siunyatd (voidness) then all that
is of the mundane world will be destroyed. Nagarjuna quickly
reminds him that he does not know the real import of §amyaia@ or
its meaning. The various Buddhas have, afterall, taught us about the
dharma (Buddhist truth) by way of the twofold truths, i.e., samvyti-
satya (relative or worldly truth) and paramadrtha-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 geing through or experiencing the mun-
dane, relative truths in everyday living. .§ﬁnyaté is, afterall, the
basis of all dharmas (factors of experience) or of all truths. In the
famous Verse 18, Nagarjuna equates sunyata with pratityasamutpada.
It is also the madhyama pratipad (the middle path) and only a
provisional name for the expression of truth itself. Incidentally, this
verse will become the basis for the philosophical development of the
Chinese T’ien-t’ai School (Tien-t'ai san-ti-chi, kung-chia-chung X&=
®MB, & -%). Moreover, Nagirjuna argues that sunyatd is not
to be equated with asinya (“non-void”), for in asinya the same
view held by the opponent, ie., 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, he is highly critical of the opponent’s

13
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adherence to the notion of a self-sustaining, self-abiding entity. Since
$iinyatd 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 extinction, the way, and final nirvdna become intelligible
only by and in $inyatd. Indeed, $iunyatd is a central concept in
Nagarjuna.

Verse 1 (The opponent contends)
yadi §inyamidam sarvamudayo nésti na vyayah/
catiirnimaryasatyinamabhévaste prasajyate//

If everything is $unya 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.
Again, §anya is left untranslated in order to gain currency in
Western usage and understanding.

Verse 2
parijiia ca prahdpam ca bhavana saksikarma ca/
catiirndmaryasatyanamabhivannopapadyate// -

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.

tadabhiavanna vidyante catvaryaryaphaliani ca/
phalabhave phalasthi no na santi pratipannakih//

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 of
attainment by the one who takes up the Buddhist principles
(§rotépanna), once returner to the empirical level (sakydagamin),

the non.returner (anigamin), and the enlightened worthy one
(arhat).

Verse 4
samgho nasti na cetsanti te stau purusapudgalah/
abhavaccaryasatyanim saddharmo ’pi na vidyate//
If the eight aspirations of men do not exist, there will be

no S_amgha (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 (phalastha) and the

four arrived states (pratipannakih) mentioned in the previous
verse.

Verse 5

dharme casati samghe ca katham buddho bhavisyati/
evam tripyapi ratnani bruvipah pratibddhase//
Without Dharma and Samgha, how could there be Buddha?

Consequently, what you assert also destroys the Three Trea-
sures.

Note: The implication here is that since all is $anya, there are no
grounds for asserting the Three Treasures, i.e., the Buddha, the
Dharma, and the Samgha.

Verse 6
. §tnyatam phalasadbhdvamadharmam dharmameva ca/
sarvasamvyavahdraméca laukikan pratibadhase//
Delving in $unyatd, you will destroy the reality of the

fruit or attainment, the proper and improper acts, and all the
everyday practices felative to the empirical world,

Verse 7 (Nagirjuna asserts)
atra brimab $iinyatiyim na tvam vetsi prayojanam/
Sanyatdm $anyatirtham ca tata evam vihanyase//
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Let us interrupt here to point out that you do not know
the real purpose of $inyald, its nature and meaning. There-
fore, there is only frustration and hindrance (of understanding).

Verse 8
dve satye samupi$ritya buddhanam dharmade$ana/
lokasamvytisatyam ca satyam ca paramarthatah//
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 vijananti vibhigam satyayordvayol/
te tattvam na vijananti gambhiram buddha$asane//

Those who do not know the distinction between the two
truths cannot understand the profound nature of the Buddha's
teaching.

Verse 10
vyavahiramandéritya paramirtho na deSyate/
paramirthamanigamya nirvinam nadhigamyate//

Without relying on everyday common practices (i.e., relative

truths), the absolute truth cannot be expressed. Without
approaching the absolute truth, nirvana cannot be attained.

Verse 11
viniayati durdrstd §iinyata mandamedhasam/
sarpo yathé durgrhito vidya va dusprasidhita//
A wrongly conceived $iinyata can ruin a slow-witted person.
It is like a badly seized snake or a wrongly executed incan-
tation.
Verse 12
ataSca pratyudavrttam cittam defayitum muneb/
dharmam matvasya dharmasya mandairduravag@hatam//
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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
§tinyatayamadhilayam yam punah kurute bhavin/
dosaprasango nasmikam sa §iinye nopapadyate//

You have repeatedly refuted Simyatd but we do not fall
into any error. The refutation does not apply to sunya.

Verse 14
sarvam ca yujyate tasya §iinyatd yasya yujyate/
sarvam na yujyate tasya §linyam yasya na yujyate//
Whatever is in correspondence with sumyatd, all is in

correspondence (i.e., possible). Again, whatever is not in corre-
spondence with $inyatd, all is not in correspondence.

Note: The meaning conveyed here is that $i@nyata is the basis of all
existence. Thus, without it, nothing is possible.
Verse 15
sa tvam doséindtmaniyédnasmésu paripétayan/
aSvamevibhiridhah sanna$vamevasi vismrtaly//

You level your own errors at us. It is as if you are
mounted on your horse but forget about it.

Verse 16
‘svabhiividyadi bhavindm sadbhdvamanupa$yasi/
ahetupratyaydn bhivamstvamevam sati paSyasi//

If you perceive the various existences as true beings from
the standpoint_of self-nature, then you will perceive them as
non-causal comaitions.

Verse 17
kiiryamq ca kirapam caiva kartdram karapam kriyim/
utpaddam ca nirodham ca phalam ca pratibidhase//
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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
yah pratityasamutpadah $iinyatim tam pracaksmahe/
si prajiiaptirupadiya pratipatsaiva madhyama//
We declare that whatever is relational origination is sanyata.

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 dharmah kaécinna vidyate/
yasmattasmadasinyo hi dharmah kascinna vidyate//
Any factor of experience which does not participate in

relational origination cannot exist. Therefore, any factor of
experience not in the nature of $inya cannot exist.

Verse 20
yadyas$inyamidam sarvamudayo nésti na vyayah/
catlirpamiryasatyanainabhévaste prasajyate//

If everything were of the nature of non-$inya, then there
would be neither production nor destruction. Then also the
non-existence of the Aryan Fourfold Truths would accordingly
follow.

Verse 21
apratitya samutpannam kuto duhkham bhavisyati/
anityamuktam dubkham hi tatsvdbhavye na vidyate//

Where could suffering in the nature of non-relational
origination arise? For, indeed, what is impermanent is said
to be in the nature of suffering and the impermanent cannot
exist in something with self-nature.
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Verse 22
svabhivato vidyaminam kim punah samudesyate/
tasmatsamudayo nésti §linyatam pratibadhatah//

How could that which has self-nature arise again? There-
fore, there is no arising in that which disaffirms (i.e., destroys)
Sunyata.

Verse 23
na nirodhah svabhiavena sato duhkhasya vidyate/
svabhivaparyavasthinannirodham pratibadhase//

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
sviibhidvye sati margasya bhivand nopapadyate/
ath@sau bhavyate margah svadbhivyam te na vidyate//

If the way to enlightenment possesses self-nature, then its
practice will not be possible, But if the way is practiced,
your assertion of a way involving self-nature is inadmissible
(ie, cannot exist).

Verse 25

yadéd duhkham samudayo nirodhaéca na vidyate/
margo dubkhanirodhatvatkatamah prapayisyati//
When suffering, arising, and extinction cannot be admitted

to exist, what path is achieved in virtue of the extinction of
suffering?

Verse 26

svabhidveniparijfiinam yadi tasya punah kathamy/
parijfidnam nanu kila svabhivah samavasthitah//

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 27
prahanasiksatkarane bhiavana caivameva te/
parijidvanna yujyante catvaryapi phalani ca//
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
svabhavenanadhigatam yatphalam tatpunal katham/
§akyam samadhigantum syatsvabhavam parigrhpatah//

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
phalabhéive phalasthi no na santi pratipannakih/
samgho nasti na cetsanti te 'stau purusapudgaldl//

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
Samgha.

Note: Refer to verses 3 and 4 for the fruits and states of men.

Verse 30
abhivaccaryasatyandm saddharmo ’pi na vidyate/
dharme céasati samghe ca katham buddho bhavigyati//

Without the Aryan Truths the true Dharma does not

exist. Without the Dharma and Samgha, how could there be
the Buddha?

Verse 31

apratitylpi bodhim ca tava buddhah prasajyate/
apratitydpi buddham ca tava bodhih prasajyate//
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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
yaScabuddhah svabhavena sa bodhiaya ghatannapi/
na bodhisattvacaryayam bodhim te 'dhigamisyati//
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 dharmamadharmam va kaScijjatu karisyati/
kima$iinyasya kartavyam svabhavah kriyate na hi//
No one would ever be able to create factors or non-factors

of experience. For, what is there to create in non-$unya?
Self-existence, afterall, cannot be created.

Note: The word, create, may well be substituted by manipulate.

Verse 34 »
vini dharmamadharma ca phalam hi tava vidyate/
dharmiadharmanimittam ca phalam 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
dharmadharmanimittam va yadi te vidyate phalam/
dharmadharmasamutpannamasiinyam te katham phalam//
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-siunya?
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Verse 36
sarvasamvyavahiriméca laukikin pratibidhase/
yatpratityasamutpidasiinyatim pratibddhase//
You will thus destroy all the everyday practices reiative

to the empirical world because you will have destroyed the
$inyatd of relational origination.

Verse 37
na kartavyam bhavetkim cidandrabdha bhavetkriya/
kirakah syddakurvidpah §@nyatdm pratibidhatah//
For one who destroys siinyatd, it will be like a doer with-

out an action, a non-activating action, or with nothing to act
upon.

Verse 38
ajatamaniruddham ca kitastham ca bhavisyati/
vicitrabhiravasthabhih svabhive rahitam jagat//
From the standpoint of self-existence, the world will be

removed from the various conditions and it will be non-
originative, non-destructive, and immovable.

Verse 39
asampriptasya ca praptirdubkhaparyantakarma ca/
sarvakleSaprahfipam ca yadyaiinyam na vidyate//
If everything is non-sinya, then the attainment of a person
who aspires, the actions leading to the cessation of suffer-

ing, and the destruction of all defilements will not exist (ie.,
be possible).

Verse 40
yah pratityasamutpiddam padyatidam sa payati/
dubkham samudayam caiva nirodhaqm mirgameva ca//
One who rightly discerns relational origination will, indeed,

rightly discern universal suffering, its origination, its extinc-
tion, and the way to enlightenment.
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Nirvana pariksa-

Examination of Nirvana

This is naturally the most famous as well as the most popular
chapter of the entire Karikd. Even the renown Stcherbatsky felt
that an English translation of this chapter from the Prasannapadd
was duly necessary. Incidentally, his translation of both Chapters
I & XXV out of the entire 27 chapters reveals how well he knew
these chapters to be the crux of the Madhyamika 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 nirvdra which
has attracted so much éttention from all quarters of the world.
Nagarjuna, first of all, presents the opponent’s view on the problem
of nirvana, ie., if everything is granted as either sunya or asiunya.
Stcherbatsky, incidentally, employs the English v&ord. “relative”,
for $unya but despite his expressed proclivity for scientific corre-
lation and understanding the translation is inaccurate and even
misleading. At any rate, Nagéarjuna is quick to assert that nirvana
is not the idea of existence known by worldly characterization. It
admits of nothing to be cast off, gained, broken off or remaining
constant, extinguished or produced, for it, in reality, belongs to the
uncreated realm (asamskyrta). In Verses 17 & 18, the patent questions
on Buddha’s existence, before and after mirodha, 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,
ie., that there is no distinction between nirvana and samsdra, and
also no difference in their spheres of action. With this identity
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Nagairjuna, 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 $iinyamidam sarvamudayo nasti na vyayah/
prahinadva nirodhidva kasya nirvanamisyate//
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 #irvana be attributed?

Note: Once again, $§anya is left untranslated.

Verse 2 (Nagarjuna asserts)
yadya$inyamidam sarvamudayo nasti na vyayah/
prahdnadva nirodhadva kasya nirvapamisyate//
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 nirvana be attributed?

Note: Nagirjuna, in the previous chapter, has stated that the critic
of §anya does not really know its meaning and thus cannot under-
stand $§anya with respect to ordinary activities. Nagarjuna reveals
the fallacy of understanding $amya in terms of self-existence
(svabhava) and, analogously, demonstrates the absurdity of pre-
mising even the concept of a$§unya. as it is done in this verse.

Verse 3

aprahinamasampraptamanucchinnamas$a$vatam/
aniruddhamanutpannametannirvinamucyate//

What is never cast off, seized, interrupted, constant, ex-
tinguished, and produced....this is called #irvina.
Verse 4

bhavastivanna nirvanam jaramaranalaksanam/
prasajyetasti bhavo hi na jarimarapam vina//
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Indeed, nirvdra 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 nirvianam nirvinam samskrtam bhavet/
nasamkrto hi vidyate bhavah kva cana ka$cana//

If nirvana 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
bhavaéca yadi nirvinamanupadiya tatkatham/
nirvinam nanupadaya kaécidbhdavo hi vidyate//
If nirvana is strictly in the nature of ordinary existence,

why is it non-appropriating? For, no ordinary existence that
is non-appropriating ever exists.

Verse 7
yadi bhivo na nirvanamabhavah kim bhavisyati/
nirvanam yatra bhavo na nabhavastatra vidyate//

If nirvana is not strictly in the nature of ordinary existence,
how could what is in the nature of non-existence be nirvana?
Where there is no existence, equally so, there can be n¢ non-
existence.

Verse 8
yadyabhiva$ca nirvinamanupadiya tatkatham/
nirvanam na hyabhévo ’sti yo 'nupadaya vidyate//
If nirvara is in the nature of non-existence, why is it

non-appropriating? For, indeed, a non-appropriating non-
existence does not prevail.
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Verse 9
‘ya djavamjavibhiva upadaya pratitya va/
so 'pratityanupadiya nirvinamupadi$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 nirvana.

Verse 10
prahanam cabravicchasti bhavasya vibhavasya ca/
tasmanna bhavo nabhavo nirvapamiti yujyate//
The teacher (Buddha) has taught the abandonment of the

concepts of being and non-being. Therefore, nirvana is properly
neither (in the realm of) existence nor non-existence.

Verse 11
bhavedabhiavo bhivasca nirvanamubhayam yadi/
bhavedabhivo bhava$ca moksastacca na yujyate//
If nirvana is (in the realm of) both existence and non-

existence, then moksa (liberation) will also be both. ‘But that
is not proper.

Verse 12
bhavedabhavo bhiavasca nirvapamubhayam yadi/
nanupadaya nirvanamupadayobhayarm hi tat//
If nirvapa 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
bhavedabhavo bhiva$ca nirvinamubhayam katham/
asamskrtam ca nirvapam bhavabhiavau ca samskrtau//
How could nirvana be (in the realm of) both existence and

non-existence? Nirvana is of the uncreated realm while ex-
istence and non-existence are of the created realm.
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Verse 14
bhavedabhivo bhivasca nirvapa ubhayam katham/
na tayorekatrastitvamalokatamasoryatha//
How could nirvdna 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
naivibhivo naiva bhdvo nirvinamiti ya ‘fijana/
abhave caiva bhiave ca sa siddhe sati sidhyati//

The proposition that nirvana is neither existence nor non-
existence could only be valid if and when the realms of
existence and non-existence are established.

Verse 16
naivabhavo naiva bhévo nirvipam yadi vidyate/
naivabhidvo naiva bhava iti kena tadajyate//
If indeed nirvana is asserted to be neither existence nor

non-existence, then by what means are the assertion to be
known?

Verse 17
param nirodhadbhagavan bhavatityeva nohyate/
na bhavatyubhayam ceti nobhayam ceti nohyate//
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 mnirodha, or both, or neither.

Verse 18
tisthaméno ’pi bhagavan bhavatityeva nohyate/
na bhavatyubhayam ceti nobhayam ceti nohyate//
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 samsarasya nirvanatkim cidasti viesanam/
na nirvanasya samsaratkim cidasti visesanam//
Samsara (ie., the empirical life-death cycle) is nothing

essentially different from nirvana. Nirvana is nothing essen-
tially different from samsdra.

Verse 20
nirvanasya ca ya kotih samsarasya ca/
na tayorantaram kim citsusiksmamapi vidyate//
The limits (i.e., realm) of nirvana are the limits of samsara.

Between the two, also, there is not the slightest difference
whatsoever.

Verse 21
param nirodhddantidyah §aévatadyasca drstayah/
nirvanamaparantam ca pirvantam ca samasritah//
The various views concerning the status of life after
nirodha, the limits of the world, the concept of permanence,

etc., are all based on (the concepts of) nirvana, posterior and
anterior states (of existence).

Verse 22
§iinyesu sarvadharmesu kimanantam kimantavat/
kimanantamantavacca nanantam néanatavacca kim//

Since all factors of existence are in the nature of Sinya,
why (assert) the finite, the infinite, both finite and infinite,

Verse 23
kim tadeva kimanyatkim §i§vatam kima$a§vatam/
asdévatam §a$vatam ca kim va nobhayamapyatah//
Why (assert) the identity, difference, permanence, imper-

manence, both permanence and impermanence, or neither
permanence nor impermanence ?



Examination of Nirviana 159

Verse 24
sarvopalambhopasamah prapaficopasamah §ivah/
na kva citkasya citkaéciddharmo buddhena de$itah//

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

Dvadasanga pariksa

Examination of the Twelvefold Causal
Analysis of Being

With the discussion of Nirvdxza 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, Nagirjuna 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 Hinayanistic and it reveals that the source of trouble lies in
ignorance which in turn initiates all kinds of mental conformations
(samskara). The extinction of ignorance, fundamental to the whole
of Buddhism, is to be realized by the practice of wisdom of seeing
the truth (fattva). '

The discussion of the doctrine of causal analysis indicates the
strong influence of Hinayanistic or Abhidharmic teachings during
this period. But the doctrine must be seen under a new light when
Nagarjuna discusses it, i.e., within the backdrop of his doctrine of
Sinyatd and pratityasamutpdda as hinted at in the last two verses.

Verse 1
punarbhavaya samskaranavidyanivrtastridha/
abhisamskurute yamstairgatim gacchati karmabhih//
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.

160
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The verious forms of life refer to the following: hellish beings,
hungry spirits, beasts, evil spirits, human beings and heavenly

beings.
Verse 2
vijfidnam samniviéate samskarapratyayam gatau/
samniviste ’tha vijiane namariipam nisicyate//

The consciousness (vijigna), conditioned by the mental
conformations, establishes itself with respect to the various
forms of life. When consciousness is established, name (ndma)
and form (rupa) are infused or become apparent.

Verse 3
nisikte namariipe tu sadayatanasambhavah/
saddyatanamigamya samspar$ah sampravartate//

When name and form are infused or become apparent the

six gyatanas (i.e., seats of perception) arise. With the rise of
the six dyatanas, touch evolves.

Verse 4
caksuh pratitya riipam ca samanvahiarameva ca/
namaripam pratityaivam vijianam sampravartate//

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
samnipatastrayanam yo ripavijiianacaksusam/
spar§ah sah tasmitspar§icca vedania sampravartate//

The harmonious triadic nature of form, consciousness and
eye issues forth touch. And from touch arises feeling.

Verse 6
vedanapratyaya trsna vedanartham hi trsyate/
trsyaméana upidanamupadatte caturvidham//
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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 selthood (kdma, drsti, Sila, Gtman).

Verse 7
upadane sati bhava upadatuh pravartate/
syaddhi yadyanupadano mucyeta na bhavedbhavah//

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 skandhiah sa ca bhavah bhavijjatih pravartate/
jaramaranaduhkhiadi Sokah saparidevanah//
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
daurmanasyamupayisi jateretatpravartate/
kevalasyaivametasya -duhkhaskandhasya sambhavah//

....despair and mental disturbance arise from birth. In
this manner the simple suffering attached to the skandhas
comes into being.

Verse 10
samsdramiilan samskaranavidvan samskarotyatah/
avidvan karakastasmanna vidvamstattvadar§anat//

Consequently, the ignorant creates the mental confor-
mations which form the basis of samsaric life. Thus the
ignorant is the doer while the wise, seeing the truth (¢attva),
does not create.
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Verse 11
avidyayam niruddhayam samskaranamasambhavah/
avidyaya nirodhastu jianenasyaiva bhavanat//

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/
duhkhaskandhah kevalo ’'vamevam samyagnirudhyate//

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

Drsti pariksa
Examination of (Dogmatic) Views

This final chapter of the Karika 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
Hinayéana levelled against non-Buddhists but once again we must
not lose sight of the principal doctrine of Sinyafd that Nagirjuna
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 $inya,” 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 example, 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 Nigarjuna
reminds us, all existences are of the nature of $inyatd (devoid of
characterization).
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Verse 1
drstayo bhiivarmp nabhiivam kim nv atite ’dhvaniti ca/
yéastah §a§vatalokadyih pilirvintam samupasritih//
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 Vallée Poussin has reconstructed the missing first half
of this verse from the Tibetan sources. cf. p. 571 of the Pra-
sannapada.

Verse 2
drstayo na bhavisyami kimanyo ’nagate ‘dhvani/
bhavisyamiti cantadya aparantam samasritih//
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
abhiimatitamadhvanamityetannopapadyate/
yo hi janmasu piirvesu sa eva na bhavatyayam//
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 evatmeti tu bhavedupadanam viisyate/
upddanavinirmukta dtma te katamah punah//
(Granted that) the self-same dfman exists (i.e., in the
previous and present states) but with a different perceptual

clinging (vpadana), what kind of an dfman is it, then, which
is separated from clinging?

Verse 5
upadanavinirmukto nastyatmeti krte sati/
syadupadanamevatma nasti catmeti vah punab//
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If atman cannot exist separated from perceptual clinging,
then the clinging itself will be the gtman. But, again, accord-
ing to your assertion, there could be no gtman.

Verse 6
na copadinamevatma vyeti tatsamudeti ca/
kathamp hi namopadanamupadati bhavisyati//
Again, clinging per se is not dtman because it rises and

vanishes. Indeed, how could perceptual clinging be identified
with a perceiver?

Verse 7
anyah punarupadanaddtmi naivopapadyate/
grhyeta hyanupadiano yadyanyo na ca grhyate//
Again, an @¢man different from perceptual clinging is not
possible. If it were different then, surely, a non-perceptual

clinging dtman would also be a possibility. But that is not
the case.

Verse 8
evam ninya upddindnna copddinameva sab/
atma nastyanupadanah napi nastyesa niScayah//
Consequently, dtman cannot be identical or different from
perceptual clinging. It cannot be ascertained further that

there is non-perceptual clinging or that the atmen does not
exist.

Verse 9
nabhimatitamadhvanamityetannopapadyate/
yo hi janmasu piirvesu tato 'nyo na bhavatyayam//
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 hyayam bhavedanyah pratyakhyadyapi tam bhavet/
tathaiva ca sa samtisthettatra jaiyeta vamrtal//
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
ucchedah karmanam nasas tathinyena krtakarmanpdm/
anyena paribhogah syad evamadi 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 Vallée Poussin. cf. p. 580 of the
Prasannapada.

Verse 12
nipyabhiitvd samudbhiito doso hyatra prasajyate/
krtako va bhaveditma sambhiito vapyahetukah//
Again, it is not the case that present existence arose
without an anterior existence for, otherwise, an error will

result. This would mean that dtman will either have a
creative nature or be something without a cause.

Verse 13
evam drstiratite ya nabhimahamabhimaham/
ubhayam nobhayam ceti naisd samupapadyate//

Consequently, the (false) views that I existed in the anterior
state, I did not exist, both or neither, are all impossible.

Verse 14
adhvanyandgate kim nu bhavisyamiti dar§éanam/
na bhavisyami cetyetadatitenidhvana samam//
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The view, whether or not I will exist in the posterior
state, is the same (i.e., analogous) as that discussed with respect
to the anterior state of existence.

Verse 15
sa devah sa manusya$cedevam bhavati §a§vatam/
anutpannaéca devah syéjjayate na hi §a§vatam//
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
deviadanyo manusya$cedaéa§vatamato bhavet/
devadanyo manusya$cetsamtatirnopapadyate//
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 beings).

Verse 17
divyo yadyekade$ah syadekade$aéca manusah/
a$a$vatam S§aSvatam ca bhavettacca 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
aaSvatam éiévatam ca, prasiddhamubhayam yadi/
siddhe na $aévatam kdmam naivasa$vatamityapi//
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
kutaécidagatah kascitkim cidgacchetpunah kva cit/
yadi tasmadanadistu samsarah syanna casti sah//
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If anyone comes from somewhere and again goes (or returns)
to somewhere else, then samsdra will indeed be beginningless.
However, such a situation does not exist.

Verse 20
nasti cecchaévatah kascitko bhavisyatya$asvatah/
§a$vato '§a§vataécapi dvabhyamibhyam tiraskrtah//
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
antavédn yadi lokah syatparalokah katham bhavet/
athdpyanantavamllokah paralokah katham bhavet//
If the world has limits, how could there be another world?

On the other hand, if the world has no limits, how could
there be another world?

Note: Loka is either the world or the realm of existence.

Verse 22
skandhdndmesa samtino yasmaddiparcisimiva/
pravartate tasmannidntinantavattvam ca yujyate//
The continuity of (the function of) the skandhas is like the

continual burning of the flame and, therefore, it is not possible
to speak of limits or non-limits.

Verse 23
pirve yadi ca bhajyerannutpadyeranna cipyami/
skandhdh skandhén pratityeminatha loko ’ntavdn bhavet//
If a skandha is 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 have limits.
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Verse 24
plirve yadi na bhajyerannutpadyeranna cipyami/
skandhdh skandhin pratityemén loko 'nanto bhavedatha//
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$aScedekadeSastvanantavan/
syddantavinanantasca 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 possible.

Verse 26
katham tivadupéditurekadeSo vinafkSyate/
na nankSyate caikade$a evam 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
skandhas.

Verse 27
upiidinaikade$a$ca katham nima vinankgyate/
na nahksyate caikade$o naitadapyupapadyate//
How, indeed, could one portion of the perception be de-
stroyed and another remain undestroyed? This, (situation),
again, is not possible.

Note: The perception refers to the clinging or grasping function of
the skandhas.
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Verse 28
antavaccipyanantam ca prasiddhamubhayam yadi/
siddhe naiviantavatkimam naivinantavadityapi//
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 va sarvabhavanam §inyatviacchasvatidayah/
kva kasya katamih kasmitsambhavisyanti dystayah//
Since. all existences are of the nature of $inyatd, where,

by whom and in what manner could such (false) views on
constancy, etc., ever arise?

Verse 30
sarvadrstiprahiniya yah saddharmamadeéayat/
anukampémupédiya tam namasyimi gautamam//
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 Devanagari Alphabet)

Sanskrit English
akartrka non-doer
agata not gone; “that which bhas not passed;” “that
which has not transpired”
aganty a non-passing entity
agni fire; light
am$a a share; portion; part
ajyate to be known; to distinguish
atita gone by;.past
adr§yamina unseeing; unknowing
advega absence of hatred
adhama below; down; under
adhigamyate attained; to have arrived at
adhilaya objection; refutation
adhipateya-pratyaya dominant or ruling condition
adhyitman inside; internal
adhvan time; period
ahkura a sprout
ananta infinite
anantara-pratyaya continuous or consequential condition
anapekgya no mutual dependency
anavastha non-finality; endless series; ad infinitum
anigamya unattainable; unapproachable
andgata not gone; future
anarabdha impracticality or impossibility of undertaking
andbritya non-reliance
andsrava the uncreative and undefiled world or realm
anityatd impermance; transient existence or nature
aniksa incapable of perception
aniruddha non-destructive
anukampi sympathy; compassion
anutpida non-orig‘nation
anubhava perception; experience
anuvargita mentioned; praised
anekavidha variety; manifold
anta limit; terminus; extreme

13
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antavat
andhakira
anya

anyatra
anyatva
anyathibhiva
anyonya
apakarsana
apara koti
aparianta
aparapratyaya
apeksya
aprahipa
abhasa
abhidhitavya
abhipravartate
abhipraya
abhirtidha
abhyupapanna
amrta

amoha

artha

alam
alpabuddhi
avagacchati
avara

avadesa
avastha
avayava
avijitapti
avipranasa
avyakyta
agtau purusapudgalah
asamjfitka
‘asamsarga
asamskrta
astitva
asvabhiva
astamgata
akritabhydgamabhaya
fkisa

ikhyita
gama

finite

darkness

different; distinct; other

elsewhere; in another place or occassion
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 enatity
dependence; mutuality; contingency
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; object
sufficient; adequate; able

low intellect or intelligence
conceive; understand

beginning

remainder; leavings

abiding state; remaining condition
part; portion; member
indescribable; unthinkable
imperishable or continuing action
indeterminate; indescribable

the eight great states of man
non-conceptual realm

" separation; disjunction

the uncreated realm; immutability

state of being

without self-nature

ceased; extinguished

evil or crime existing without any act or action
space; subtle and ethereal fluid pervading the
universe and a vehicle of life

answered; discussed

appear; come into existence
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ajavamjavibhiva
atman
atmasamyamaka
atmiya
anianartham
apiakakala
aryasatya
alambana-pratyaya
aloka

asriyeta

asrava

ayatana
ahetuka
indhana
indriya
igyate
ihastha
uccheda
uttama
uttara
utpadyaména
utpida
utpadotpada
udaya
udahrta
udbhava
udbhdti
upagamyate
upadisyate
upapidita
upapiduka
upapadyate
upadinta
upatama
upahypta
upadaty
upddina

upddiya
updyisa
updlambha
drdhva
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 samsira; 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 origination
production; creation

described; illustrated

arise; becoming visible v
simultaneous occurence; concomitance

to admit; profess

to point out; instructed

previously spoken or discussed

demon; superhuman being

take place or become a possibility; tenable
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; subsequent

supernatural power
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na
rte

ekaika

ekada

ekade$a

ekatra

ekatva

ekartha
ekibhava
katham

karana

kartr (karta)
karmaka
karman
karmakle$aksaya
karmavadha
kalpana

kama

kiraka

kdrana

kirya
kila
kiyika
kimcit
kiitastha
krtaka
kevala
koti
kovida
krama
kramatim
kriya
kyaya
kgira

gata

gati
ganta, ganty

gantavya
gandharvanagara
gamana
gambhira
gamyamina

Sanskrit Terms with English Translations

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; as one wishes

one who creates or produces; making; doing
cause of anything; potential cause; instrumental
or efficient cause

that which is created or effected

time; moment

bodily; corporeal

something; whatever

immovable; unchangeable

character or nature of having been made or done
only; mere; simple

limits; boundary; end

learned; experienced; skilled

steps; series; uninterrupted or regular progress
appearance; manifestation

doing; making; action; functional force

cease; destruction; wane

milk

gone; “that which has passed or transpired”
passage; movement into the past

passing or passed agent or entity; something ac.
complished or done

to be accomplished; “that which is to be donhs”
“Gandbarva city” or an imaginary city in the sky
passing action; “coming to pass”

deep; profound

“present passing away'’’; being gone or gone to



gamyate
graha
grhyate
ghata
ghana
ghrana
caksus
catuskotika
catustaya
carama bhava
caturvidhya
citta
cittagocara
cintya, cinta
cetana
cetayitva
cesti
chedana
jagat
jaramarana
jata

janiyat
jadyamidna
jina

jirna
tajjam
tattva
tathigata
tathatd
tamas
tamovadha

tiraskrta
tisthati
tulyakala
trtiya

trsna

dadhi
dar$ana
diparcis
duravagihati
durgrhita
dusprasadhita
duhkha
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to come to pass; to be understood or meant
to grasp or cling

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
thusness; 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 in the attainment or understanding
wrong or false seizure or understanding
difficult in the execution or performance

-pain; suffering; unrest
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drstinta
drsti

deha

doga
dosaprasanga

daurmanasya
drastr; dragta
dvidha

dviSo dviSas
dvesa

dharma
dharmati
dharmin

dhitu

nadi
nanabhiva
namaripa

nia

nastitva
niyama
nirapeksd
nirudhyam3na
niruddha
nirodha
nirmitaka
nirmukta
nirviga

nirvina samiropa
nirvikalpa
nirvartaka
niScaya

nisicyate
nihsarapa
nihsvabhiiva

pafica kiimaguga
pata

pattra

parakrta

Sanskrit Terms with English Translations

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 sees; viewer; seeing agent

of two kinds; twofold

in pairs; twofold

repugnance; enmity; hatred

law; duty; phenomenon; factors of existence
inherent nature; essence of existence

endowed with any characteristic or mark; at.
tributes or peculiarities

stratum; realm of being; constituent element or
part of world construct

river

various; manifold

name and materiality (material form); subjective-
objective bond; subjective corporeality
disappearance; annihilation

state of non-being or non-entity

certainty; restriction

non-mutual dependence:

presently extinguishing or being destroyed
destroyed or ceased

extinction; annihilation; cessation

transformer; creator; maker

separated; cut off from

state of being in which all defilements are ex.
tinguished; perfect calm; bliss, etc,

instituting or establishing of nirvipa
non-discriminative mind

bringing about; effectuating

ascertainment; conviction

to be infused or instilled

relinquishing; forsaking

without self-nature or self-existence; true nature
of being

five sensual enjoyments; objects of the five senses
woven cloth; garment

document; a paper

other-caused
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parabhidva
paramarsi
paramidrtha
paraloka
paraspara
parinugrahaka
parikirtita
parijiia
paridevana
paripatayat
paribhoga
parihara
paryanta
paryapta
pala
pascima
pasyati
pity

punya
putra
pudgala
punar
puruga
pirva
piirva koti
pirvénta
prthak
prthaktve
prakira
prakida
prakrti

prajiiapti
prajiiapyate
pratipannaka

pratibadhase
pratibimbasama
pratisiddha
pratigthita
pratisamdhi
pratityasamutpida
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, é€tc.

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, $rotipanna, sakydigamin, anigamin
and arhat).

to destroy; to repel -

an image in a mirror; 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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pratyakhya
pratyukta
pratyutpama
pratyudavrtta
prathama bhava
pradipa
pradiyate
prapaiica

prabhrti
prayojana
pravibhiga
praéama
prasakta
prasanga
prasajyate

prasiddha
prahana
prahinoti
prag (prafic)
prapti

phala
phalavyatikrama
phalastha
phalahetau
baddha
bahirdhi
bandhana
bija
buddha$asana
bodhi
bodhisattvacarya
bhanga
bhaya

bhava

bhava
bhavana

bhiita

bhiiyas
bhokty

Sanskrit Terms 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, wind)

once again; moreover

one who enjoys; percipient
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maitra

mata
madhyama pratipad
mandamedhas
marici

matr

marga
mithya
mucyate
musyate
milotpada
mriyate
mrgyamaiana
mrsa

moksa
mogsadharma
moha
yujyate
yuvan
yugapad
yoga

rakta
rafijaniya
rasana

riga

ripa
laksana
laksya

loka

vande

vara
vagvispanda
vicika
vikalpa
vikanksasi
vigraha
vicaksana
vicitra
vijiana
vidyate
vidyamina
vidya
vidharma
vina

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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vini$ayati
vinirmukta

viparita, viparyayagata
viparyaya, viparyaya

viprana$yati
vibhava
vibhaga
vimréasva
virati
viruddha
visesana
vismrta
vihanyase
vedaka
vedana
vyaya
vyavasthita
vyavahara
vyasta
vyakhya
vyutsarga
$aknuyat
$§ama

§anta
$aévata
§3sana
§iras

§iva

§éukla karmapatha
$uci

$ubha
§iinya
$tnyata

$unyatartha
$esa

$oka

§rotr
$ravana
samgati
samghita
samjiia
samyjiiita
samtana

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; determined; resting; definite
common practice; ordinary life

discrete; singular; separated
explanation; exposition

refutation; rejection

capable; competent; potential

extinction; tranquility; calm

tranquillity; quiescence

constant; eternality; permanency
teaching; chastisement

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 known; called

continuity (as in burning flame); process



samnipita
samniviéate
sampraka$a
sampravartate
sampravrtti
saméaya
samsarga
samsaranti

samsira
samsaripakarsana
samsrjyamana
samsrsta
samskaira

samskrta

samsrastr
samvidyate
samvrti
sattva

sada

sadréa
saddharma
sadbhiita
sabhaga
sama
samanvahira
samanade$a
samairopa
samasrita
samavasthita
samasta

samudaya
samudesyate
samupaéritya
sambhava
samyak
sarva
sarvatraga
sarvatha
sarvada
sarva$as
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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 samsara

the life-death cycle; empirical realm
relinquishing or overcoming samsira

presently combining or coélescing

“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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saha
sahabhiva
saksatkarana
saksikarma
sadhanopaya
sadhya
samagri
samprata
sardha
sasrava

siddha
sukha
susitksma
skandha

stri

sthana
sthitabhava
_spar$ana

svapna
svabhava
svayamkrta
gvarga

hetu
hetu-pratyaya

Sanskrit Terms with English Translations

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, vedana,
samjni, samskara, vijiana)

a girl; woman; wife

remain; endure

enduring entity

touching activity

dream

self-nature; self-existence; self-essence; own-being
self-caused

heaven

general cause; root or primary cause

primary causal condition; root-condition
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