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FOREWORD 
(TO THE ORIGINAL 1966 EDITION) 

As one of the few Indian scholars of philosophy who in modem times 
have lived and studied in China, Dr. Krishniah Venkata Ramanan is 
unusually qualified to' undertake the study here 

'
presented, based on the 

Chinese version of a sutra commentary of which the Sanskrit original 
has long since vanished. He has left for another occasion his reasons for 
accepting the traditional but questionable ascription of the commentary 
to Nagarjuna, believing the identity of the author i1t11naterial to the 

presem purpose-Uto give as far as possible an objective and complete 
picture of the Madhyamika philosophy as it can be gathered from the 
whole of this text." 

Dr. Venkata Ram.anan has produced a well �documented account of 
a difficult but important system of thought. His scholarly approach to 
his materials, his intellectual discrimination, and his command of 
Chinese sources (by no means confined to the Ta�h;h-tu-lun) will 
surely earn him wide respect in India and abroad. This enterprising 
scholar is also well versed in modem Japanese Buddhist studies, and has 
lectured at Ohtani University and elsewhere in Japan. 

The present work, begun in China and substantially completed in 
India, was revised while the author was in residence at Harvard Uni­
versity as a Visiting Scholar under auspices of the Harvard-Yenching 
Institute. One of the last instructions given me by the Institute's Direc­
tor, Professor Edwin o. Rciscbauer, before he went on leave to assume 
his pOSt as American Ambassador to Japan, was to carry out· his plan to 
publish Dr. Venkata Ramanan's book-in the interest of furthering 
scholarly relations between East and South Asia, as well as deepening 
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NAGARJUNA'S PHILOSOPHY 

the understanding of Asia's cultural traditions wherever the book is 
read. 

Cambridge, Massachusetts 

March, 1965 

GLEN W. BIDER 
Acting Director 

HARVARD-YENCHlNG INSTITUTE 
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PREFAC E 

The present work as indicated in the title is devoted primarily to a 
study of the Maha-prajiiiparamita-siistra (* .. .rt: •• T. 1509, vol XXV, 
pp. 57a-7S6c) (abbreviated in the present work as the Siistra) which is 
a commentary on the Prajiiiparamita-siitra of 25,000 gtithiis, the Paii­
caviri.satisihasriki Pr'!;iiaparamita. The Siistra is the most comprehensive 
work of those traditionally attributed to Nagarjuna, the well known 
teacher of the Madhyamika philosophy or the philosophy of the Middle 
Way. This work is lost in its original.md is preserved only in its Chinese 
translation. Professor Etienne Lamotte has rendered into French the 
first eighteen of the one hundred chapters (chiian) of this text (Le Traite 
de la Grande Vertu de Sagesse, vols. 1& II, pub!. 1944 and 1949, Bureaux 
du Museon, Louvain). It is a magnificent work that Professor Lamotte 
has done, which he has furnished with copious literary and historical 
notes. This work of Professor Lamotte has been of great help to me. 
My present work, however, is a philosophical study intended to give 
as far as possible an objective and complete picture of the Madhyamika 
philosophy as it can be gathered from the whole of this text. 

Professor Lamotte has advanced arguments to doubt Nagarjuna's 
authorship of the Sastra. These arguments have not persuaded me and 
I believe that cogent arguments can be made in favour of the tradi­
tional view. I prefer, however. to postpone such arguments to a later 
date as they could not aid but would detract from the aim of the present 
work, which is to set forth the basic philosophical conceptions found in 
the Siistra. I hope that it will appear to the reader as it has appeared to 
me that the basic conceptions of the Sistra constitute a natural continua­
tion and development of those found in the well known works of Na­
garjuna like the Midhyamika-kariki (abbreviated in the present work 
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as Karika) and the Vigrahavyavartani. If so, my retaining of the tradi­
tional attribution can be justified even if one cannot settle the tangled 
question of its author�hip. 

As Professor Dernieville has observed, this text seems to have sunk 
into oblivion in India, supplanted by the texts of the quickly rising school 
of Y ogacara-vijiianavada.1 Perhaps the height of metaphysics to which 
the Sastra rises was felt to be too great for lesser minds. Anyway the con­
structive metaphysics which the Y ogacara-vijiianavada offered on ab­
solutist lines based on the teachings of the Buddha seems to have grown 
in popularity. Hardly a reference to the Sastra can be found in the 
Buddhist texts now available in their original Sanskrit versions. In China, 
during the two hundred years between Kumarajiva and Hsiian-tsang 
the Sastra was much studied and was extensively in use. But after the 
time of Hsiian-tsang, with the introduction of Vijiianavada it was little 
regarded as a source book of Buddhist philosophy of the Mahayana 
tradition. Even where it was in use it was mixed with the constructive 
metaphysical system of Yogacara-vijiianavada. 

It was Kumarajiva who introduced Nagarjuna and the Madhyarnika 
philosophy to China. Kumarajiva was a native of Kucha born in 343/ 
344 A.D. of an Indian father and a mother who was a princess of the Kucha 
royal family.! It was Kumarajiva's mother who took him to Kasmir for 
education in Buddhist lore, where he studied Sarvastivada under Ban­
dhudatta; three years later he was introduced to Mahayana by Buddha­
yasas in Kashgar. The fame of Kuma raj iva as a Buddhist scholar induced 
the ruler ofCh'in to bring him to his country. However he was detained 
by the ruler of Liang (in modern Kansu) in his capital, Ku-tsang. Ku­
marajiva lived there for nearly seventeen years. Then in 401/402 A.D. 
he was brought as a captive to the Ch'in capital, Ch'ang-an, under the 
rule of Emperor Yao-hsing by whom he was received with great respect. 
Kumarajiva was fifty-eight when he carne to Ch' ang-an. He remained 
in China the resC of his life.s The Emperor Yao-hsing not only held 
him in high esteem but himself took active part in the study and transla­
non of Buddhist texts. Kumarajiva had a great number of disciples of 
whom there were ten chief ones. Among these were Seng-chao ffUi 
(384-414), Tao-sheng ii1:. (d. 434) and Scng-jui f.�. He had also a fa-
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mous Buddhist scholar as his friend, viz. , I-Iui-yuan lIlJj (334-416), who 
was a disciple of Tao-an :il'ti: (312-385). The correspondence between 
Kumarajiva and Hui-yuan is preserved in the Chinese Tripitaka: *� 
*.Ut, T. 1856. 

As a scholar, Kumarajiva's principal work seems to have been the 
translation of Buddhist texts; he seems to have written scarcely any inde­
pendent treatise of his own. We are told that he did write a text called 
Shih-hsiang-Iun ":fr:IBIfti (The Treatise on the Real Nature of Things) at 
the request of the Emperor Yao-hsing, but it is not extant. His oral ex­
planations of the Vimalak'irtinirdda (T. 1775), however, have come 
.down to us through Seng-<:hao. It is supposed that his influence was due 
not to his writings but to his oral explanations and winning personality. ' 

Kumarajiva translated several recensions of the Prajiiiipiiramitii-sutras, 
like th.e Paiicavimsati-siihasrikii, the AHa-siihasrikii and the Vajracchedika.6 
He translated also such important Mahayana Siitras as the Vimalak'irtinir­
dda and the Surangama-samadhi, which breathe the spirit of the Mad­
hyarnika philosophy. He also translated the SaddharmaputyJar'ika. All of 
these works have been cited in the Siistra as authoritative. Kumarajiva 
translated also texts other than those connected with the Prajiiaparamitii 
or the Madhyamika ; Satyasiddhisiistra of Harivarman was one· such. 
But this he did very probabJy to provide a stepping stone to the mature 
philosophy of the Middle Way, through its criticism of Sarvastivada. 
Kumarajiva's appreciation lay in the philosophy of the Middle Way. 
He was through and through a man of the prajaiipiiramitii and a follower 
of Nagarjuna. 

Kurnarajiva translated also some texts on the method of dhyana 
(meditation) . and Tao-sheng, one of his foremost disciples, has been 
counted as a precursor of the Ch'an (or Zen) school. The roots of this 
school lay in the philosophy of prajiiiipiiramita and that, principaIiy 
through the Madhyamika criticism of which Nagarjuna was the un­
surpassed master. Kumarajiva translated four of the principal works 
attributed to Nagarjuna, viz., the Madhyamaka-siistra (i.e., the Miidhya­
mika-karikii, with the commentary of Pinga�a), the Dvadaiamukha­
siistra, the Dasabhumi-viblt�a-siistra and the Maltii-prajiiiiparamitii-siistra. 
He translated also Deva's Sata-siistra. We are told that he com-
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menced the translation of the Siistra in 402 and fInished it in 405;6 but 
it is possible that he began his work while he was still in Ku-tsang. 

Although it seems that Kumarajiva did not himself write much, still 
under his influence this branch of Buddhist philosophy canle to be much 
studied and some brilliant minds in China have left records of their 
deep study of this school. Seng-chao and Chi-tsang a. (549-<)23) are 
preeminent among these. Chi-tsang, an important Chinese master of 
the Madhyarruka philosophy, has left records of extensive use of the 
Siistra. *� •• (T. 1851) (Exposition of the Meaning of Mahayana) 
of Hui-yiian (523-92) also makes extensive use of this text. Hui-yuan 
has arranged his exposition of the topics so as to contrast the accounts 
of Abhidharma (Sarvastivada) and Satyasiddhi with the account of 
Mahayana and under the latter he cites throughout the relevant passages 
from the Siistra. These works of Chi-tsang and Hui-yuan were of great 
help to me in coordinating and organizing my materials. We have also 
an analysis and notes on the Siistra prepared by one Hui-ying .� (600 
A.n.).7 

So far our understanding ofNagarjuna's philosophy has been largely 
based on the Kiirikii, which is all too abstract and overwhelmingly nega­
tive in emphasis and character. But the Kiirikii contains not only nega­
tive arguments but also utterances of truth that speak of the Madhya­
mika's outlook on life. Still, on the basis of the Kiirikii alone it is difficult 
to get a clear picture of the Madhyamika philosophy. In this the Sastra 
is more helpful. It provides us with a complete picture of the Madhya­
mika philosophy. In the light of the Sastra the negative arguments of the 
Kiirikii gain the much needed concrete settil1g by which one can fix it 
in its proper place in this total picture. Accordingly the Kiirika which is 
the most basic and the best known work of Nagarjuna has been kept in 
view throughout the present study. The parallel passages from it have 
been noted and at times the negative arguments of the Siistra have been 
amplified by it. 

The Introduction contains a short accoullt of the life alld work of 
Nagirjuna, I have tried to give there a detailed account of his works 
available in original Sanskrit and of those that are attributed to him in 
the Chinese and the Tibetan traditions, including their restorations and 

16 



PREFACE 

retranslations by modem scholars. While the primary source of the pre­
sent study is the Sistra itself, other works that can be reasonably attri­
buted to Nagarjuna have also been referred to wherever they are rele­
vant. 

As the present work is primarily a philosophical study, the historical 
sequence of Buddhist philosophy in its various aspects has hardly been 
touched. However, the Introduction contains a short historical account 
of its broad lines as an aid to lead up to the present topic. No reference 
is made to the general background of Indian philosophy, nor even to 
any non-Buddhist schools, with the exception of Sankhya, Vaise�ika 
and Nyaya. References to these were necessary in order to discuss certain 
problems where the Siistra itself has referred to their views. An excep­
tion is made in the case of Jainism and a short account is given of the 
laina non-absolutism of judgments contrasting it with the rel ativity of 
the Madhyamika. The Conclusion 'summarizes (ch. XII) briefly the 
development of the philosophy of the Middle Way in India and in China 
in the early part of its career. But this account is admittedly an over­
simplification intended only to assist further studies that may be con­
ducted in this field. The Conclusion contains also a very brief account of 
the Advaitavedanta of Satikara so as to show some lines of similarity 
and difference between it and the philosophy of the Middle Way, but 
even this is done only in a cursory way. In all these matters a certain. 
self-imposed limitation was considered essential , although naturally it 
is hoped that the present work may lead to further historical, critical 
and comparative studies. by providing these with the necessary first 
acquaintance with the subject matter of which this is an exposition. 

The present attempt is to provide the materia1s contained in the 
Sastra as f.ar as possible through direct citations from it replenished with 

interpretative statements. It was thought advisable to adopt this method 
for the reason that the entire text of the Sistra has so far been a closed 
book to the English reading public. It is for the first time that an attempt 
is made to study the text extensively with a view to arriving at the com­
prehensive picture that it provides of the philosophy of the Middle Way, 
presented through direct citations from it in English translation. I have 
tried to collect all the passages of the Sistra which are relevant to the 
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study of the philosophy of the Middle Way. Of these passages I have 
treated in greater detail those which concern the problem of knowledge 
and the problem of reality. Thus chapters II-VI deal with problems con­
cerning concepts, knowledge, ingnorance and with certain questions 
regarding the critical examination of categories. Chapters VII-IX deal 
with the actual critical examination, bearing out its import, with the 
roots of the life of conflict and suffering, and with the right understand­
ing which leads to the realization of the highest truth namely, the un­
divided being (advaya-dharma), the ultimate end of man's thirst for the 
real (dharmailat;Ja ;1ti* 8). 

Chapters X-XI of the present work deal very briefly with the culti­
vation of the Way which leads to consummation, viz., the complete 
extinction of ignorance and passion and their transformation into wis­
dom and compassion. It is to be remembered that the wayfaring is the 
deepening of one's assimilation of the· truth that one fmds in the critical 
examination of things by means of reason or rational investigation, in 
the light of the sense of the real. The factors of the Way are the various 
stages and elements in this course of deepening and widening one's 
comprehension through the two phases: right understanding and the 
meritorious action that springs from compassion, prajna arId put;Jya. It 
is to an expostition of this deeper implication of wayfaring that 5,he two 
chapters, X-XI, are devoted. Throughout it is the skilfulness of non­
clinging which springs from the proper understanding of things that is 
the pervading spirit of the philosophy of the Middle Way. 

As the Siistra abounds in repetition it was found necessary to gather 
together the relevant passages in the case of every topic, but to give 
usually only one of them in the text, and furnish references to others 
in the notes. In some cases where different passages seem to touch 
different aspects of the same problem, it was found advisable to present 
these passages in the text itself. eliminating repetitions as far as possible. 
Again, in addition to directly citing from the text in closely printed 
passages, at times paraphrasing has also been adopted; and in this latter 
case, the translation is at times somewhat free. Passages paraphrased 
have not been closely printed but at the end of a paraphrased passage 
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a notation is given and the reference is given to its occurrence in the 
Chinese text. Parallel as well as other relevant passages, wherever they 
occur, have likewise been adduced. Attempt is made to give the 
Chinese characters in the case of technical or key terms where they were 
considered to be helpful. Sanskrit terms have been introduced. As far as 
possible attempt is made to give their equivalents in English at their 
first appearance. It is most difficult to convey the precise sense of the 
technical terms of one language in the technical terms of another; and 
within the same language, the senses that terms convey differ from 
system to system. It is necessary to paraphrase terms, to collect and com­
pare their different uses within the same system, and in the same text in 
different contexts. Some terms indeed must just be kept untranslated. 
All these methods have been adopted in the course of this work. Some 
terms have been discussed, and their meanings distinguished within 
the body of the text. Such are, for example, terms like lliima, lak�a':Ia, 
prajna, tathata, svabhava, dharma-dhatu, bhuta-koti. Of all these terms the 
Sastra itself gives their different imports in different contexts and these 
have been mentioned in the body of the present work. Again, terms 
like graha, samjnii, smrti, viparyaya or viparyiisa, k�iinti, had to be men­
tioned special1y and their different imports delineated in the notes. 
Svabhiiva, literal1y self-being, has been rendered as "absoluteness" or 
"unconditionedness," special1y in referring to sasvabhavaviida, which 
has be;':n rendered here as "the error of misplaced absoluteness." Ad­
vaya and anutpada have been rendered as "undivided" and "unborn." 
In the case of such negative expressions it is not the not-yet-divided or 
the not-yet-born that is meant. The meaning is the dharma devoid of 
all divisions, the ult imate truth of birthlessness, unaffected by time. 
Similarly the term "indeterminate" as used here does not mean indis­
tinct or vague; it stands for the ultimate reality beyond determinations. 

To prepare myself for the understanding of the Prajniipiiramita-siistra 
I first read through and compared the Chinese translations of the Mad­
hyamika-kiirikii and the Pancavimsati-siihasrikii-prajnapiiramitii with the 
Sanskrit originals. This has enabled me to furnish Sanskrit equivalents in 
many cases for the Chinese technical terms in the Siistra. In some cases a 

single Chinese word is used in many meanings, often representing more 
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than one Sanskrit term. I have given special care to collecting and com­
paring occurrences of such terms, e.g., fi:, rr. If, 1&, Jt and I'JI.. 

The entire work is presented as a Madhyamika would present it. 
Thus I have used such terms as "the hearers" (sriivaka;, "the Small 
Way" (frmayana) and "the Great Way" (Mahayana) as a Madhyamika 
would use them. I hope that this will be understood as an expedient in­
tended simply to give a more vivid account of the system which is 
being described. Siistra itself uses these terms. But it should be re­
membered that though the Siistra speaks caustically of some teachers 
of the Small Way, its author need not be supposed to have any animus 
against the Small Way as such. He might well have said, "Those who 
are followers of the Great Way will become small if they shall cling. 
On the other hand, even the elements that are called factors of the 
Small Way, if they are cultivated non-clingingly, may lead to final 
consummation in the Great Way. What matters in both ways is the 
understanding and the attitude." 

My study and translation of the Siistra were based on the wood­
cut edition of �.�J@liI, .J't$t::fL�. (1883/1884 A.D.). But in the final 
revision of the work, the references have been made to the Taisho 
edition of the Chinese Tripi{aka. 

The beginnings of my study of the Madhyamika philosophy date 
back to my undergraduate days in the Myson: University in the years 
1942-194-3, and are due in particular to the incentive of Professor Radha­
krishnan's presentation of the philosophy of Nagarjuna in his Indio" 
Philosophy, vol. I, (George Allen and Unwin, 1923) , pp. 643-669. I 
continued my studies at the Benares Hindu University under his guid­
ance. I wish to acknowledge here my deepest sense of gratefulness to this 
great teacher for the immense help and encouragemcnr I have obtained 
from him. I found Professor Stcherbatsky's Conception of Buddhist Nir­
viitJa .. which embodies a translation of Chapters I and xxv of the 
Karikii with Candrakirti's Prasannapadii, of considerable help in nty 
early stages. My study of the Chinese Buddhist texts began in China, 
when I was a Government of India Research Scholar at the National 
University of Peking in the years 1947-1949, under the guidance of 
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Professors T'ang Yung-t'ung ."Hi� and Wang San-ti'en x.lB. Pro­
fessor Wang San-t'ien was particularly helpful to me in my study of the 
different commentaries on the Madhyamika-kirika, preserved in the Chi­
nese Collection. My work on the Prajfiaparamitii-stistra started in Vis­
vabharati University, early in 1950, under the encouragement and guid­
ance of its late Vice-chancellor, Dr. P.C. Bagchi. The major portion of 
my work was done under him and I regret that this work could not 
be completed during his life-time. I was able to give further, shape to 
this work when Professor S.N. Bose who succeeded Dr. Bagchi as the 
Vice-chancellor of the Visvabharati University, very kindly took the 
initiative to get me relieved of my teaching work for several months 
until I left for the United States for study as a Visiting Scholar at the 
Harvard-Yenching Institute. I am deeply grateful to Professor S.N. 
Bose for his very kind help. Also my sincere thanks are due to the 
members of the department of philosophy of the Visvabharati Univer­
sity, including its chairman Dr. Kalidas Bhattacharya, for the readiness 
and goodwill with which they shared among themselves the teaching 
work that should have been allotted to me during those months. 

I express hereby my sincerest gratitude to the authorities of the 
Harvard-Yel'lching Institute for the splendid opportunity they provided 
for me to work in this Institute. I found here able professors eager to 
render all the help I needed. Professor Yang Lien-sheng gave me un­
stinted help by going through my entire translation from the Sastra 
and gave suggestions to improve its presentation. Professor Daniel H.H. 
Ingalls, Chairman of the Department of Sanskrit and Indian Studies, 
read the whole work, gave clarity to my thought and improved my 
expressions. At the request of the Harvard-Yenching Institute, Dr. A. 
K. Reischauer, the author of Studies in Japatlese Buddhism, read the MS 
twice, trimmed its language and suggested changes in the organization 
of the Introduction. 

This work was originally submitted and approved for �e degree of 
Doctor of Letters of the Visvabharati University. I am most thankful to 
Prof. W. Liebenthal who was till recently the Visiting Professor at the 
Visvabharati University, to Prof. W.T. Chan of Dartmouth College; 
New Hampshire and to Prof T.R.V. Murti of the Benares Hindu 
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University for their valuable suggestions for improvement. lowe to 
Pro£ Murti's book, The Central Philosophy of Buddhism, (George Allen 
and Unwin, 1955), the impetus to rethink the central problem of the 
philosophy of the Madhyamika school of Buddhist thought. I am al�o 
indebted to him for his valuable bibliographical account (ibid. pp. 87-
103). I wish to convey my indebtedness to Pro£ D.M. Datta (Retd. 

Pro£ of Philosophy, Patna University) with whom I had the privilege 
to have many conversations; the chapter, Extremes and Alternatives is 
chiefly the outcome of these. Of others who read the MS and suggest­
ed improvements mention must be made ofPro£ E.A. Burtt of Cor­
nell, Prof. J.R. Ware of the Harvard-Yenching Institute, Pro£ Nagao 
Gadjin of Kyoto University and Father Casey (Maryknoll Fathers, 
Boston). I am thankful to Prof. Tsukamoto Zenryu of the Research 
Institute for Humanistic Studies of Kyoto University for drawing my 
attention to the bibliographical account of Hui-yiian and Hui-ying 
in Mitlifift (T. 2060). 

In regard to my approach to the Pali Nikayas I have derived 
much help from Ananda K. Coomaraswamy and LB. Horner: Living 
Thoughts �r Gautama the Buddha (Living Thoughts Library, Cassell 

& Company Ltd., London, 1948). 
I cannot adequately state how deeply grateful I am to the authorities 

of the Harvard-Yenching Institute, especially to its Director, Dr. Edwin 
O. Reischauer, for his interest in my work from the beginning of my 
stay at Harvard and for extending to me every kind of help culminat­
ing in the acceptance of this work for publication. 

Thanks are also due to the library authorities of the Visvabharati 
University and to those of the Harvard-Yenching Institute and Wide­
ner's Library. 

I wish to acknowledge with a deep sense of gratitude the unfailing 
encouragement and cooperation I have constantly received from my 
wife. 

K. VENKATA RAMANAN 
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NAGARJUNA' S PHILOSOPHY 

As PRESENtED IN 

THE MAHA-PRAJ1U'ARAMITA- S ASTRA 



CHAPTER I 

INTRODUCTION 

Section 1 

LIFE AND W O RK OF NAGARJUNA 

Life of Naga�;una: While Nagarjuna as a Buddhist philosopher has few 
equals in the history of Buddhism, there has been harldly another per­
sonality so elusive as his. The tendency to mystify and build stories of 
embellishments around a momentous personality seems to have reached 
its zenith in his case. It is therefore not strange that eminent scholars like 
Professor Max WaUeser should strike a very skeptical note not only in 
regard to the different and sometimes conflicting traditional accounts 
of the life and work of this Buddhist master but also in regard to the 
very' question of his having ever existed.1 However, works like the 
Midhyamika-karika testify by their very existence to the hist9ricity of 
their author who is undisputedly known as Nagarjuna, the great Bud­
dhist philosopher who trod the path 9f prajnaparamittr and wrote even 
the Karika in order to expound the basic teachings of the Prajnaparamita­
sutrt1s.3 Furthermore the recent archaeological discoveries at Amaravati4 
corroborate to some extent certain broad facts about Nagarjuna's life 
on which his traditional biographies agree,l> these facts being his friend­
ship with a Satavahana king and his having spent the latter part of his 
career in· the monastery built for him by this king at Bhramaragiri 
{Sriparvata}.6 

All the biographical accounts of Nagarjuna, including the one at­
tributed to Kumarajiva which differs from the rest in certain respects, 
mention that he was born as a Brahmin in South India. In regard to 
his boyhood and youth, the Tibetan sources state that he had to leave 
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his home even as a child because his parents sent him away being 00-
able to bear the sight of his premature death at the age of seven which 
the astrologers had predicted of him. However, the boy escaped from 
this fate, so these sources say, by entering the Buddhist Order and 
practising the aparimitiiyurdhiirar;ri according to the instructions of his 
teacher Rahulabhadra (or Saraha) at Na!anda. ' Kumarajiva is at vari­
ance with this account. He tells us that Nagarjuna was overpowered 
with lust and passion in his early days, seduced women in the royal 
court by the use of the art of invisibility and only narrowly escaped 
death at the hands of the guards at a touching moment. This stirred 
him deeply and awakened him to the truth that the origin of suffering 
is passion. Thereupon he entered the Buddhist Order and studied all 
the Buddhist texts that were available to him; and not being satisfied 
with them, he wandered in search of other texts.8 The 'prevailing' 
tradition which he could readily obtain was presumably Sarvastivada 
and Nagarjuna's deep study of it is beyond doubt. This is amply borne 
out by his penetrating understanding and searching criticism of this 
school in his Kiirika." All the accounts of his life, speak of his having 
obtained the Prajniiparamitii-siitras (Kumarajiva's Vaipulya-sutras) from 
a Naga10 and these texts satisfied so deeply his quest for "other teach­
ings" of the Buddha that he devoted his whole life to teach and pro­
pagate the profound truths contained in them. 

The Tibetan sources state that Nagarjuna was a teacher at Nalanda 
and they speak of his aII-embracing compassion and intense care for the 
whole community.l1 Kumarajiva however does not mention Nalan­
da.12 The accounts of Nagarjuna's passing away though differently 
told amount to his having himself put an end to his life or having given 
his consent to his own death at the hands of another, viz., the son of 
the king with whom he was tied in life and death.13 The different ac­
counts of Nagarjuna's life, though briefly told, bear out certain broad 
facts of the life of a master-mind of Buddhist lore and these could be 
hardly said to be too incongruous to be credible. However, the one 
point of great divergence is abollt the circumstances of his younger 
days leading to his accepting the Buddhist Order. Perhaps in this 
regard Kumarajiva's accounc merits consideration more than the rest 
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if only for its being presumably earlier than that of the Tibetan 
sources. ] , 

. 

Nagarjuna and the Nagas: As regards the Naga from whom Nagar­
juna is said to have obtained the Prajnaparamita-si'itras, Kumarajiva 
speaks of the Naga chief (Mahanaga) who led him into the sea and 
opened up for him the "Treasury of the Seven Jewels" (Saptaranakosa). 
Nagarjuna read the VaipHlya (Mahayana) Siitras which the Mahanaga 
selected for his reading, and having read them he deeply penetrated 
into their meaning. He told the Mahiiniiga that what he already 
read there was ten times of wh1t he had read in Jambudvipa and 
eventually brought away with him a boxful of themY The Ti­
betan sources are more specific with regard to what he brought from 
there, for they tell us that there was among these texts, the Prajiiii­
paramita-siitras of 100,000 gathas.1I The tradition that Nagarjuna 
brought these Siitras from the country of the Nagas may be taken as 
pointing to the preservation of another tradition of the Buddhist 
teaching in the South, different from those that were prevailing in his 
time in the North, and it bears on the fact that from his time onwards 
the Prajnaparamita teaching came to overshadow more and more the 
other lines of Buddhist philosophy. 

Nagarjuna and the Siitaviihanas: The 5atavahana king who is stated to 
have been the great friend of Nagarjuna and to have built the monaste­
ry for him in Sriparvata seems to have been a breakaway from the 
faith of his forefathers, viz., the Buddhist faith ; and to him Nagarjuna 
wrote letters of admonition.17 This royal friend is reputed to have been 
the "lord of the three seas. "]8 The king was presumably Gautamiputra 
Sataka�i who

' 
is called the only ((briihma�la" in his lineage as well as 

"the lord of the three seas" in the N asik Edict issued by his mother 
Balasri.19 This is the king that won a victory over K�abrata Nahapana, 
and this victory was proclaimed in the Edict issued from the king's 
victorious camp in the year 18 of his reign.20 

Two dates arc held out for Gautamiputra Satakart,li who ruled for 
twenty-four years, viz., the first quarter of the second century or the 
last quarter of the first century of our era, depending among other 
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things, on the question whether the year 46 in the reign of Nahapana 
with which the year 1 8  of Gautamiputra coincides is taken as referring 
to the Saka era or simply to one of his regnal years. Those who accept 
the year 46 as referring to the Saka era assign this Edict of victory to 
124 A.D. and consider Gautamiputra to have reigned from 106 A.D. to 
1 30 A.D.2 1  While the earlier date is upheld by Professor K.A.N. Sastri 

who places Gautamiputra in 80-104 A.D., u the later date is upheld 
among others by Dr. H.C. Raychaudhuri.u And those who subscribe 
to the later date of Gautamiputra subscribe also the later date of Hala. 
As to the intervening years between the two kings, the PuriQas mention 
it as fifty-five or sixty years. a t  

Nagarjuna and Kani�ka: Hsiian-tsang mentions Nagarjuna as a con­
temporary of Asvagho� who is himself mentioned as a contemporary 
of Kani�ka. U He recounts a tradition according to which Nagarjuna is 
considered as the sun shining in the west, one of the four suns that il­
lumined the world from the four directions. Z8 A late Indian text, 
RiijatarangitJi of Kalhar;ta, speaks of Nagarjuna as a contemporary of 
Hu�ka, Ju�ka and Kani�aY H�a and J�a are probably Huvi�ka 
and Vaje�ka, the contemporaries of K�a II, who was ruling in the 
years 41 after the accession of Kani�a J.2 8  If the latter's accession be 
assigned to 78 A.D. ,  then �a II should be considered as ruling in 
I 19 A.D. ; and if the later date be accepted for Gautamiputta he would 
be a contemporary of K�a II. 

The Sastra mentions several times the Abhidharma-vibhti$a-sastra (or 
simply Vibhti$a) . a fundamental text of the Sarvastivadins.29 It is Hsiian­
tsang who tells us that there was a Council in the period of Kani�ka, 
that it was intended to put into order the then prevailing currents of 
Buddhist thought and that it composed three huge commentaries, one 
of which was the Vibha�a, which is a commentary on the Jiiiinaprasthiina 
of Kit yayaniputra. 2 9  a The Council, he tells us, met at the initiative of 
king Kani�ka and under the leadership of parSva.30 A slightly earlier 
authority, Paramartha, gives us a different account. The Council, ac­
cording to him, met at the initiative of Katyayaniputra and it accom­
plished the work of not only composing the Vjbhii�ii as the commentary 
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to ]nanaprasthiina but also of compiling the latter text. On the suggestion 
of Katyayaniputra, the then reigning king consented to take steps in 
order to preserve these great works. Paramartha tells us that the Council 
was constituted of five hundred arahats and five hundred bodhisattvas 
and worked for twelve years even to achieve the composition of 
Vibhii�ii. Asvagho�a is said to have participated in the Councipl Para­
martha was conveying to his readers a tradition about an event that 
happened at least four hundred years before him but with this the 
tradition of Hsiian-tsang is at variance. It is possible that a Council was 
held during Kani�ka's time, and it is possible that there was a gathering 
of the teachers of Sarvastivada who worked for many years and com­
posed Vibh�ii as a commentary of the text that was already there before 
them, viz., the ]niinaprasthiina. It could hardly be that the same Council 
composed of five hundred Arahats and five hundred bodhisattvas sat 
for several years to compile ]nanaprasthiina and sat again for twelve 
years and composed the Vibh�a. Paramartha may have been mixing 
up the later work of the disciples of Katyayaniputra with the work of 
Katyayaniputra himsel£ That this was in all probability the case is borne 
out all the more clearly by what the Siistra has to say. It tells us that a 
hundred years after the Buddha, in the time of Asoka (it must be Kala­
soka) there was a Council and thereafter there grew up the different 
schools. From then on gradually the dissensions grew and when it 
came to the time of Katyayaniputra who was himself a very clever and 
well read brahmin, he attempted to interpret the teachings of the Bud­
dha and so he wrote the ]niinaprastltiina. Later his disciples wrote the 
Vjbhii�a in order to make the text clear to the less intelligent.32 In this 
account of the Sastra we have the sequence of ji'iiinaprasthana and Vibhii?ii 
which is missing in Paramartha while at the same time we have the ad­
vantage of not having to suppose that a thousand people sat together 
for over twenty years working on these two texts. We have no reference 
to Kani�ka at all. This does not deny the possibility of a Kani�kan 
Council, but this bears out that the mention of the Vibhii�a in the Siistra 
need not by itself lead us to think that it is posterior to the Kani�kan 
Council. It is possible that a V;bha�ii was there already which came to 
be redacted and recognized there. 
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Still we may not doubt Nagarjuna's contemporaneity with Kani�ka I. 
And if the later date be accepted for Gautamiputra, it is possible that 
a considerable part, if not the whole of his reign, coincided with the 
later years of Nagarjuna. How much advanced in age was he when 
Gautamiputra came to power? If Hala is also to be considered as a con­
temporary of Nagarjuna and if the intervening period between Hala 
and Gautamiputra is to be accepted as fifty-five or sixty years, certainly 
Nagarjuna must have been quite advanced in age when Gautamiputra 
came to power, well beYJmd eighty. And if we have to reckon with 
the fact that there is ground in the Tibetan sources, with which Hsiian­
tsang seems to agree, to hold that Nagarjuna was a friend for a long time 
with the same king to whom he wrote the letters of admonition, not­
withstanding the possibility of his having been contemporaneous and 
friendly with a number of 5atavahana kings, then he might have well 
lived up to the end of the reign of Gautamiputra. In such a case it may 
be surmised that he lived a fairly long life, perhaps a hundred years. 
Even so, it seems that nothing definite could be said about the date of 
Nagarjuna at least as long as the dates of the kings in the 5atavabana 
lineage remain unsettled, especially of those kings with whom he could 
be reasonably held to have been contemporaneous. Accepting tentative­
ly the later date for Gautamiputra and reckoning with the possibility 
of Nagarjuna's being contemporaneous not only with him but also 
with Hala, it could perhaps be taken as a highly probable work�ng 
hypothesis that the upper and the lower limits of the philosophical 
activity of Nagarjuna lay somewhere between 50 A.D. and 1 20 A.D. If 
the earlier date is to be accepted for Gautamiputra, these limits have to 
be pushed back by about twenty years. The period between 50 A.D. 
and 120 A.D. would be synchronous also with the reigns of Kani�ka 
I and Kani�ka II. This corroborates the other tradition that Nagarjuna 
was a contemporary of these kings. 

NiigiirJuna's sources: We have seen that it is to the exposition of the 
teachings of the PraJiiiipiiramitii-sutras that Nagarjuna set himself. These 
Sr;tras embody the central teaching that the ultimate nature of the 
determinate is itself the unconditioned reality-that in the ultimate 

30 



INTRODUCTION 

truth, the undivided being, there is no division of conditioncd and 
unconditioned-and that the wisdom that consists in and is itself the 
same as this ultimate truth of things has, in regard to determinate ex­
istence, which is the mundane truth, the essential import of the skilful­
ness of non-clinging, not clinging to the determinate as ultimate in its 
determinate nature. Undivided being (advaya-dharma) and the skilful­
ness of non-clinging (anupalambha-yoga) constitute practically the heart 
of the Prajiiaparamita-sutras, and in them siinyataaa becomes the over­
arahing concept as the most felicitous means of c,onveying their basic 
teachings in all their different aspects . The universal compassion of the 
wise comes to be emphasized as the necessary import and hence the 
invariable accompaniment of the wisdom that is sunyata. Perfect wisdom 
and universal compassion come to be emphasized as the two inalienable 
phases of the integral course ,of thc life of the wise. The skilfulness of 
non-clinging as the way of sunyata, in life and in understanding , comes 
to receive great emphasis . 

The earliest recension of these Siitras may have been in existence 
about a century before Nagarjuna ;H and the credit of bringing them to 
prominence by laying bare their profound teachings belongs to him.35 
The depth of insight, the rigour of logic and the felicity of expression 
which he brought to bear upon his work as a teacher of the Great Way 
(Mahayana) , the way of the perfection of wisdom (prajiiaparamita) , 
made a revolution almost startling in the history of Buddhist philosophy 
and influenced profoundly the subsequent philosophical thinking both 
within and outside the Buddhist fold. Although he is said to have 
brought from the country of the Nagas the Prajiiaparamitii-siitTas in 
1 00,000 gathas, the recension of which the Siistra is the commentary 
is that of 25,000 gtithas which seems to have been an abridgement of the 
former.St It is possible that he himself had a hand in settling the reading 
of thc abridged version. Nagarjuna must have taught these SiitTas for 
many, many years, practically till the very end of his career. 

Besides the Pr�iiiaparamita-siitras, Nigarjuna had quite a number of 
other Mahayana-siitras bcforc him, somc of which must have influenced 
him profoundly in sharpening and giving shape to his philosophical 
thinking." One such is that small but exceptionally profound and ex-
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traordinarily absorbing Sutra , the Vimalakirti-nirde!a.38 This Sutra is 
full of the spirit of the philosophy of the absolute, the a':vaya-dharma. 
It is equal in profundity to the Prajiiaparamitii-sutras and at the same time 
free from the repetitions and the excessive emphasis on the negative 
import of Siinyatii in which the latter abound. The Vimalakirti-nirdeia has 
a deep touch of humanity about it which speaks of the essence of the 
Grea� Way. It sets forth the import of the ultimacy of the undivided 
or non...aual dharma with regard to the determinate modes of thought 
and life. Life in the world, when lived in the light of the highest truth, 
is itself Nirval).a. Again, while the speakable is the determinate, silence 
is the highe'st truth for the wise, who yet speak of the unspeakable, by 
virtue of their skilfulness of non-clinging and lead people by means 
of the determinations of thought to what lies beyond them. The ,�iistra 
quotes several times from this grand Sutra.3D Saddharmapul)qarika , 
.1 k!ayamati-pariprcchii , Siirangama-samadhi are some of the important 
Mahiiyiina-sutras which find frequent mention in the Siistra. All these 
Siitras, in one way or another, set forth the basic teaching of the Great 
Way, viz., the ultimate truth of the undivided being and the wayfaring 
by non-clinging. One has to note also the influence on Nagarjuna of 
the Kiilyapa-parivarta which has for its central theme the Middle Way · 
/madhyamii-pratipat} , the Way that transcends the extremes which are 
falsifications and sees things as they are (dharmiil)am bhiita-pratyavek�a) "o 
We have a commentary attributed to Nagarjuna on " The Siitra on the 
Ten Bhiimis" (Da.sabhumika-sijtra) . Only a fragment of this text has 
come down to us in its Chinese translation . n The commentary has 
citations from the Kiirika and breathes the spirit of the philosophy of 
the Middle Way not only in its use of the negative arguments, but in 
laying bare how the factors of the Way come to be cultivated in the 
light of liinyatii.4 2  It may also be noted that the Sastra frequently uses 
citations from the .{�alllas· 3 which it considers, in keeping with the 
spirit of Mahayana , as genuine teachings of the Buddha and specially 
intended for those who tread the Way of �he Hearers (the SraIJakayana) , 
the Small Way, and as not without the deeper truths of things. 

Nagarjuna's immediate interest seems to have been to set in order 
the spiritual life of the community of the Buddha's disciples by finding 



INTRODUCTION 

and providing for them a basis wider than the one to which each school 
clung. and thus to remove the ground of contention and quarrel. The 
synthesis that he achieved was essentially one of reyivifying the original 
insight of the Master. viz. , the insight- of the Middle Way, the way that 
is all-<:omprehensive and hence above contention. It is the Buddhist 
schools, especially the Sarvastivadins, that keep his attention engaged, 
and almost all that he wrote had an immediate, tlirect, bearing on 
their doctrine of elements. The Sastra refers to the non-Buddhist schools 
but rarely. Of these, it is the Sankhya and the Vaise�ikQ that provide 
the specimens respectively of clinging to identity and difference and 
the existence and the non-existence of the effect in the cause as well 
as of holding fast to the belief in the multiplicity of separate entities, 
I-substances. H The Karikii refers to the imagination that there is an 
impervious core of personality, essentially unrelated to deeds and their 
consequences and yet somehow attached to them, eternal and all-per. 
vasive and yet somehow migrating from one set of constituents to 
another. U It is these tenets of the Sankhya and the Vaise�ika that become 
the objects of frequent criticism at the hands of the Buddhist thinkers 
and it is not difficult to see that their arguments are patterned after 
Nagarjuna's. 

One of the important criticisms that the SAstra levels against the 
substantialist theory of self of the non-Buddhists is with regard to the 
part that the latter assign to "soul" in the act of knowing. These criti­
cisms are levelled with parti.cular reference to the naive belief of the 
Vai�a and the Nyaya that the soul which is not of the nature of 
knowledge or awareness can yet function as the ultimate ground of 
knowing" and with reference to their uncritical acceptance that the 
pramiit)as,. the ordinary means of knowledge, viz., sense-perception and 
the inference that is based on it, yield us the understanding of the ulti­
mate truth of things. H The criticism that the Sastra offers amounts 
to a dismissal of the spurious "soul," the I-substance, and the revelation 
that a critical use of pramiit}as means an awareness of their having their 
ground in the undivided prajiia, even in their extending our acquaint­
ance in the world of the determinate. Again. as determinate modes of 
knowing. they are not suited to deal with the ultimate truth; the in-
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determinate, non-dual, dharma. In the usual way of prasanga, the reductio 
ad absurdum, the Sastra lays bare the inherent contradictions involved 
in the naive belief of these schook with regard to the soul as well as 
the pramatJ4S while at the same � making it clear that the import 
of the sense of "I" or subjectivity as well as the use of pramii,!as are 
not themselves rejected. U 

The works of Nagiirjuna: Ktunarajiva's biography of Nagarjuna 
mentions five kinds of works as his: J) Upadesa in 100,000 giithas, II) 
Buddhamiirgalankiira-sastra, the Treatise on the Factors of the Way of 
the Buddha in 5,000 giithiis, ill) MahiikarutJOpaya-fistra, the Treatise 
on the Skilfulness of Great Compassion, in 5,000 gathas, IV) the 
Madhyamaka-Jastra, the Treatise o:i the Middle Way, in 500 gathas and 
V) Akutobhaya-sistra, the Fearless Treatise, in 100,000 gathas. The bio­
graphy mentions that the Madhyamaka-Jistra is contained in the Akuto­
bhaya-sistra. U Of these the Madhyamaka-Siistra is the Karika which has 
come down to us in its original Sanskrit version in about 450 verses. 
The term Upadeltz meaning either scriptural instruction or oral instruc­
tion on the basis of scripture may refer to the Sastra. &0 The Buddha­
margalankiira-Siistra has by its title a dear suggestion that it has a bear­
ing on the DaJabhumik4-Jistra. While it is difficult- to say what the 
Akutobhaya-sastra stands for, it may be noted that the Tibetan Collec­
tion has a co�ntary on the Kiirikii by the name II Akutobhaya" 
attributed to Nagirjuna.51 Nothing can be said about the MahiikarutJo­
paya-sastra. It is quite likely that some of these titles refer more to 
classes of texts than to individual texts. 

The Chinese Collection gives several works as Nagarjuna' s. &2 Of 
these T. 1572, �ara-sataka, is a work of Aryadeva and not of Nagar­
juna.63 T. 1576, Mahayana" i,;,Jika, is considered to be probably a 
work not of our Nagarjuna but of a later person of the same name. U 

T. 1616, �!adaJa-Jiinyata-Jistra, is a treatise of the later school, the 
Vijiiaptimatrata Siddhi, and is definitely not by Nagarjuna. the Ma­
dhyamika Philosopher.66 T. 1662 is the Bodhicaryavatara of Santideva 
and- is not a work of Nagarjuna. T. 1632, Upayahrdaya, is also con­
sidered not to be a work of Nagarjuna;1II it has hardly any bearing on 

34 



INTRODUCTION 

or reference to the principal the'lne of Nagarjuna's works, viz., liinyata 
and the Middle Way (madhyama pratipat) . Nagarjuna's authorship of 
T. 1661 , Lak�a,:,a-vjmukta-bodhi-hrdaya (citta) -lastra, and of T. 1676. 
Mahaprat;lidhanotpada-gatha, is doubtful. T. 1668, Mahayiina-vyakhyii­
lastra , is a work on Yogacara-vijiianavada and is not of Nagarjuna, 
the Madhyamika philosopher. 57 T. 1671, "il1Effm.@, a compila­
tion of Siitras attributed to Nagarjuna, does not seem to be the work of 
a Madhyamika. It has no bearing on the Sunyata or the Middle Way. 
It seems to be a collection of s�tra passages on moral precepts. T. 1420, 
Nagarjuna-paiicavidya-lastra, is a late Tantric text and is not a work of 
Madhyamika philosophy. 

Some of the texts listed as Nagarjuna's in the Chinese Collection 
have already been referred to above. These are : r ) Madhyamaka Sastra 
(Miidhyamika Karika) with three commentaries : I) Prajiiiilllula of Piri­
gala, II) Prajiiiipradipa of Bhavaviveka and III) Mahayiina-lIladhyamQ­
kadarsana-vyakhya-liistra of Sthiramati ;58 even Madhyamakanllgama­
liistra of Asariga was in all probability intended by him as a commen­
tary on this text ;59 2) Vigraha-vyiivartani which includes the author's 
own v�ti ;60 3 ) Maha-Prajiiaparamitii-liistra (T. 1 5(9) and 4) Dasabluimi­
vibJ,a$a-lastra.61  5) Su�rllekha and 6) Ratniivali which as we have seen 
are Nagarjuna's letters to his friend, the Satavahana king. have their 
translations in Chinese.62  In addition, we have in the Chinese Collec­
tion these works which are attributed to Nagarjuna and the nature of 
which seems to be in keeping with the attribution : I )  Pratityasa"ulf­
piida-hrdaya-siistra,63  2) Dviidasamllkha-siistra,e' 3 ) Mahiiyiinabhavabhrda­
siistra (Bhava-sank�iint;-sjjstra) , 65  4) Y"ktj�a${jkii, 66 5) Ekasloka-siistru,6i  
6) Bodhisalllbhara-siistra68 and 7) Dharllladhatll-stava.811 

Of these some are available in their Tibetan versions in the Tibetan 
Collection of the Buddhist Canon. i O  Some of these are, as in Chinese, 
different commentaries of the same text separately listed. Of the three 
commentaries available in Chinese on the Kiirika, Bhavaviveka's 
Prajnapradipa (3 8 5 3 , 3 854) is available in Tibetan with a 1,ka (3 859) that 
is not available in Chinese. In addition, the Tibetan Collection has two 
important commentaries on the Karikii which are not available in Chi­
nese : I) Buddhapalita's vrtti (3842r1 and II) Candrakirti's commentary 
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(3860) .  Of these two, the latter is the Tibetan version of the origina l 
Sanskrit Prasannapadii.72 Of the works available in Chinese, we have 
the following in Tibetan also : Vigrahavyiivartani (3 828) with its vrtti 
(3 832) ; Pratityasamutpada-hrdaya-kiirika (3 836) and its commentary 
(3 837). Bhavasankriinti (3 840) is available in Chinese but its Tika (3 841 ) 
is not there ; similarly Yflktj��[jka (3 825) is available in Chinese but its 
commentary by Candrakirti (3 864) is not found there. But neither 
Vaidalya of which Sutra (3 826) and Prakarat;a (3 830) are separately 
mentioned, nor Sunyatiisaptatj73 (3 827) of which there is a vrtti (3 83 1 )  
is to be found in Chinese. Three of the texts listed in the Tibetan Collec­
tion belong to separate authors : Ak$arasataka (3 834) is of Deva and 
3835  is its commentary ; Abodhabodhaka (3 838) is of a Nagar-junagarbha. 

In Sanskrit �. already noted we have two of the aforementioned 
texts extant in their original, viz., Miidhyamika-kiirikii with Candrakirti' s 
commentary, Prasannapadii, and Vigrahavyiivartani with Nagar-juna's 
own vrtti. Besides, we have in Sanskrit, Ratniiva{i edited by Prof. G. 
Tucci who has also edited two of Nagarjuna' s devotional verses (stava), 
Niraupamya-stava and Paramiirtha-stava in their original · Sanskrit iVar­
sion.76 One of these, Niraupamya-stava, along with three others, La­
katita, Acintya and Stutyatita, have been retranslated into Sanskrit from 
Tibetan by Prabhubhai Patel. 76 Recently Sjt. Sl1nitikumar Pathak of 
Visvabharati University has retranslated from Tibetan into Sanskrit a 
text, Aryadharmadhiitu-garbha-vivarat;la,77 which is attributed to Nagar­
juna. It purports to expound the links in the course of phenomenal 
existence, and has close and unmistakable affmity with the relevant 
portion of the Siistra. It is probably a work of Nagar-juna. Nagarjuna 
is known to have compiled a collection of Sutras (Sutra-samuccaya) 7s 
which of course is  not extant. / 

The works that can be attributed to Nagar-juna may be reclassified 
into these broad categories : 

I. TextS that constitute chiefly a critical examination of other schools, 
especially of the Sarvastivada doctrine of elements : 

I ) Madhyamaka-siistra (Miidhyamika-karika) ; 2) Vigrahavyiivartani; 3 ) 
EkaSloka-sastra and 4) Dvadasamukha-siistra. 5) Sunyatii-saptati also per­
haps belongs to this class. 
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II. Texts chiefly expository: 
I )  Pratityasamutpada-hrdaya-sastra is an eXpOSItIOn of the twelve­

linked chain of the course of phenomenal existence, which constitutes 
the subject matter of Kiirika XXVI ; 2) Yukti-�fl$tika is a short co�pendi­
um on the basic tenets of Mahayana; 3) Bodhisattva-patheya-Sistra is 
a short exposition of the factors of the Great Way. 

III. Commentaries or/and Records of Oral TlUtruction (Upadefa) : 
I )  Mahiiprajnaparamitii-siistra and 2) DaJabhUm;-vibh�ii-siistra are the 

two important works that belong to this class ; 3) Bhavasankranti-sastra 
and 4) Arya-dharmadhatu-garbha-vivarar:za also perhaps belong here ; 5) 
perhaps Vaidalya which has a Sutra and a Prakarar:za also belongs here. 

IV. Devotional verses: 
I )  Niraupamya-stt/';/J, .1) Lokiitita-stava., 3) Acintya-stava, 4) Stutya-

tita-stava 5) Paramiirtha-stava, md 6) Dha.rmadhatu-stava. 
V. Letters : 
I) Suhrllekhii and 2) Ratnavali. 
VI. To these there can perhaps be added the Collection of satras 

(Sutra-samuccaya) on the authoii.ty of Santideva's Bodhicaryavatara; the 
work is however not extant. 7 8  

Section II 

T H E  B A S I C  C O N C E P T I O N S  I N  T H E  
P H I L O S OP HY O F  N A G A RJ U N A  

Nonexclusive understanding as the root of the skilfulness of non-clinging: It 
appears that, when Nagarjuna approached the main philosophical 
teaching of the Buddha, he was confronted with a multitude of con­
tending schools  of philosophy, each making an exclusive claim, seizing 
the fragmentary as complete, clinging to the relative as absolute. That 
this tendency was quite prevalent then among the Buddhist schools is evi­
denGed by the emphasis put in the works of Nagarjuna on non-conten­
tiousness (anupalambha,) which he regarded as belonging to the very 
heart of the Buddha's teachings. There is also the explicit reference in 
the Sastra to the prevailing attitude of contention among the Buddha's 
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followers which vitiated the atmosphere' and constituted an obstruction 
to clear unders.tanding.80 To Nagarjuna it must have appeared strange 
and sad that the very words of the Master who taught the non-con­
tentious way should have been made the object of contention (upalamb­
hay and clinging (graha) .8 1  By this J:Iis followers were practically 
shutting themselves out from the richness inherent in His teachings, and 
wer� hardly taking seriously the fact that He taught one and the same 
truth differently to different people. To be aware of the possibility of 
different formulations of one and the same truth from different stand­
points is to rise above the exclusive clinging to any one of these formula­
tions as absolutely- true. This is the non-exclusive understanding that 
lies at the root of the Buddha's skilfulness. That he had this skilfulness 
His disciples readily agreed;  but', its significance they seem hardly to 
have appraised. On the contrary they had set aside this basic truth 
which belonged to the very heart of the Way He showed. 

The tendency to seize is the root of conflict and st!lfering: ThiS" sitUation 
seems to have provided for Nagarjuna but one instance of the inveterate 
tendency of the human mind, the tendency to cling, to seize. This 
tendency, which functions under a false imagination �nd not on right 
understanding, is the root of suffering in life and of dead-ends ((lIIta) 
and conflict in understanding.82 By seizing the relatively distinct as 
absolutely separate one is never able. to regain the dynamic, organic 
relatedness in which the richness of life consists.83 Again, setting out to 
provide an intelligible account of the meaningfulness of life he who 
involves himself in dead-ends really ends in self-contradictions. 

The tendency to seize the relative as absolute is at root the thirst for 
the real in man but it is misapplied. 84 This misapplied drive tQward the 
real has been called in the present work, the error of misplaced absolute­
ness. This is a false imagination that engenders the attitude of clinging 
and confines one to the level of fragmentariness. While the thirst for 
the real is indeed the root of all the activities of man, it is under ignor­
ance, not knowing the true nature of things that one seizes hold of 
everything one comes across, clings to it as a safe refuge, as ultimately 
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and fully satisfying th� thirst for the unconditioned, only to meet with 
disappointment and frustration. 

In right understanding (JIumna� bhutapratyavelqa) not only there 

is revealed the determinate as determinate but there is revealed also in 
it the indeterminate or the unconditioned as distinct from the determi­
nate. 8 5  But if one were to seize in tum the distinction of the det�rminate 
and the indeterminate as an a.bsolute separateness, that again would be 
to commit once more the error of clinging. The determinate is not 
a self-being ; it is not only essentially related to all the other things in 
the world which are also specific determinate entities, but as a determi­
nate entity it has its being only in dependence on the indeterminate. 
Pratttyasamutpdda, conditioned or dependent origination, which means 
the es�ential relativity of things, has its. bearing on the determinate entity 
not only in regard to its arising from the complex of causal factors, but 
also in regard to its essentially dependent nature, viz., its dependence 
on the independent, ultimate, reality.s8 It is a basic conception in the 
philosophy of Nagarjtma that while the indeterminate reality is the 
ground of the determinate entities, it is only the ultimate nature of the 

latter themselves and not another entity apart from them.81 

The ultimate nature of man is the undivided being: In regard to the 
nature and destiny of the human individual, this has the profound signi­
ficance that man as a specific, determinate individual is not absolutely 
confmed to his determinate nature. As an individual, man is essentially 
related to the rest of the world. He is also not apart fr�m the indetermi­
nate reality which is the ultimate ground of his very being. find in his 
ultimate nature man is himself the indeterminate, unconditioned reality. 
the undivided being. The ultimate meaning of the sense of lack, the 
seu.se of devoidness (sunyata), which is the thirst for the reat, Nagarjuna 
would say, lies in the realization of this real nature of onesel£ The 
imagination that one is bound forever to one's fragmentariness alienates 
the conditioned from the .unconditioned, reducing the relative distinc­
tion to absolute separateness. The thirst for the real in man is not bound 
to end in despair. What brings about despair is one's own imagination 
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that one's limitedness is one's ultimat� nature. A rise in one's aware­
ness frOM the level of finiteness to the realization of one's ultimate 
narure is possible, Nagarjuna would say, and in this rise consists the 
fulfillment of the thirst in man. 

The way to this realization is prepared by one's awakening to the 
absurdities and self-contradictions involved in one's false imagination. 
Nagarjuna's criticism of the categories, the basic factors of life and 
understanding, is intended to lay bare these absurdities, thereby to reveal 
the conditionedness (siinyatii) of the conditioned as- well as the further 
truth that the conditionedttess of the conditioned is not unconditioned 
(siinyatii-siinyatii) . 

Prajna as the principle of comprehension is the Middle War: The under­
,tanding that is the consUnimating phase of criticism is appreciative of 
the unique nature and value of every specific standpoint, and 'yet is 
not confmed to any one point of view. This is a comprehensive under­
standing inclusive of the several standpoints on the same level as well 
as of the different levels of understanding.88 Levels and perspectives 
need to be distinguished and this distinction needs to be appreciated as 
a relative distinction and not an absolute division. This comprehen­
sive understanding is s9ught to be conveyed in the philosophy of the 
Middle Way by prajna. As the principle of comprehension it is the 
Middle Way, the way that rises above exclusiveness. In it there is no 
rejection of anyclUng except the imagination of absoluteness in regard 
to what is oilly relative. As Nagarjuna says in the Kiirikii, "Everything 
holds good in the case of one who is in agreement with stinyatii.�'89 

In this. philosophy of the Middle Way, deterrninate entities as well 
as specific concepts and conceptual formulations are not only accepted 
but taken as essential to give expression to the real in man. These_ are 
essential also for the complete realization of the ultimate reality. "The 
ultimate truth cannot be taught,"  says Nagarjuna, "except in the con­
text of the*mundane truth, and unless the ultimate truth is comprehend­
ed, NirvaI:la cannot be realized. "uo But clinging to the specific con­
cepts and conceptual systems as absolute is rejected. A view, a specific 
conceptual formulation is, at root a unique way in which one seeks to 
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give expression to the sense of the unconditioned, on the plane of the 
determinate, by way of the ever-increasing, ever-enhancing, under­
standing of and the establishing of a unity with the rest of the world. 
This is the growth which one achieves in respect to one's being in ..the 
world. This everyone does in his own way, from his own specific 
standpoint which embodies its own perspective .'l The rejection of views 
which is an essential point in the philosophy of the Middle Way means 
that no specific view, being specific, is limitless, and no view, being a 
view, is ultimate.9 2  The ultimate truth is not any "view."83 " Silence is 
the ultimate truth for the wise. "94 And yet, the ultimate truth can be 
and needs to be expressed from the mundane standpoint. 93 ,  This is the 
standpoint of man as a seJf-conscious individual striving through 
thought and action to give expression to the deepest sense in him; viz., 
the sense of the real. 

To elucidate the sense of the real is the mission of the Miidhyamika : The 
sense of the real, with its import that the conditioned is distinct from 
the unconditioned and further that the real, ultimate nature of the con­
ditioned is itself the unconditioned reality is the minimum presupposi...; 
tion of all endeavour of man and its elucidation is the primary function 
of philosophy. All the specific formulations of conceptual systems are 
secondary to and are based on it. Even the attitude of refraining from 
constructing ;my system is ultimately based on this basic truth. However 
one may put it, this is the truth of the ultimacy of the unconditioned. 
This is the basic import of se1f-consciousness, the fundamental insight, 
the timeless truth, the eternal light in the heart of man} 6 It is there only 
to be "discovered," to be realized. This is-not a presupposition put forth 
for later corroboration, but the insight that is the ultimate foundation 
of every "proposition" proposed of dungs. No one has any exclusive 
claim to this truth, but everyone, if he chooses, can discover it in him­
self as the bedrock, the fc;undation of his very being. 

It is this ultimate truth that the Madhyamika, the traveller on the 
Middle Way, has sought to lay bare. His claim that he has no position 
of his own'7 means that this basic truth, which he lays bare is not any­
thing exclusively his own but is in the possession of every self-con-
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scious individual. One can see it if one develops an eye to see it and it 
is his mission to enkindle this insight. His rejection of views does not 
mean that he is opposed to building systems ; he would himself formu­
late specific systems, not to cling to them, but to use them as a help to 
those who are in need of them. That he does not have any position of 
his own means that he does not seize any sp\::cific formulation ex­
clusively. This sense of non-exclusiveness enables him to keep himself 
en rapport with every system and to see the truth in every position. 
Non-exclusiveness (siinyatii) the Madhyamika would say, is of the 
very nature of wisdom (prajiiii) .  Rejecting the error of misplaced ab­
soluteness, he reveals the conditioned as conditioned and the uncondi­
tioned as unconditioned. In this he is doing just what the sun does ; the 
sun does not make the high low or the low high, but just reveals the 
nature of things as they are, the low as low and the high as high.9 8  

The place of the Kiirikii and the Siistra in the total system : In the Kiirikii 
itself one finds practically all the principal conceptions in the philosophy 
of Nagarjuna. - But there these are obscured by its overwhelmingly 
negative character. The fact that there he is advancing arguments 
reductio ad absurdum needs to be kept in mind while one reads that text. 
The negative conclusions belong not to - him but to those whose posi­
tions are under examination. The absoluteness of specific views and of 
particular entities is assumed for the sake of argument and the con­
clusions that naturally follow from such a position are exposed, which. 
on account of the absurdity of the initial assumption , are bound to be 
absurd. Thus the imagined absoluteness (sasvabhaflatva) of what is 
only relative is rejected and at the same time relativity (naj�/sviibhiivya) 
is revealed as its true nature. Relativity or non-ultimacy of views - and 
conditionedness or non-substantiality of entities-this is the truth that 
is bome out by sunyatii in reference to the mundane nature of things. 
In the Kiirikii, pratityasumutpiida (conditioned origimtion) ,  sunyatii, 
upadiiya-prajnapti (derived name) and madhyamii-pratipat (the Middle 
Way) are expressly declared as synonyms.9 9  Here one finds further 
that the relativity of the relative is not its ultimate nature ; to cling to 
sii/Jyatii or relativity as itself absolute is the most serious of errors. l OO  
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Further, the Kiirikd declares that the distinction of mundane and ulti­
mate truth is basic to understanding the profound meaning in the teach­
ings of the Buddha.101 "That which is of the nature of coming and going, 
arising and perishing, in its conditioned (mundane) nature is itself 
NirvaI).a in its unconditioned (ultimate) nature."102  This means that the 
unconditioned reality is the ground of the conditioned, contingent 
entities ; that i� 'he reality and these constitute the "appearance ." 
Throughout the Kiirikii, there is implied the sense of the unconditioned. 
the thirst for the real in man ; it is the misapplication of this sense of the 
real that . results in the error of false realism (sasvabhiiva-viida) . 

Thus we fmd all the essential elements constituting the basIC frame­
work of the philosophy of Nagarjuna. are actually provided in the 
Kiirikii. This work, as we have seen, is known to have been written in 
order to expound the basic teachings of the Prajnniipiiramitii-sutras. But 
actually its chief purpose was not so much to give an exposition of their 
philosophy as to prepare the ground for such an exposition, viz., by 
clearing away misconceptions, especially the basic error of clinging to 
the elements of analysis, to which the Sarvastivadins were subject. It 
is ignorance, says the Kiirika, to mistake the relative for the absolute. 
to hold fast to separateness of elements as ultimate and to cling to an 
Wlconditional denial of sel£lo8 It is significant that the Kiirikii devotes 
a whole chapter (ch. XXIV) for explaining that sunyatii is not nihilism 
but relativity and conditionedness, that it is not a rejection of the world 
of becoming and the �eaningfulness of life but the very way mundane 
existence is appreciated as a course of conditioned becoming as well as 
the way the values of life become possible of realization. "For him 
who is in agreement with sunyatii everything stands in harmony and 
for him who is not in agreement with sunyatii nothing stands in harmo­
ny."104 Under the circumstances it seems that there is not only nothing 
incongruous in the author of the Kiirikii accepting things in their mun­
dane truth but it becomes incumbent on him to do so. And it seems that 
Nagarjuna set for himself a challenge to show how not only the unique 
nature of everything can go well with the ultimate truth of the undivid­
ed being, but, that the mundane existence itself becomes possible, con­
ceivable, only on the ground of the unconditioned reality. Nagarjuna 
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meets this challenge by pointing. on the one hand, to the different levels 
of comprehension and, on the other, co the absurdity into which one 
would drive oneself by mistal--ing the relative for the absolute. 

What we do miss in the Karika is an emphasis on and a detailed ac­
count of prajfiii as the principle of comprehending the different levels 
of understanding . We do not have there an analysis of error and its ways 
in regard to the mundane and the ultimate truths. There is no specific 
attention drawn in the K�rika to the thirst for the real in man nor any 
emphasis on the real as the ground or as the immanent reality of the 
determinate. We also miss in it an account of the course of wayfaring 
in the various aspects of the Way, with the sktlfulness of non-clinging. 
It is precisely these that are brought to light in the Sastra, the·first thirty­
four chapters of which practically set forth all the essential elements in 
the philosophy of the Middle Way with extraordinary vividness. Chap­
ter VI of the Siistra has a detailed analysis of illusion (ignorance) ;104' ch. 
XVIII has an account of prajFia as the all-comprehensive understap-d­
ingl05 and as the very ultimate nature of ;tIl things ;lOe ch. XXXI has 
an account of all the eighteen kinds of iiinyata;107 ch. XXXII has a 
brilliant and vivid accoun� of the real as the ground of the world of the 
determinate as well as an account of the thirst for the real in man ;108 
ch. XXXII gives also a very illuminating st3,tement about the nature 
and purpose of the negative criticism, in connection with the criticism 
of causes and conditions, when it says that what is denied here is not 
the causes and conditions but the prevailing perversions about them;109 
these are the perversions of clinging to alternatives as extremes and 
arriving a� distorted accounts about the mundane truth. It is significant 
that the sastra dwells at length (ch. XXXVI) on an exposition of the 
categories of the elements of analysis, preliminary to the criticism that 
lays bare their iiinyataYo Logically analysis is prior to criticism ; arid 
ittnyata is not the rejection of elements but the revelation of their condi­
tionedness. Chapters XIX-XXIX again, significantly enough, set forth 
the factors of the Way according to Abhidharma (Sarviistiviida) as well 
as according to Mahayana, and practically at the end of every topic in 
this connection, it shows how the elements of 4bhidharma are to be as­
similated into the Great Way. First there is the analysis and then there 

44 



INTRODUCTION 

comes sunratii which is a I:evdation of their relativity and non-ultimacy, 
leading finally to comprehension. Ul The Great Way is the all-inclusive 
way. The Siistra shares with the Karikii and expresses in even stronger 
terms the emphasis on the need to overcome the 'errpr of clinging to 
which the analysts are victims. Chapters XXXIX-XL contain an ac­
count of the "Five Eyes,"UI which are really the different levels of 
comprehension ranging from the eyes of th� flesh to the eye of the Bud­
dha, from the perversions of the common man to the Buddha's sarvaka-. 
rajiiata, knowledge of all forms. Here again, it is not that with the rise of 
the eye of the Buddha the other eyes cease to function. They continue 
to function, now in a new light, with the width of understanding and 
�e depth of insight that belong to the wise. This is significant as it has 
a direct bearing on the place of understanding with all its categories in 
the total comprehension of the wise. The chapters on tathata (LXXII) 
and bhutako!i (XC) are also worth special mention as the former makes 
clear the immanence of the real in every being1l3 and the latter gives a 
brilliant account of "para, the skilfulness of non-clinging. Ut Ih fact, 
the last twenty-five chapters of the Siistra are repeated accounts of this 
skilfulness by virtue of which the wise teach through names and .charac­
ters (niima and lalqatJa) , concepts and conventional entities, the ultimate 
truth that lies beyond these.115 This is expressed in sum in the Kiirika 
when it says that except in the context of vravahiira the ultimate truth 
cannot be taught. 110 

The Sastra is not a systematic treatise with a lOgical sequence. It is 
a commentary. In it topics are discussed as and when they are occasioned 
either by the occurrence of the connected text in the Sutra or by the in­
quiry of the listeners. The first thirty-four chapters constitute the com­
mentary of only one of the eighty-nine sections (prakarat;as) of the 
Sutra.1l7 The �mmentary, however, does not extend everywhere at 
the same leJlgth. In the later chapters the Sutra is very often longer than 
the corresponding Sastra portion. Further, there is much repetition of 
argument, sometimes almost . verbatim, notwithstanding the occasional 
references to the previous chapters.l18 But the consistency of ideas, 
the integrity of thought is beyond doubt. Its intimate connection with 
the Kiirika, almost the whole of which is reproduced in fragments 
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here and there throughput the text shows that it is not only of one piece 
with it but includes and exceeds it. In the light of the Sastra, the Karika 
takes its proper place and bears out its function in the total system of 
the philosophy of prajiiaparamita, as preparatory to and as a most essen­
tial stage in the wayfaring of the bodhisattva, the traveller on the Great 
Way. The realization of the non-ultimacy of specific views and the 
non-substantiality of specific entities is the essential first step in the 
wayfarer's realization of the ultimate truth as well as in his work in the 
world. 

Section III 

NA GARJ U N A  A N D  THE B U D D HA 

The two ranas (vehicles, wars) : The question of the relation of the philo­
sophy of Nagarjuna to the teachings of the Buddha had all its weight 
for those who doubted the authenticity of the Sutras of the Great Way 
and chose to limit themselves for authority to their own "baskets." 
The fact that the Sastra points out that even their "baskets" do contain 
the main philosophical teachings of the Great Way, although the 
followers of the Small Way had not the ability to see it, 119 shows that 
the authenticity of the teachings of Mahayana was questioned in its 
time.1oo 

Traditionally the main philosophical distinction between the two 
chieflines of Buddhist philosophy lay in their view of the basic elements 
(dharma�) of existence. To view these elements as substantial and pos­
sessed of self-being (svabhava) amounted to accepting a pluralistic view 
based on the ultimacy of separateness .  This view . was held notably by 
the Sarvastivadins and was rejected by those who tended to the ab­
solutist line. The latter emphasized the ultimacy of the unconditioned 
reality and stood for non-exclusiveness in understanding.l2l It was their 
business to show that the baskets of the former also contained the crucial 
teaching of the non-substantiality of the basic elements of existence, i22 
including as its necessary import, the deeper truth that the conditioned 
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is itself in i� ultimate nature the unconditioned reality, that the world 
is itself NirvaJ,la, when rightly seen. 

It is necessary to remember that the text that js the subject of our 
present study belongs to and breathes the atmosphere of a time when 
the division of the community (sangha) was an accepted fact and the 
two lines were in a state of constant controversy in which those who 
trod the Great Way took it as their responsibility to show that what 
they taught was not only not foreign to but actually the essential, deeper, 
meaning of the teachings of the Buddha, even as contained in the 
"baskets" of the Small Way. The Siistra frequently says, "The big con­
tains the small, although the small cannot contain the big."UI 

Without entering into the question of the crucial difference between 
the two chief lines of Buddhist philosophy, we may briefly review here 
the few conceptions that were held basic to the teachings of the Buddha 
by all His followers. We may thereby see how even these lead to what 
constitutes the main teaching in the philosophy of Nagarjuna. 

Conditioned Origination and the Middle Way: The two most important 
conceptions for our consideration are "conditioned origination" and 
"the Middle Way." These two are treated as synonyms even in the 
Pall Canon. 1M With Nagarjuna it is an essential point that they be seen 
as only different expressions of one and the same principle, the principle 
of relativity or conditionedness.116 One can say that while "conditioned 
origination" emphasizes the import of relativity in regard to the entities 
or events that constitute the tourse of mundane existence, the Middle 
Way emphasizes the import of relativity in regard to views concerning 
the mundane nature of things. We may inquire into these conceptions 
as preserved in the Pali Nikiiyas appraising what V{e find in the light of 
what has been set forth above as the main teaching in the philosophy 
of Nagarjuna. 

The Four Noble Truths: The eradication of suffering by tracing it to 
its roots constitutes the essence of the Four Nable Truths taught by the 
Buddha. They form the subject matter of His first preaching, the turn­
ing of the "Wheel of Dharma."lf� They constitute the tOWldation of 
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Buddhism. The fIrst preaching makes it clear that the cause of suffer­
ing is craving, which is rooted in ignorance. The constituents of per­
sonality are painful precisely because of clinging, seizing, which is due 
to craving. If one destroys the root of suffering, suffering itself will be 
extinguished. This is the truth of "conditioned origination" : "This 
being, that becomes, and with the extinction of this, that ceases to 
be."111 As the teaching of the Buddha is mainly concerned with the 
origin and extinction of suffering, this truth of c�nditioned origination 
constitutes the very heart of the dharma. Conditioned origination is 
identified with the dhamma (dharma) . "He who sees the dhamma sees 
the conditioned origination and he who sees the conditioned origination 
sees the dhamma."l. 

The Middle Way: The first preaching of the Buddha brings out also 
the truth of the Middle Way. Right views which are the :first element 
in the Eightfold Noble Way consist in keeping free from extremes. 
These extremes, it must be borne in mind, are to be understood as ap­
plying not only to morals but also to correct understanding. In the 
case of morals th.e extremes are sensualism and aSceticism. lit In the case 
of correct understanding, the Middle Way is the way that is free from 
the extremes of "is" and "is not. " While becoming, conditioned origi­
nation, is analysable as "is" and "is not," to cling to any one of these 
aspects exclusively is to tum them into extremes and extiemes are 
falsifications ; they then become the dead-ends of eternalism and annihi­
lationism.lao Actually nothing in the world exists absolutely and nothing 
perishes totally. By drawing the fact of arising to the attention of those 
who cling exclusively to non-being and the fact of ceasing to the atten­
tion of those who cling exclusively to being, the Buddha reveals that 
things here are neither absolutely being nor absolutely non-being. but 
are arising and perishing. fbrming a continuity of becoming.lal 

The Buddha's silence as the refleaier of truth: In regard to the human 
individual, the errors of etemalism and annihilationism appear as ex­
tremes in conceiving one's mundane nature. When Vacchagotta asked 
the Buddha whether there is the self, the Buddha kept silent. When 
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Vacchagotta asked the Buddha whether there is not the self, the Buddha 
again kept silent. After Vacchagotta went away without an answer, 
A.nanda asked the Buddha why He had not answered the question. 
The Buddha replied that if He had answe led that there is the self, He 
would have been subscribing to the view of etemalism ; if He had an­
swered that there is not the self, He would have been subscribing to 
the view of annihilationism.lH That the question was asked by Vac­
chagotta with a clinging mind, with the deep-rooted tendency to seize 
"is" or "is not" exclusively, is clear. 

What are old-age and death and what is it that has old-age and death? 
In regard to a question like this that tends to swing between the extremes 
of identity and difference of the self and the skandhas, the Buddha's an­
swer would be tha� the question is not rightly put.l33 The views that 
sensation is myself, that sensation is not myself, that myself possesses 
sensation, 134 and the views that the body is the self, the self has the body, 
the body is in the self and the self is in the body, 1M all these are only 
different forms of exclusive views, formulated in terms of absolute 
identity and absolute difference which are themselves further reducible 
to the forms of etemalism and negativism. Again, if the Buddha would 
not answer such questions as, "Is suffering wrought by oneself or by 
another? Is suffering wrought both \'y oneself and by another? Or is 
suffering wrought neither by oneself nor by another? ", it was because 
an aye or a nay to any of these would lead one either to etemalism or 
to annihilationism.l38 Not accepting these extremes the Buddha taught 
the truth (dJzarma) by the Middle Way, viz., "conditioned origination," 
as the right view in regard to the mundane nature of the individual. 

Even the " fourteen unanswered questions ," which the Buddha set 
aside and did not answer, are all formulated on the pattern of the errors 
of etemalism and annihilationism. They are all questions about the 
mundane nature of things.13? These are set forth briefly in the Udana 
where the Buddha gives an account of them as kinds of partial views, 
to which the ignorant cling as the whole and only view, and thereby 
give rise to quarrels. Then He proceeds to narrate the story of the six 
blind men that quarrelled as to what kind of a thing an elephant was, 
one saying that it was like a pot and the other like a winnowing fan, 
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and so on. The Buddha proceeds to say that in a similar way the teachers 
belonging to the other sects do not know what is the goal and what is 
not the goal, do not know what is the way and what is not the way 
and so they "wrangle, quarrel and dispute." They have only a partial 
view of things, they do not have a comprehensive understanding.l38 

The views presented in these questions are about the world and the 
individual ;  and every one of these is based on a partial observation of 
things and consists in seizing a certain aspect and claiming completeness 
for it, even as he that touched the head of the elephant maintained that 
the elephant was like a pot, and he that touched only the ear maintained 
that the elephant was like a winnowing fan. Any answer to any of 
them would only lead the questioner to further clinging. And the Bud­
dha's dismissal of them is understandable as due to the falsity of their 
initial assumption of exclusive division and the tendency of the ques­
tioners to cling to one of the alternatives as itself ultimate. The question 
whether the world is eternal or not eternal (evanescent) ,  for example, 
is unanswerable because the assumption of the dichotomy is false. It 
assumes that a thiiig is either absolutely existent or absolutely non­
existent and both these are false in regard to things that exist but con­
ditionally. Is the self the same as the body or different from it? No 
answer can be given because the question assumes that the self is either 
absolutely identical- with or absolutely different from the body. The 
relation that the self as a self-conscious dynamic organism bears to the 
constituents of personality is not describable in these absolute terms. 
Does the self exist after death or does it not exist? The question is not 
answerable in this form, for the assumption is that the self is either eter­
nal or evanescent. To abandon these views is to give up the claim of 
completeness in regard to whac. is only fragmentary. Everyone of these 
views owes its being to lack of " direct, unimpeded comprehension" of 
the true nature of things, viz. ,  the truth of the "conditioned origina­
tion," which is revealed by their rejection. The Middle Way is to see 
things as they are, to recognize the possibility of determining things 
differendy from "different standpoints and to recognize that these deter­
minations cannot be seized as absolute. This is the way that realizes the 
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relativity of specific views and of determinate entities. This becomes 
practically the central point in the philosophy of NagarjWla. 

The mundane and the ultimate nature: With regard to the life of the 
human individual, "conditioned origination" bears the import that 
whatever is one's state of life is what one has worked out for oneself 
as one's self-expression. Impelled by thirst and conditioned by one's 
understanding, one does deeds which bear their results.l89 Shroud�d 
by ignorance and impelled by desire one does deeds that bind one · to 
the life of conflict and suffering. The way out of these is to eradicate their 
roots, viz. , ignorance and passion. Free from ignorance and passion one 
may yet do deeds and not be subjected to suffering. Extinction of the root 
of suffering is the meaning of NirviJ;la ; it is also the eternal joy that one 
realizes with the extinction of passion. Nirv�a is the ultimate goal 
towards which all beings · move seeking fu1£1me'ht. The Buddha drew 
the attention of the monks to the log of wood being carried along the 
stream of the River Ganga and told them that if they, like the log, do 
not groWld on this bank or on the other bank and also do not sink. down 
in midstream, then they will "Boat down to NirvliI;la, ·glide-down to Nir­
viJ;ta, gravitate towards ' NirvliI;la" because "right view floats, glides, 
gravitates towards Nirva1}.a. "1&0 

The Nikayas make out that becoming, the course of birth and death, 
itself is not anything Wlconditioned-; there is the need to recognize that 
there is the Wlmade, the not becoming, which is the ultimate truth, the 
Nirvil}.a.l41 The Buddha declares that those who say that from be­
coming there is release are unreleased from becomlng.1G But if this 
should mean a literal abandoning of becoming, an absolute separation 
of the becoming from the not becoming, that again would be 3ljlother 
extreme. The Buddha declares that even those _ who say' that by the 
abandoning of becoming there is release from becoming are not free 
from it.l48 But if this should be taken to mean that the impermanent 
is as such permanent, even that would be to miss the distinction between 
the ultimate truth and the mWldane truth ; that would be to confuse 
the one with the other, which is clearly an illusion.1Uo There is becoming 
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and there is the release from becoming, there is samsiira (the course of 
mundane existence, conditioned becoming) and there is Nirv:il;ta (the 
unconditioned reality) ; but samsiira is not as such Nirvat}.a and Nirvat}.a 
is not another entity apart from samsiira. And the being of samsiira is 
not of the same kind as Nirvat;ta. It is not difficult to see that we have 
here the basic truth about the course of mundane existence which the 
Madhyamika expresses when he says that that which is contingent in its 
conditioned nature is itself Nirv:il;ta in its unconditioned nature.1U 

The true being of the Tathagata, say the Nikiiyas, which, as Nagar­
juna would say, is �lso the true being of all, is not conceivable in any 
specific way.U6 The modes of conceiving simply do not hold there ; 
they are irrelevant there. In the case of the Tathagata whose "outflows" 
have become completely, residuelessly, extinct, the imaginations that 
he arises, that he does not arise, that he both arises and does not arise 
and that he neither arises nor does not arise, do not hold. When the fire 
that is burning in front becomes extinct, it cannot be said that it went 
to the east or to the west or north or south, for this way of speaking does 
not hold here. Just in. the same way, all the determinate forms by which 
the ultimate nature of the Tathagata could be predicated have all become 
extinct. In this ultimate nature, the Tathagata is "deep, immeasurable, 
unfathomable, like the mighty ocean. "U7 The ultimately real nature of 
the Tathagata is indeterminable ; it is the same as Nirvat;ta, and this the 
Tathagata has realized. 

It is necessary to note here an important distinction that has emerged 
from the above consideration, viz. , the distinction between mundane 
and ultimate truth. The indeterminability of the ultimate nature is not 
of the same kind as the indeterminability of the mundane nature. The 
latter is the indescribability of things as absolutely existent or absolutely 
non-existent, etc. These are extremes as descriptions of the mundane 
nature of things and are as such falsifications. Their rejection reveals 
the conditioned, changing, nature of things. But the indeterminability 
of the ultimate nature is of a differerit kind. There the question of ex­
tremes does not arise ; for it is not a case of seizing some one aspect and 
claiming absoluteness for it. There the rejection of the ko!is does not 
amount to a revelation of the Middle Way nor of " conditioned origina-
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cion." The Tathigata, in his ultimate nature, is not the conditionally 
born. With regard to this nature it cannot be said that he exists but 
conditionally. The indeterminability of the ultitnate nature is really the 
inapplicability of the ways of concepts. This distinction of the mundane 
and the ultimate truth is basic to the philosophy of Nagarjuna.147l 

Nagarjuna and the Buddha: Thus the conceptions of " conditioned 
origination" and the Middle Way, which were accepted by all the 
Buddhist schools as basic to the teachings of the Buddha and which must 
have found their place in all the "collections" of His teachings, were 
apparently worked out by Nagarjuna along the lines suggested above. 
For him they yield the truth of the non-clinging way, the Middle 
Way; they bear the significance of the conditionedness of determinate 
entities and the relativity of specific concepts and conceptual systems ; 
they bear again the all-important truth that the conditioned is not ulti­
mate in its conditioned nature or that tlie conditionedness of the con­
ditioned is n<?t its ultimate nature, but . that in its ultimate nature the 
conditioned is itself the unconditioned reality. And he fmds in them 
what he considers as their most basic conception, viz., the distinction 
of the mundane and the ultimate. Thus he says in the Karika: "The 
teachings of the Buddha are based on two truths, the mundane and the 
ultimate. Those who do not know the distinction between these two 
truths do not understand the profoWld meaning in the teachings of the 
Buddha. "148 It is essential to bear this in mind as we go along with our 
present study. 

Section IV 

N A G ARJ UN A  A N D  T H E  B U D D H I S T  S C H O O L S  

The basic ideas common to the Buddhist schools: The transition from the 
Buddha to the Buddhist schools is a passing from the original insight of 
the Master to the subsequent elaborations by the disciples. It is import­
ant to remember that all the schools claim to base their systems on the 
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actual teachings of the Buddha as they were handed down by their 
respective traditions and that every school claims to be completely with­
in the scope of the Way He showed, following His words in letter and 
spirit. All the teachings of the Buddha are true,l" says The Sastra, 
whereby it means that there is no question of denying the claim of 
authenticity to the different traditions which preserved, and in their 
own ways developed, the original teachings of the Buddha with differ­
ent emphases, and from different standpoints. The Sastra gives the strik­
ing example of the ring fmger (anamika) , of which it can be truly said 
that it is short as well as long, but from different standpoints.1110 The 
basic thing is to rise above any exclusive claim, the claim which is 
dogmatic. In other words, Nagarjuna's approach in this regard was 
one of finding, on the one hand, what constitutes the heart of the 
teachings of the Buddha and, on the other hand, appreciating the rela­
tive merits of the different currents of philosophical thinking within 
the Buddhist fold as the different expressions of the basic truth which 
all of them shared together.l61 

There was a nucleus, a common ground of ideas, which all the 
followers of the Buddha shared together.lal All the Buddhist schools 
accept the teaching of the Four Noble Truths and as the very heart of the 
Way the Buddha showed, also the doctrines of "conditioned origina­
tion," and the Middle Way. Consequendy all schools accept conditioned 
becoming as the true nature of composite things.  All hold that among 
the basic constituents of personality there is no I-substance impervious 
to change. Craving is the root of human suffering and ignorance is the 
root of craving. Nirv1iJJ.a is the extinction of the root of suffering and it 
is . at the same time the eternal state in which there is no possibility Qf 
conditionedness or non-substantiality. Extinction of suffering is through 
extinction of its root and the way to it consists in the cultivation of the 
Eightfold Noble Path through personal effort. Again, all schools rec­
ognize the denial of views, and as in the case of the Buddha so in the 
case of His followers, the denial of views means the denial of such views 
as are based on extremes, especially the extremes of eternalism and nega­
tivism, both of which are traced back to the false sense of se1£ The 
denial of views means practically the denial of the false sense of se1£la3 

54 



INTRODUCTION 

However , one has to remember that the teachings of the Buddha 
allowed for different levels and standpoints, and thus, for different inter­
pretations leading to different kinds of synthesis, in terms of the very 
conceptions that were accepted as basic to the Dharma. And the seeds 
of difference in understanding and interpreting the teachings of the 
Buddha must have been there from the very beginning. Immediately 
after His passing away a Council was called in order to come to an 
agreement concerning the principal points of the creed and discipline. 
The second Council that met a hundred years later saw the doctrinal 
differences expressed, but it is not difficult to see that the account that 
we have there is only their advanced phase. 1M The five points of Maha­
devalM amount to emphasizing the need for putting an end to the 
deeper roots of ignorance and passion by a deeper penetration into the 
Dharma and the need for the realization of the ultimate truth in one's 
own person rather than acceptir£g it from others. His five points could 
be appreciated as directed especially against those who appeared to have 
been clinging to the letter rather than penetrate into the spirit of the 
teachings of the Buddha. "Even a single word can serve to awaken 
one to the truth of things." What is essential is the maturity of mind. 
This points the way to appreciate how dissension, particularly in doc­
trinal matters, must have come up among the' Buddha's followers when 
they came to deliberate upon His teachings. The tradition has it that 
within the second quarter of the, second century after the passing away 
of the Buddha there was a division within the sangha; the d#f"crences 
by then must have become too pronounced for his disciples to hold to­
gether any more. 

The three broad lines: It is a span of roughly five hundred years be­
tween the passing away of the Buddha and the rise of Nagarjuna as a 
Buddhist philosopher. That this period was one of intense philosophi­
cal actiVlty is evidenced not only by the emergence of several philo­
sophically important branches from within the two main stems of the 
sangha,158 but also by the amount of rich, penetrating, and profound 
·literature that appeared at the end of this period. l&7 The division of 
Hinayana and Mahayana is later than th.: breakup of the sangha into 
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the Sthaviras and the Mahasanghikas, later than even the further division 
of these main stems into the several different schools, the "Early 
Schools."  

Among these early schools there were those which laid emphasis on 
analysis, held to a plurality of ultimate elements, and tended to a kind 
of mechanistic conception of personality ; these were chiefly the Sarvas­
tivadins. And there were the Mahasanghikas who tended on the whole 
to emphasize the distinction between the conditioned and the uncondi­
tioned. They seem to have held from the very beginning the non­
ultimacy of the basic elements of existence and recognized the uncondi­
tioned as the ground of the conditioned, thus being in possession of all 
that is needed for a philosophical absolutism. This is true in general of 
all the schools of the Mahasanghikas, and all these had already emerged 
even before the other stem, that of the Sthaviras, began to put forth 
branches. And between these two main Imes of Buddhist philosophy 
during this period, one may notice a kind of logically unstable line, a 
line that tended to move away from the realistic, pluralistic and me­
chanistic conception of the Sarvastivadins and did not quite reach the 
other, the absolutistic line.158 These were the schools that chose to 
secede from the Sthaviras, dissent from the Sarvastivadins and emphasize 
the concrete, integral, organic nature of life and personality. These 
were the Vatsiputriyas,159 the Sammitiyas,160 and the Sautrantikas.l6l 
To these one might add the Daq!antikas,162 who were, according 
to one tradition, the forerunners of the Sautrantikas and who figure 
very prominently in the Vibhii�ii as one of the formidable schools with 
whom the Sarvastivadins had to contend, being in this respect second 
only to the Vibhajyavadins. These schools that fall in between the 
pluralistic and the absolutistic lines took becoming seriously and tried 
to reject the tendency to cling to the abstract as ultimate, which was, 
the dominant tendency of the analysts (the Sarvastivadins) . Among 
these one finds the emphasis on the sense of unity and freedom as basic 
to self-hood. These tended to hold the non-ultimacy of difference be­
tween individuality and its constituents. 

Not all schools were equally prominent in regard to doctrinal con­
tributions and not all of them were secessions on the ground of doctrinal 
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differences. But such schools as did have d:eir own developments came 
to have them only after long philosophical thinking. Logically analysis 
comes prior to criticism, but this need not mean that historically it 
was so ; both tendencies were presumably there from the very begin­
ning. The tendency towards criticism holding the non-substantiality 
of the basic elements of existence (dharma-siinyatii) was there perhaps 
even before the actUal emergence of the school that emphasized differ­
ence as absolute. But, for the most part, all these tendencies worked 
more or less simultaneously and were developing together in different 
centres. Each of these had its own emphasis and all developments were 
founded on the words of the Buddha. Their methods were different, 
but they worked together by mutual criticism. 

A. The pluralistic line : (I) The basic doctrine of Sarviistiviida: The 

Sarvastivadins derive their name from their doctrine of the unvarying, 
and therefore ultimate, nature of the fundamental elements, entities or 
essences (dharmii�) . This is an extreme form of the emphasis on the 
analysis and defmition of elements. For the Sarvastivadins "everything 
exists (sarvam asti) " means : I) all elements are real for they hold firmly 
their own essences which they never give u�ach element has its own 
essence or is itself in its very nature that essence ; II) again, all elements, 
all fundamental essences, always exist.163 Of the essences themselves there 
is no arising or perishing ; the arising and perishing are of their functions. 
Whether the elements rise to function or not, they are there all the same ; 
they are rea1.1M This doctrine of the timeless and underived character of 
the specific essences is unique to the Sarvastivadins. For them abhidharma 
means a thorough analysis of the fundamental elements, in order to 
understand them clearly, so that there is no further illusion about them. 
The dharmas, the elements or essences, exist, and they exist by their 
own right. They are in this sense "iitman," self-being. The Vibha�ii 
admits dharmatma while it denies pudgalatmii;185 the latter refers to the 
individual, which is a name for the specific complex of the functions of 
these fundamental elements and it is this that is seized as "I" and 
"mine." In truth the self that is the object of the notion of "I" is a com­
plex of the functions of elements that appear and disappear, but the 
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ignorant hold to the self as a simple, substantial entity. This is an error. 
But the realization that the fundamental elements are self-existent and 
unchanging, not essentially dependent or relative, is not a perversion; 
it is the wisdom that is essential for the removal of bondage and the 
realization of freedom. 

• 

Although all the fundamental elements are alike self-existent and 
devoid of change, the Sarvastivadins say that they are still distinguished 
into composite and incomposite. Such elements as have the possibility 
of becoming associated with the elements of birth and death, rise to 
function by this association, and have the possibility of giving rise to 
functions that constitute the members of a composite body, are called 
the composite elements ; the incomposite elements have not this na­
ture.1M Nirodha, which is an incomposite element, is the same as Nir­
v:it;ta ; it is a positive element with its own nature. With the arising or 
appearing of this element in the series of elements that constitutes the 
course of an individual life, there ceases to be any further accumulation 
of deeds that bring about the continuation of that stream. This is the 
extinction of the course of birth and death. This element of Nirodha 
or extinction is of the nature of freedom; it is the highest good, it is the 
permanent.1e? 

(11)- Time and change: The Sarvastivadins lay great emphasis on minute 
analysis of the causal factors that bring about every event in the course 
of mundane existence. While this is not the place to go into the details 
about the Sarvastivada analysis of causes and conditions, the essential 
thing to bear in mind here is that the work turned out by the causal 
functioning of the elements is the "thing" constituted of the functions 
that they give rise to by way of mutual association ; the thing is there­
fore conditionally originated and destroyed, but the basic elements 
themselves rest in their own nature unaffected by temporality.l68 While 
the basic elements are non-temporal, their function is temporal ; tem­
porality consists in functioning.169 The unit of time is the unit of func­
tion. A unit-function is the minimum conceivable period for the cycle 
of rising to function, carrying out the function and ceasing to func­
tion.170 This minimum conceivable division of function or process IS 
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called a moment; it is the limit of compositene�. The functions are 
essentially conditioned by nature and it is these that constitute mundane 
things, including the individual sel£ This is the Sarvastivadin's inter­
pretation of " conditioned origination."  As each unit of function is dis­
tinct from the others, it has a separate essence of its own and so, in 
essence, one moment is separate from another. Each moment has a 
separate essence as its ground which is changeless. This conception is 
basic to the Sarvastivada doctrine of elements. An atom, when identified 
with a moment, a unit-function, is obviously not timeless. But that es­
sence of which it is the function is timeless. It is in this sense that the 
Vibhii$ii states that the atomic elements cannot be cut or destroyed or 
even tied to strings like beads.l7l 

As time is synonymous with function, the distinction between the 
three times is based on the functioning of the elements : the composite 
element that has not yet been functioning is called the future ; the ele­
ment that is just functioning is called the present ; and the element that 
has ceased to function is called the past. 1?1 

From the doctrine of the essential separateness of the basic elements 
of existence certain consequences follow. As each moment is separate 
from the others, belonging to an element which is essentially non-rela­
tional and independent, that a thing rrr-0ves means that there happens 
a series of momentary flashings of these separate essences. As the ap­
pearances of separate essences, these flashings are themselves separate. 
Movement is divisible into a series of units and each unit is distinct 
and therefore separate from the rest. Movement really means a series 
of separate functions.l73 

Again, while answering the question whether the characters of com­
positeness are identical with the composite element or different from it, 
the Sarvastivadins say that substance and character are essentially sepa­
rate but they always function together, i.e., they rise to function only 
in mutual association. They never function apart and yet essentially 
they are always separate.1?4 Again, accepting the fact of relativity they 
say that all things rest in their · respective natures precisely because they 
�re mutually dependent ; because in the pairs that constitute the dis­
tinct, like light and shade, day and night, winter and summer, each is 
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mutually opposed to the other, therefore each of these is real, substan­
tial . 176 The essences or elements do not admit of change ; the change of 
state that is mentioned as an essential factor of compositeness is simply 
another name for the element of oldness, which is also another sub­
st?.nce. That a thing is old means that the function of the element of 
oldness has arisen in the series that constitutes the thing. It does not 
mean any decay of the essence.178 As the function of an element, al­
though not the element itself, admits of birth or decay, it can still be 
said that things change, which means that the associating elements of 
birth, oldness and decay function respectively in succession. Substances 
do not change; but functions arise and perish in sequence.177 

(III) The Middle Way: The Sarvastivadins admit sunyata. For them 
this means that among the basic elements of existence there is no atman, 
no eternal substantial entity called "I" .  They interpret the Middle Way 
so as to make it agree with their doctrine of elements. The avoidance 
of the extremes is only in regard to the nature of the constituted entities, 
the "things," and this means that in regard to the constituted thing, there 
is no possibility of such views as absolutely existent and, absolutely non­
existent ; this is to reveal the nature of existence as a series of arising and 
perishing events. But in this the question of the basic elements dots not 
arise. The doctrine of elements is really their answer to the further ques­
tion of the source or the ground of the events or functions that consti­
tute existence. The Sarvastivadins would say that the reality of the basic 
elements does not violate the principle of the Middle Way, for, they 
would assert, the domain of the former is different from that of the 
latter and the two doctrines, the conditioned origination of events and 
the self-existence of the basic elements are bound together. By this they 
seek to distinguish themselves from the eternalists who hold that the 
extinction of things means their latency and the production of things 
means their manifestation.178 

B. The line in between : Emphasis on becoming and selfhood: The critics 
of the Sarvastivadins point out that they tend to a kind of eternalism,179 
the absolute self-being of the multiple specific elements, and that with 
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this they fail to make room for change or becoming, which was taught 
by the Buddha to be the essential nature of things. Again, the Sarvasti­
vadins cling to the distinct as separate and hold separateness to be ab­
solute. With this they fail to provide for the organic nature of the course 
of phenomenal existence, and the difficulties in this regard become pro­
nounced especially in connection with the problem of personality. The 
Sarvastivadins have not swerved from the natural conclusion of their 
position, viz., of explaining away the sense of unity and freedom which 
is instrinsic to self-hood, and which is in fact the very basis of the moral 
endeavour of man.lSO Subjectivity or individual experience hardly 
claims their attention, and with it, negation and privation or ·  error 
naturally need to be explained away. One could perhaps see here · an 
instance of the objectivism of the analysts at its peak. 

These considerations led the seceders from the main line of the Stha­
viras to dissent from the Sarvastivadins. All those who dissented from 
the Sarvastivadins and made significant contributions to Buddhist 
thought were such as emphasized the meaningfulness of subjectivity. 
and the organic unity of personality. These they brought to the front 
as the cardinal elements in their interpretation of the basic conceptions 
of Buddhist philosophy, viz. , "conditioned origination" and the Middle 
Way. And with these they sought to oppose the extreme kind of objec­
tivism in which they found the Sarvastivadins involved. The Vatsipu­
triyas, the Sammitiyas, and the Sautrantikas (Satikrantivadins) are at 
one on this point. They maintain the actuality of becoming, change. 
development, and maintain the meaningfulness of the sense of sel£ 
They tend to hold that "conditioned origination" does not mean a 
super-addition of a world of unchanging elements to a world of func­
tions, but the essentially conditioned and changing nature of the ele­
ments themselves. In contrast with the Sarvastivadins, these interpret 
becoming as the arising and perishing of events essentially related in and 
through a common ground which persists while the partiCular events 
arise and perish. As the Sammitiyas say :  

Momentary extinction i s  not (a  total) extinction ; It is a proceeding from 
moment to moment.18l 
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The Vatsiputriyas hold that there are satpskaras that last for a while, 
and there are satpskaras that perish every moment.l8B The Sautrantikas, 
in denying the "reality" of past and future and in maintaining that the 
meaningfulness of "non-existence" does not mean the existence of the 
non-existent,188 stood for the actuality of becoming, which as they 
show, is denied in the eternalism of the Sarvastivadins. Even the Maha­
satighikas, who "'ill be considered soon, maintained the actuality of 
becoming, as the later Mahasanghikas held that the seed develops into 
the sproutl84 and the Prajfiaptivadins, that karma (deed) develops into 
the result.186 

Even as regards personality the Vatsiputriyas, the Sammitiyas, the 
Sautrantikas and the Mahisasakasl86 maintained the actuality of self­
hood, implying the meaningfulness of personal life. They tended to 
emphasize the sense of unity and freedom as intrinsic to the sense of 
selfhood. As the Sammitiyas would say, it is an error of the analysts 
to reduce the constituted wholly to the terms of constituents, to miss 
the organic unity of the self, 'to split the organism into minute divisions, 
reduce it to a mere collocation of simple atomic elements and then 
imagine that the self is a mere name while the simple atomic elements 
are real and ultimate. They say:  

Therefore absolute difference is a heresy. Therefore not to take the lead 
of absolute difference is not to follow heresy.187 

C. The absolutist line: The Mahasanghikas: The line of Buddhist 
thought that stressed the actuality of becoming and the meaningfulness 
of the sense of self-hood and denied the absoluteness of difference does 
not seem to have stressed the distinction between the mundane �nd the 
ultimate, the one as conventional and the other as transcendental or real 
and eternal! The credit of having kept alive the emphasis on the ulti­
macy of the unconditioned reality by drawing attention to the 110n­
substantiality of the basic elements of existence (dharma-sunyata) be­
longs to the Mahasanghikas. Every branch of these clearly drew the dis­
tinction between the mundane and the ultimate, came to emphasize 
the non-ultimacy of the mundane and thus facilitated the ftxing of at-
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tention on the ultimate. The Bahusrutiyas188 distinguished the mundane 
from the transtnundane teachings of the Buddha and held that the latter 
directly lead one to freedom from defilements. These were th<; teachings 
of the impermanence of the composite, the painful nature of the defiled, 
1Uny�ta of the composite as well as the incomposite, the absence of self­
being in things and the peace of Nirval).a. The Prajiiaptivadins189 main­
tained that the skandhas in their true nature do not consitute pain, that 
they are conditionally named "pain" only when they combine to con­
stitute the complexes of defued entities. They maintained also that the 
twelve ayatanas are not real entities. It is in the Ekavyavaharikas190 
however, that one fmds the full-fledged doctrine of the non-substantiali­
ty of elements. They maintained that all things, mundane as well as 
transmundane, the self as well as the elements, are only derived names 
and devoid of substantiality. Ekavyavaharikas were the first to branch 
off from their main stem, the Mahasanghikas, perhaps only geographi­
cally and not doctrinally, for Vasumitra puts them along with the latter 
and not separately. The Lokottaravadins191 maintained the distinction 
between mundane and the transmundane and held �e former as unreal 
and the latter as real. The doer and the deeds that are def11ed are unreal 
for they spring from false notions, while the undefiled is the reality. 
Perversion consists in mistaking the non-self for the self and the im­
permanent for tPe permanent. K' uei Chi tells us that this school main­
tained that all klesas in the world arise from perversion and the perverse 
is not a reality ; therefore everything here is only a derived name and 
altogether devoid of substantiality, but the transmundane objects are 
real, and they are the Way and the fruit of the Way. Only these are real 
and all the objects of common experience are false.192 This school, 
K' uei-chi tells us, derives its name from this distinction between the 
mundane and the transmundane.193 The best-known doctrine of the • 
Lokottaravadins is, of course, the distinction between the conventional 
self-hood of the Buddha and the transcendental essence of Bud­
dhahood. 1 9 4  Presumably this is a distinction which was accepted by all 
the branches of the Mahasanghikas and there is no doubt that this was 
one of their most prolific ideas and at the same time most basic to their 
line of thought. The Kaukku!ikas, again are said to have maintained 
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that only abhidharma, enquiry into and comprehension of the ultimate 
nature of everything, is the true, essential teaching of the Buddha, 
while both vinaya (moral code) and siitra (the discourses) are expedi­
ents. 1 9 5  Vasumitra puts even these along with their parent stem, the 
Mahasanghikas, from whom, therefore, they do not seem to have 
differed in the essentials of the doctrine. Thus it is among the Maha­
satighikas that one fmds the emphasis on the distinction between the 
conventional and the transcendental as well as the emphasis on the tran­
scendental as the real, the substantial, the eternaL This is virtually the 
way of criticism. And if we can trust K wei-chi, who, for the most part, 
followed Paramartha in his interpretation of Vasumitra's treatise, the 
Mahasanghikas seem to have maintained that the incomposite is not 
merely the goal but the ground, the source of composite elements, that 
nirodha is not mere negation but the permanent principle which is the 
ground of all that is composite.19G With regard to the ultimate nature 
of the individual, the Mahasanghikas held the view that viji'iiina or citta, 
the self-conscious principle, the basis of personality, is in its very nature 
pure and that impurities are accidental. 1 9 1  In this view of the ultimate 
nature of the self, they are virtually one with the Sammitiyasl98 and 
the SautrantikaS.199 

Niigiirjuna and the Buddhist schools: It is too much to say that the 
Mahasatighikas in their early stage of thought had already reached a 
full-fledged absolutism. But one can see that they were on the way. 
While the origin of this tendency toward absolutism which culminates 
in Mahayana can presumably be traced to the earliest times when the 
followers of the Buddha began to reflect on His teachings, it must have 
been quite a few centuries before they arrived at a fairly clear conception 
in this direction. The emphasis on the transmundane nature of the Bud­
dha which is a stress on the transcendental, ultimate essence of the mun­

dane, human Buddha, no doubt belongs here, viz. , in the distinction 
between the mundane and the ultimate and in the emphasis on the latter 
as the true essence of things. The Buddha had himself said, "He who 
sees the Dharma sees me. " 2 0 0  And there was the teaching which was 
no doubt included in all the collections, viz. , whether there are the Bud-
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dhas or there are not the Buddhas the true nature of things ever remains 
the same. It is precisely teachings like these that come to be emphasized 
and developed in Mahayana, culminating in the absolutistic philosophy 
of the Prajiiiipiiramitii-siitras. But it is to be remembered that the line of 
thought that came to a culmination in these Si:;tras and obtained a sys­
tematic form in the works ofNagarjuna had a history of its development 
from implicit beginnings and these beginnings a-re to be found in those 
who emphasized the transmundane over the mundane, the uncondi­
tioned over the conditioned, and stood for nonexclusiveness in under­
standing.201  

One can appreciate the fact of Nagarjuna's attention being focussed 
so much on the root of the Sarvastivadins' doctrine of elements as a 
continuation of the old controversy between the Mahasai1ghikas and the 
Sarvastivadins which flows down through the Prajiiiipiiramitii-sutras. To 
them he would say that while Mahayana would go all the way with 
them with regard to their analysis, defInition and classification of ele­
ments, and would emphasize these phases of understanding as essential 
for a complete comprehension of the true nature of things, the traveller 
on the Great Way would keep free from the error of the analysts, viz . •  
the error of clinging to the ultimates of analysis as ultimates in reality.202  
The imagination that the distinct, in being distinct, is  separate and sub­
stantial, he would say, is the basic error in the doctrine of elements. Thus 
he says in the Kiirikii, those who conceive the elements of existence as 
each separate from the other and reduce the self to the terms of these 
separate elements are not experts in understanding the teachings of the 
Buddha.203  In rejecting the false notion of separateness of basic elements, 
Nagarjuna would join hands with the line of Buddhist thought that 
emphasized the concreteness of becoming and the meaningfulness of 
the sense of self-hood. Subjectivity, the sense of unity and freedom 
intrinsic to self-hood, is the very fulcrum on which personal life rests ; 
it is an error to ignore this and try to explain away self-hood as an illu­
sion and the person as a collocation of essentially separate elements . 2 0 4  
But Nagarjuna would point out that while accepting and aporeciating 
the actuality of becoming and the meaningfulness of subjectivity, it is 
not only necessary to recognize but essential to emphasize that the 
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mundane truth is not the ultimate truth. F.or the ultimate meaning of 
the thirst in man consists in the realization of the unconditioned reality. 
The sense of the real in man needs to be put on its own. Not to empha­
size it is to allow for the possibility of its getting ignored. And a failure 
to comprehend its complete meaning will inevitably lead to a substitu­
tion of false absolutes, resulting in dead-ends in understanding and 
suffering in life. For, the sense of the unconditioned which belongs to 
the very essence of self-hood can in no way be explained away. 

But if this emphasis on the unconditioned were to lead one again 
either to imagine that the conditioned is separate from th(� uncondi­
tioned or to explain away the conditioned as a mere illusion, that would 
again be a case of clinging, clinging to the conditionedness of the condi­
tioned as ultimate or clinging to the unconditioned as exclusive of the 
conditioned. The ultimate reality is devoid of significance for the 
mundane excepJ: as its very real nature ; for, apart from the mundane 
there is no ultimate. In truth, the ultimate nature of the conditioned is 
itself the unconditioned reality. The world is itselfNirvat;ta when rightly 
seen. And while the realization of this truth sets one free from clinging 
to creatureliness as the ultimate nature of oneself, it reveals also a way 
of living the mundane life different from that which breeds conflict and 
suffering. It is this understanding, which is the deeper understanding of 
the mundane, N�garjuna would say, that distinguishes those who only 
hear from those who comprehend the teachings of the Buddha. In the 
Great Way, he would say, nothing needs to be abandoned except one's 
own perversion. "Everything stands in harmony with him who is in 
harmony with sunyatii." . 

Niigarjuna on Hinayana and Mahiiyana : We may perhaps refer here 
very briefly to what seems to have been the circumstance leading to the 
"origin" of Mahayana and how Nagarjuna considered the question of 
the relation between the Small Way and the Great Way. As noted 
above, it was chiefly the Sarvastivadins, on the one hand, and the Maha­
saiJ.ghika�, on the other, that seem to have been the participants in the 
keenest controversy and even rivalry ; and presumably the controversy 
began even before the actual emergence of the Sarvastivadins as a sepa-
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rate school trom the Sthaviras. The teaching of the Mahayana is under­
standable as a continuation of the early absolutistic tendency which was 
the chief characteristic of the Mahasanghikas. Presumably it was they 
who later chose to call their way the Great Way in order to distinguish 
it trom thai of those whom they considered as falling short of the 
deeper insight contained in the teachings of the Buddha. and in order 
to show that they did not exclude the latter but included and tran­
scended them. 105 From the beginning the Mahasanghikas must have 
considered the Sthaviras not adequately advanced in the deeper under­
standing of the doctrine, even as the Sthaviras must have looked down 
upon the former as too liberal in matters of discipline. And yet the 
Mabasitighikas must have trom early times sought to incorporate the 
Sarvastivada analysis of elements into the body of their own doctrines 
without forsaking their own unique, fundamental. emphasis. and prov­
ing thereby that they accepted whatever is acceptable in the Sarvasti­
vada while not getting stuck in the morass of analysis. The assimilation 
of the Sani'astivada analysis, far trom making them deviate from their 
emphasis on the non-ultimacy of the elements of existence. seems to 
have enabled them tQ develop their absolutism on better grounds and 
make it richer in comprehension. 

It is .in  solile way like this that one can understand the emergence of 
the "new composition" of the Siitras directly emerging among the 
Mahasatighikas,- while at the same time incorporating all the cate­
gories ofSarvastivada, demonsttating them to be non-ultimate and non­
substantial which the Sarvastivlldins themselves held to be ultimate and 
substantial. Thus they were only deepening and making more thorough 
the original insight which inspired them from the very beginning. the 
insight of the transcendental essence of the mundane as well as the 
sense of non.:..exclusiveQ.ess. The emergence of the new name Mahayana 
and the literature called the Mahiiyiina-sutras marked an t�poch in the 
history of Buddhist philosophy ; but although the literary compositions 

were new, the basic ideas that they embodied were still those found in 
the teachings of the Buddha as emphasized and elaborated by the Maha­
sanghikas. The emergence of Mahayana was the arising of a new name 
for a tresh synthesis of the Master's teachings. It was a creative synthesis 
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of the old. In this the Mahasanghikas must nave worked closely on the 
materials provided by the Sarvastivadins who had much to contribute 
to this development of Buddhist philosophy.207 

If the farer on the Great Way is asked to offer a basic point of dis­
tinction between the two ways, the "Great" and the "Small," he will 
no doubt point to all-comprehensiveness more than any other as charac­
teristic of his way. Comprehension has its dimensions of depth and 
width and to the farer on the Great Way this means, on the one hand, 
the penetration into the deeper nature of things which culminates in 
the realization that the ultimate nature of the conditioned is itself the 
unconditioned reality. On the other hand, comprehension stands also 
for the realization of the essential relatedness of determinate entities. 
This is the mundane truth, and with regard to the human individual it 
has the all-important bearing of one's essential relatedness with the rest 
of the world. It is this insight of the true nature of things that is the basis 
of the universal compassion of the wise. 

In practical religious life the most frequent and the most common 
criticism in regard to the farers on the Small Way is that they lack 
wisdom, lack compassion and lack · skilfulness.208 The farers on the 
Small Way are intent on seeking their own good, working for their 
own salvation.209 Their wayfaring is conditioned by fear and not in­
spired by compassion. They seek to enter Nirvat;ta only too hurriedly.21O 
They do not have the necessary patic;nce, the capacity for forbearance 
(k�anti} .211 They are only too anxious to do away with their individu­
ality , for they do not see that individuality, when righdy understood 
and rightly lived, can itself become the channel for unbounded love 
and unsurpassed joy with which to elevate and gladden the entire world. 
They do not have sarvakarajiiatii, the knowledge of all forms, which 
is the knowledge of all things from all standpoints at all levels. m They 
do not need it as they are not interested tel know the unique way of 
every individual and to help everyone to attain to perfection in one's 
own way, for this is the work only of the bodhisattvas and the Buddhas. 
The hearers (Jriivaka) are not interested t.J1 the extraordinary powers 
(rddhi) that are an aid to convert the minds of the common people and 
to turn them away from ignorance and passion and towards the ulti-
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mate good. 11 8 In their estimation of the nature of the Buddha they 
hardly get beyond His physical form.2 J &  They consider Him as only 
an ordinary being, subject to birth and death and do not rise to see the 
transmundane nature, the transcendental essence of Buddhahood. They 
do not have any idea as to how the Buddha, being Himself free from 
ignorance and passion, can yet function as an individual. To live in the 
world and yet be free from defilements, to retain individuality and yet 
be free from the false sense of self, to work for the world and yet be 
free from pride and passion-this is the skilfulness of the Buddha, and 
the Srtlvakas, the hearers, do not rise to this level because they lack the 
deeper understanding of the true nature of things. In their anxiety to 
get away from the situation of contiict and pain, they fail to see that 
the course they adopt, viz., the course of fear and escape, is precisely 
the one that is condemned by the Buddha. They torget that if the atti­
tude that they adopt were the only attitude possible, then even the 
Buddha, in whom they take refuge and whom they accept as their 
leader, would not have been there, for it is from the prajiiaparamita that 
the Buddha is boml16 and the prajiiaptlramita is the very principle of 
comprehension, comprehensive understanding and all-embracing com­

passion. 

The farer on the Great Way would add that if the Srtlvakas would 
only deepen their understanding and widen their oudook, they could 
also tread the path of the bodhisattva.1I18 The way of the Buddha is the 
wide way ; it is non-exclusive, open to all.lIl? It is always possible for 
one to deepen one's understanding. Truly, they would add, there is no 
rigid division between the careers of the Sravakas and the bodhisattvas 
and between the analysis of elements and the philosophy of the ab­
solute. It is the mission of those who have the deeper understanding of 
things to enliven a spirit of further enquiry in the minds of those whose 
understanding has suffered a setback. This is the mission of criticism, 
which is to lay bare the inherent inconsistencies in the positions of 
those who cling and hold fast to the relative as absolute. 



CHAP TER " 

CO N C E P T S  A ND C O N VENTI ONAL ENTITIES 

(Nama and �) 

Section 1 

N A T U R E  O F  C O N V E NTI O N  

The thirst for the reql as the urge to build: The thirst for the real in man1 
is the starting point as well as the foundation of the philo�ophy of the 
Middle Way. It is a basic fact about human thinking that it confronts 
everywhere an "other" to itself, w�ch it endeavours to subsume into 

its own being. Growth in knowledge consists in a progressive assimila­
tion of the object and ali establishment 6f a unity' with it.2 The. progres­
sive extension of acquaintance as well as the progressive deepening of 
comprehension are ways in which man responds to the urge in him for 
the limitless, an urge which is basic to all his activities. The intuit;ion of 
sense, the synthesis of imagination and understanding and �en the 
appropriation of the different kinds of experience to oneself by which 
the otherwise mute becoines meaningful, all these are different ways in 
which the self-consdous person gives vent on the' cognitive plane to 
his deepest urge, the thirst for the real. And man's accomplishment in 
the sphere of theoretic understanding cannot be sharply divided trom 
his function as a person on the plane of action. In fact. knowledge is. 
inefficient without action and action is blind without knowledge. They 
flow into each other and are essentially different ph� of one and the 
same basic urge.3 
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The self as the builder of the world: The person is a unity, an integrated 
reality. He is not a collocation of several otherwis.: separate elements, 
as the analysts would imagine. The elements found in personality are 
what the person himself gives rise to as his self-expression in response 
to the urge in him. The thirst for the real is the basic fact about man. 
What we are and what we do depends on the way we respond to and 
interpret to ourselves this deepest urge. Thus says the Siistra, 

The bodhisattva constantly loves and delights in meditating on the 
Buddha and therefore while leaving the body and while assuming the 
body, he constantly realizes the presence of the Buddha. This is like the 
beings that constantly cultivate the sense of passion and in whom there­
fore the sense of passion is intense (Ji) , taking up the body of a passion­
ate bird like a peacock, . . . . and those in whom anger is intense taking 
birth among poisonous insects . . . .  (The bodhisattva) takes on the 
bodily (existence) according to what his mind intensely thinks �d 
esteems high (1!M,c.,mJi).4 (276a) . 

The bodhisattva meditating on the Buddha realizes everywhere the 
presence of the Buddha . . . as he is collected and pure in his thought. 
This is like the person (standing before) a mirror (7J<_) having very 
well decorated his body ; the mirror being bright and clean reflects all 
things (as they are) ; the image is not in the mirror. itsel£ The person 
sees the image of his own body as the mirror is bright and clean. Every­
thing, always, in its very nature is pure. 5 (276b) 

The world around us is a reflection of the condition of our mind; 
we do deeds that build the world for us exacdy in the way we interpret 
to ourselves the reality of things. 

Whatever is in the three realms (-=9r-), all that is the construction of 
mind (citta) . How is it so? It is in accordance with one's thought that 
one realizes all things (/II'L,m*��1!}J!) .  By mind do� one see the 
Buddha and by mind does one become a Buddha. The mind itself is 
the Buddha, the mind itself is my body. (Under ignorance) the mind 
does not know itself; does not see itself; it is due to ignorance that one 
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seizes the determinate nature of the mind (ffl&.C.,:m:l!!<W�fi1). (In this 
state).  the mind (that is thus seized) is also false. All (these) things arise 
from ignorance. The bodhisattva penetrates into the ultimate reality 
of all things, viz. , the eternal !unyata, through {his comprehension of) 
this nature of mind (1!IJ!.C.,:mI!PAK�"tfl).6 (276b) 

That this is not subjectivism or subjective idealism is borne out here. 
What we are, what we make of ourselves depends on the way we inter­
pret reality to ourselves, which is itself not denied.6' Even the Buddha 
as an individual cannot alter the course of things ; it is only by rightly 
comprehending it that he becomes the Buddha. The truth of things is 
independent of anyone's subjective fancy ; the Buddha does not Him­
self make it. 7 Our comprehensions are true exactly according to the 
measure to which they are reflective of the true nature of things. 

The world of convention: The world of convention is the network of 
concepts and conventional entities,8 the warp and woof, which, as the 
work of the ignorant, is, a misinterpretation and misrepresentation of 
the true being, while as the work of the Buddha, it is a revelation of the 
unconditioned through the conditioned and the contingent. The wise 
realize the true being strip�d of the modes of conceptS and conventions 
and in their case these function as the channel for the free flow of the 
deeper truth and not as a veil that hides it. 

The Buddha reveals (the true nature ot) all things by means of nama 
and /ak$at}a (U.�Tf!l), in order to enable all to understand (M) (the 
truth of) things. (646a) 

The common people dwell only in nama and la�atJa, the thought 
-constructions that are devoid of substantiality (��ll:tMHjIJ). (688a) 

The ignorant do not get beyond nama and la�atJa to the real nature 
of things. They hold to these as ultimate and therefore cling to them. 
But the sense of the beyond is not wholly absent even while under 
ignorance. "Within the same mind there is knowledge as well as igno­
r�nce. "8a Even the ignorant have the sense of the real. Thus the 
Sastra says : 
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That men are ignoran� does not mean that they are ignorant like 
cows and goats (*m:tl[J1f$�I\.). (Even) these people seek the path­
way to reality. But owing to perversion, they give rise to several 
kinds of misconstruction. (60b) 

The ignorant pursue names while what they seek is reality {�� 
*_).9 (T92C) 

In any case, whether it is the world of the Buddha or of the common 
man, it is what it is precisely as we make it. 

All things are creations (nirmiit}a) (it) ; among these there are the 
creations of the Sriivakas, the creations of the pratyekabuddhas, the crea­
tions of the bodhisattvas, and the creations of the Buddha. There are 
also the creations of affiictions (klda) and of deeds (karma) . . . .  What­
ever thing there is (that is subject to birth and death), all that is a nir­
miit}a. 10 (728c) 

(Although all things are alike nirmiilJa and therefore) devoid of reali­
ty (still) there holds among them the distinction of one thing from an­
other . . . even as the things seen in dream, despite their unreality, 
admit of distinctionsY (729c) 

In fact all that is created is a creation of deeds ; but there is a difference 
between the deeds that are undeftled and the deeds that spring from 
affliction and passion. The one is the world of the wise, and the other, 
the world of the ignorant. The creations of the ignorant that arise from 
impure deeds are prompted by affliction, while the creations of the 
sages spring from wisdom and compassion. 

The world of convention is called nirmiilJa to indicate that it is a crea­
tion ; it is called samvrti to indicate that it veils the truth of things ; it is 
called vyavahiira to say that it has mundane truth, "empirical validity," 
although devoid of ultimacy ; it is called prapaiica to show that it is an 
elaboration through concepts and conventional entities. The "builder" 
of the world is vijiiiina or dUa as a self-conscious principle of intellec­
tion. l 2  And in this building of the world the two, niima and la�at}a 
names and what they stand for, constitute the warp and woof 
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Concepts and conventional entities (nama and lak�ar;a) : A) Nama: name, 
concept: In analyzing aspects and apprehending their synthesis. discern­
ing the ways of their combination in the unity of the thing. the thing 
is given a name. The name designates the object. The process of naming 
which is also the process of ideation or formation of concepts involves 
abstraction of characters from within the thing. The characters so ab­
stracted may be either essential to the thing or accidental. Either way 
they belong to the content of the concept that designates the thing. 
Each of these aspects :tlso has its own name ; and each of the ways of their 
combination has also its own name. · And "name" itself has its meaning 
as well as "meaning" has its name. In every case the name or concept, 
in so far as it is significant, conveys a certain meaning (content) for 
which it stands or which it represents. Nama means the word as well 
�s the concept or notion, while lak�a1;la stands for the content, the charac­
ter, essential or nonessential, as well as for the "entities" to which these 
characters belong and which they signify 

The synthesis of experience worked out by understanding is al­
together constituted of nama and la�a1;la. Nama which means name or 
concept, means not simply the pure or formal categories ofknQwledge. 
for even the empirical cont,ent has a.' name ; it is also nama. Again, the 
content or lak?a1;la covers not only the empirical content but the modes 
of their combination also. Thus relations are also called lak�a1;la (conven­
tional entities) with their own names. 

Nama and lak?at.za, c.oncepts and their contents, the words and what 
they designate, constitute the entire world of experience. Thus the Sutra 
says : "All things are . . .  only nama and la�a1;la."1 3  Speaking of nama, 
the Sutra says, "Nama is the means by which one holds the thing (firmly 
in the mind) (.!;t�I&rni*:!!i�U�ll)."14  Things ·exist,in and through the 
functions they fulfill and "names arise ,"  says the Sastra, "as references 
to the (characters and) functions of things (IIJ!*Jtg�)." 1 5 · The sixteen 
n ames of the indivi.dual, arise, e.g. ,  as specific references to his particular 
character� and functions. The, names of various officials, again, for ex­
ample, arise from the offices they fulfill which vary according to their 
knowledge and ability. Even names like recluse, the obtainer 'of the 'Yay, 
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arise from their references to the nature and function of their respective 
referents.i6 

B) Lak$a/;ta (I) Sign: Says the Sastra: 
Niima is the word (vart;ta) (*) (that designates) the thing. For ex­

ample, "fIre" is the word that designates the (complex) entity the nature 
of which is heat (and illumination) . Lak$at;ta (is the sign by means of 
which the thing may be cognized. Smoke, e.g. , is the sign offue) . Seeing 
the smoke one understands that it indicates the presence of fire. (While 
smoke is the sign of fIre) heat is the essential nature (It) of fire. Again, 
in reference to the complex of the fIve skandhas, "man" or "woman" 
is the niima (name) ; the bodily features by means of which the person 
can be distinguished as man or woman, constitute the lak$at;ta (sign) . 
On seeing these signs, the name is given as man or womari. (69Ib) 

Speaking almost in the same terms but referring to (( artha" (�), the 
meaning, ins�ead of " lak$at;ta J J J mark or sign, we have the Siistra. saving : 

There are iIi all two things, niima (�*) and artha (�*.), the name 
or the word and its meaning. For example, "fIre" is the name and the 
meaning that it conveys is the complex entity composed of heat and 
illumination . . . It is the complex of these two elements, that is called 
"fIre." If there were another "fue" apart from these two, then it should 
.have had a third function apart from them but which is not the case. 
So it should be known that it is the complex of these two elements that 
is derivedly named "fIre" (;l!=�fll.g.�jS* ) . 1 7  (3 5 8a) 

When it is said that smoke is the laksana of fIre, laksana is taken as 
a m�rk, a sign. Niima and lak$a/;ta a�e m�t�al1y depende�t: and t1�e per­
ception of the lak$a/}a is the condition for the naming of the thing. 

First there is the perception of the fe:atures 'of man or wo�an and then 
the name is given as man or woman. Lak$a1;Ja is the root and niima is 
the branch. I s  (69I.b) 

75 



NAGARJUNA'S PHILOSOPHY 

La�a1Ja is called nimitta or occasion with regard to its functioning as 
the occasion for the rise of ideas and emotions. 

When one sees with one's eyes the (bodily) form one seizes with a 
bias (.1&) (only) such characters that one likes and clings to them (ffii1:. 
:t:) ; the others do not have the same interest in regard to these charac­
ters. As these (characters) are capable of giving rise to passion and cling­
ing they are called nimitta (fll) ,  i.e . ,  occasions (for the rise of passion) .19 
(69Ib) 

La�a1Ja (II) : Essential Character, Nature : La�a1Ja meaning the sign or 
mark (accidental character) is distinguished from la�at}a meaning the 
essential character or nature (prakrti) . In answer to a question regarding 
the distinction between lak�at;Ul (character, m) and prakrti (natute, M:) 
the Siistra observes : 

Some say, in their meaning (� .. ) there is no difference, the difference 
i� only in name. To speak of prakrti is itself to speak of lak�a1Ja and to 
speak of lak�a1Ja is itself to speak of prakrti. For example, to speak of 
the nature of fire is itself to speak of its la�a1Ja of heat, and to speak of 
its lak�a1Ja of heat is itself to speak of its prakrti. 

Some say, there is a little difference between prakrti and lak�a1Ja. 
Prakrti refers to the e3sential nature (lit) of the thing, while la�a1Ja 
refers to (the mark which is) the means to cognize it ("ilJall) .  For ex­
ample, of the Siikya-putra, prakrti is the acceptance and the leadmg of 
moral life while the lak�a1Jas are the shav�d head and the coloured cloth 
. . . Of the fire, heat is prakrti while smoke is lak�alJa. The proximate 
is the prakrt; while the distant is the lak�a1Ja. There is no necessity about 
the mark that it should arise from the very nature of the thing, while 
prakrti is the very essential nature of the thing. Thus, a metal may bear 
the mark of gold in appearing yellow in colour, while in essence it may 
he just brass. When the metal is burnt in fire or rubbed on stone, then 
it is known that it has not the nature of gold. Again, for example, when 
a person is respecting and worshipping he may appear to be a good man. 
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But when he becomes wild, scolding (people) without any sense of 
shame, becomes angry and frightful, then his true nature would come 
to light. Between prakrti and lak$aIJa there are these distinctions of being 
internal and external, proximate and distant, the first appearance and 
later revelation.20 (293 b) 

In another context speaking of the ten powers (bala) of the Buddha 
the Sastra draws the distinction between dhatu (nature) (�) and lak$alJa 
(mark) and says : 

Dhiitu is (the essence that is deepened by) cumulative cultivation 
(ftfi) and lak$alJa is (the sign or mark that is) born from dhatu.2 J  
(239b) 

Again, 

Lak$alJa becomes prak{ti (/1JG�) by cumulative cultivation. Take 
anger, for example. In the case of a person who gets angry constandy, 
eveLY day without a break, anger itself would become his nature and so 
he would become ill-natured. 

In some cases prak{ti and Jak$atJa are different. For example, seeing the 
smoke one would recognize the fire; smoke is the mark offire, it is not 
itself fire; In other cases there is no difference between the two. For 
example, heat is the nature offire and it is also the mark of fire. 22 (528b) 

Lak$alJa (III) Determinate Entity : Lak$alJa also means determinate ex­
istent entity. This is understandable because the entity being determinate 
derives its being and maintains its uniqueness only through determina­
tion (specification by abstraction) ,  which consists in dividing and setting 
apart the rest. Thus the Sutra says : 

All that is lak$alJa is dual, divided (-Wmw�=) ; all that is divided 
is a particular existent entity. All that is an existent entity is subject to 
birth and death.22' (66IC) 
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The ignorant who attend only to the obvious miss the hinterland;  
they seize the specific as  the self-contained. The wise are awake to the 
complete truth. Thus the Siistra commenting on the aLove passage, 
says : 

The things that constitute duality cannot be one without the other 
(��:f:tIJII).  But common people speak of them as two, (i.e. separate 
and independent) and so what they say is a perversion. . . . Whatever 
is a case of seizing the lak$alJa is a case offaring in duality (I&:f:tItr;l!=).23 
(664a) 

To seize the determinate (l&:f:tI) is really to allow oneself to be misled 
by names ; it is to imagine that different names mean separate essences ; 
this is to tum relative distinctions into absolute divisions. When names 
are not seized as standing for separate substances, then they cannot be 
made objects of clinging. 

A thing derives its significance only when specified and named. All 
things are spoken of only through name, determination. 

It is only in name (ffl.:ff �*) that the bodhi is spoken o£ Even the bod­
hisattva is spoken of only through names . . . All these names (as well 
as the ncqned) are born of the complex of causes and conditions and 
they are spoken of only through derived names, thought-constructions 
(ffl.f).5tZlj1l:t!MN�m).23a (3 I Sa) 

When a determinate thing is analyzed into its constituent elements by 
virtue of the combination of which the thing derives its name, it cannot 
be placed either inside or outside or in between them. The composite 
thing is not one more thing in addition to its components. The thing is 
the components themselves in combination ; the latter are the thing it­
self analyzed into different aspects. Between the constituents and the 
constituted there cannot be any such relation of inside or outside or in 
between which holds only among entities that are mutually apart. 
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(The referent of) the name "fire" for example is not itself inside the 
two elements of heat and light (which constitute the object called flre). 
But why? These elements are two while fire is one ; one is not two and 
two is not one. 

There can be no confusion (if) between the name and what it means 
(i.e. , the thing named) . In such a case when the word "fire" is being 
uttered, the mouth should get burnt. (Again, the name and the named 
are not completely apart. )  If they were completely apart (�) , then, 
having asked for fire one might get water. On account of these reasons, 
it should be known that the name fire is not itself inside these two 
elements. 

But suppose fire is outside these two elements (unconnected with 
them in any way) . Then, when one hears the name "fire," there should 
not be born in him the thought of fire in regard to these two elements. 
And if the name fire is in between these two elements (being vague in 
its significance), then it has not any fixed sphere of reference (�1.I:.!i!) 
. . . And in that case there cannot be any definite knowledge of fire 
(�IiJ�). 

Therefore it should be known that fire cannot be found in any of 
these three zones. Fire is only a derivedt name (and the thing designated 
by it is also only a conditioned entity) . 

Just the same is the case with the bodhisattva. Two elements, nama 
and rupa J combine and it is the complex of these two elements that is 
called the bodliisattva. Rupa is different and nama is different. And 
(apart from these two) if there is any entity called the bodhisattva. that 
should be a third entity (separate from these) . But actually there is no 
such thing. Therefore it should be known that bodhisattva is only a 
derived name. And the name bodhisattva cannot be located either in­
side or outside or in between (nama and rupa) .24 (3 S8a-b) 

When we imagine the components to be separate and independent, 
we cannot get back to the unity of the thing. It is only the awareness 
of the determinate as determinate, the relative as relative that restores 
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US to the original organic unity of the aspects in the thing, as well as to 
the unity of the thing itself with its larger setting. 

The name and the named: It is necessary to bring to mind that this 
whole discussion on names and determinate essences or entities bears 
direcdy on the doctrine of elements of the Sarvastivadins who base their 
pluralism on the separateness of names and argue from their meaning­
fulness to the reality of the entities they stand for.2 5  Now the Siistra 
points out that the presence of a name need not mean the actuality of 
the thing named and the existence of the name does not mean at all the 
reality or the self-being of the thing named. 

It is not proper to say that (the thing) is a reality (a substantial entity) 
just because there is the name (;ff�$:;ff) . . . . Names are of two kinds, 
true ( .. ) and untrue (� .. ) , (or significant and non-significant). As an 
example of the non-significant (non-<onnotative) name, mention may 
be made of a grass called "cauri." Now, the grass does not steal. It is truly 
devoid of the character of the thief and yet it is called by the name 
(which has the connotation) of stealing. Again there are the non-signifi­
cant, non-denotative) names �e hare's hom, or hair of the tortoise 
which do not denote anything actually existent. Although cloth is not 
unreal in the .same sense as the hare's hom, still, (it has only a conditioned 
being) ; it is there when its causal factors cooperate and it c.eases to be 
when they become dispersed. Again, take for example a forest or an 
army ; things like these have names, but there are no substanc.cs (or 
things in themselves corresponding to these) . (Again ,) for example, 
the wooden image of man has no doubt the name of man and yet in 
it one should not search for the nature of the actual human being. Simi­
larly although there is the name "cloth", still, pursuing it one should 
not expect to fmd any substantial entity (� .. ) called "cloth." (I47b) 

Again, the realists contend that the cloth is a reality for it has its 
characters and functions. A piece of cloth is either short or long, coarse 
or fme ; it has its colour ; it has its causes and conditions ; it has its produc-
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tion and destruction ; and it has its consequences. So, they contend, 
doth should be recognized as a real �ubstantial entity. 

(Surely) the doth can function as the condition for the birth of differ':' 
ent thoughts and emotions in the minds of the perceivers. For example, 
when one gets it, one feels happy and losing it one becomes sad. (I47b) 
In reply the SastTa points out : 

Things that a� as conditions for the rise of ideas are, again, of two 
kinds. Ideas arise from things that are true and they also arise from things 
that are false. The notions of the objects of dream, the moon in the 
water, the stump of wood in the dark mistakenly seen as man, are the 
ones that arise from false objects. So nothing definite can be said about 
the things that act as conditions for the birth of ideas. (viz. ,  whether they 
are real or unreal) . Therefore, (being the condition for) the eir.th of 
ideas should not be taken as the (decisive) reason (for the reality of the 
objects seen) . If the birth of the ideas were itself the criterion ' for the 
reality of the object, then there should not be the further se�ch into 
the nature of the object whether it is really there or not (J!�.*"lf). 
Now the eyes see the moon in the water ; the idea. is born tbat this is 
the moon. And if that (moon) from which the idea of the moon was 
born were itself the real moon, then there would notbe any other (moon 
as) the real moon. (i.e. , the moon in the sky) at all. (I47b-I47c) 

In other words, that things have names, that they have their re­
spective natures and functions, that they serve as objects of cognition 
and as occasions for the rise of thoughts and emotions, the�e cann<lt be 
adduced as reasons for their reality. But to mistake the unreal for the 
non-existent is again to swing from the extreme of absolute existence 
to that of absolute non-existence. Absolute existence and absolute non­
existence both are false as referring to things mundane. Things are 
unreal, i.e. , conditioned and non-substantial but not non-existent. Again 
everything has its own nature but is not unconditioned. This is the truth 
of conditioned origination, the Middle Way. 
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Section II 

MODE S O F  CONVENTION 

Modes of determinate being: The conventional entities that constitute the 
mundane existence can be distinguished as of three kinds: The complex 
thing, the subtle constituents and the ways in which the latter combine 
to constitute the thing. Every one of these has its own kind of being. 
Each is a kind of conventional entity with its own name. But this should 
not mislead one to imagine that these kinds of entities which are arrived 
at by logical analysis have all their own unconditioned and separate ex­
istence. Of course, as relative modes of being they not only hold good 
but are essential aspects of common experience. 

Thus we find the Sastra mentioning three modes of determinate 
being which can be called relational modes of being or relational 
entities, actual entities (subtle constituent elements of the complex ob­
jects) and the complex objects themselves. 

Thus the Siistra says: 

(Determinate) being can be of three kinds (1f1f=_) : that of rela­
tional entities (flI�1f), that of (complex things with) derived names 
(.jj£�1f), and that of the subtle constituents (�1f). 

(The first kind of being viz. ,) that of relational entities, (stands for 
what is designated by such relational terms as) long and short, this and 
that. . . . (In themselves these are abstractions. ) These designations refer 
to and derive their meaning from the mutual relations (that actual things 
bear to one another) .  "Long" derives its significance depending on the 
"short," and "short" derives its significance depending on the "long." 
(Similarly) "this" depends on "that" and "that" on "this." If one is to 
the east of a thing, then the thing is to one's west, and vice-versa. The 
thing is one and the same and not different (-�*A), and yet there 
are these distinctions of "east" and "west." All these ("long," , tshort" 
etc.) have names but are devoid of substantial referents, (;ff�mJ�"). 
Such names as these are called the names of mutual relations (among 
actually existent entities) .  They do not stand for any actual entities 
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('*" ,l'£-. ) Th J" th lik "J" " " 11 " " " 
A a:. . ererore ese names are not e Iorm, sme , taste, 

"touch," etc. (which stand for actual entities, elements of existence) . 
(I47c) 

It may be noted that the names of these relational modes arise as 
references to the ways in which things become, arise and perish in mutu­
ality. They are in themselves not even actual things ; these are mutual 
references that hold among actual things by virtue of the relations that 
the latter bear to one another. The Siistra speaks in another context : 

It is in reference to the birth and death of elements, viz., skandhas, 
iiyatanas and dhatU5, that there is the derived name "time" (��W.A1:._ 
�::&j§�) ; there is no time (as substance) other than these. Even space 
and time, together and apart (i.e., whole and part) , identity and differ- . 
ence, long and short are names that arise in a similar way (as references 
to the ways in which things function in mutual relatedness) . Common 
people cling to them at heart and so they say that these are substantial 
entities. Hence one must abandon (one's clinging to) the conventional 
entities of the mundane truth. 26 (6sc�a) 

Speaking of the modes of convention the Siistra continues: 

The being of (complex things with) derived names is like (the name) 
curd (and what it stands for). "Curd" is (a complex thing) constituted 
of form, smell, taste and touch ; these four causal factors combine (and 
there is the complex thing) depending on which (i.e., as referring to 
which) there is the name, "curd." "Curd," of course, is an existent 
thing, but its existence (1f) is not of the same kind as the existence of 
its causal factors (�IPJ���;ff). It is unreal (1!!t) (dependent, derived 
being) and yet it is not unreal in the same sense as the hare's horn, or 
the hair of the tortoise, (which are just words without anything cor­
responding to them). It is only through the combination of the (subtle) 
causaVactors (there is the thing and as its designation there is) the name 
"curd." The same is the case with "cloth." (The same is also the case 
even with the person, the individual). 
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(As to the being of the subtle atomic elements like form. smell. 
taste and touch,) these subtle elements combine and there are the subtle 
particles of hair. Through (the combination of) the subtle particles of 
hair there is the hair itsel£ Through (the combination of) several hairs, 
there is a lock of hair. And through the collections oflocks of hair there 
are threads and from the threads there is cloth. From cloth there is the 
ready made dress. Now, in the absence of the particles of hair there 
would not be the hair ;  in the absence of the locks of hair, there would 
not be the threads ; in the absence of the threads there would not be the 
cloth. and in the absence of the cloth there would not be the ready-made 
dress. (I47c) 

But are the subtle elements. being ultimate in analysis, themselves 
real? Speaking of the "subtlest" as only a name imposed, the Siistra 
says : 

The "subtlest" has nothing (substantial) as its referent. The name is 
simply imposed (on what is conceived by some as the subtlest) (�.� 
.5��Z�) ;  because gross and subtle are only relative terms. From the 

' standpoint of something "gross," there is something "subtle ;"  but this 
"subtle" thing itself has still subtler elements (as its constituents and 
there could be no end to this division) . (I47c) 

Pursuing in this way, one finds that (subtle and indivisible and there­
fore real and imperishable) atomic elements cannot be found. (The 
name "atoms" meaning "indivisible" is only superimposed on some 
thing that is not truly indivisible.)117 (I48a) 

Stripping bare the true being: (1) The three modes of convention : To strip 
reality bare .of the veils of confusion consists not in the literal destruction 
or even abandoning of things of mundane existence but in giving up 
one's false imaginations in regard to the true nature of things. It is a 
progressive deepening of one's comprehension of reality. Correspond­
ing to the gros�ness or subtlety of the conventional entities that become 
objects of clinging under ignorance, the Prajiiiipiirmitii-sutras give two 
accounts of this stripping bare. These are really accounts of conventional 
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modes of being meant to be of help to one in giving up one's false imagi­
nations about the true nature of things. 

Beguiled by names imposed on things the ignorant imagine every­
thing to be real and nonrelational. By mistaking ultimates in analysis 
as ultimates in reality, the analysts miss the truly ultimate, the undivided 
being. It is essential to distinguish the unreal from the real, the conven­
tional from the ultimate. The three kinds of convention (prajfiapti) that 
are mentioned here stand for the kinds of conventional entities to which 
people at different levels of understanding cling as ultimate and uncondi­
tioned. 

Speaking of the kinds of convention, the Siistra says: 

The subde elements like the five skandhas are the kinds of entities 
designated by (the convention called) dharma-prajfiapti (�ill.iI�). It is 
the complex entity constituted of these subde elements that is called the 
individual. It is the combination of many single bones that is c�lled the 
skull. It is the combination of the roots and branches, leaves and clowers 
that is called the tree. This is (the kind of convention called) avavada 
(�)-prajfiapti. By means of these names (individual etc.) the characters 
of the two kinds of (constituent) elements (viz., bodily and mental) are 
seized and spoken of as the two (basic) kinds (that constitute the compo­
site entity called the ego) . This is (the kind of convention called) nama­
sanketa (�*)-prajfiapti. 

Again, it is by a combination of the many subde elements that a gross 
thing is born. Take, for example, the gross physical thing; it arises as 
the result of the coming together of many subde physical elements. This 
is dharma-prajfiapti because from (the combination of) certain things cer­
tain other things are born (��;ff�). When these gross things combine, 
there is (again another composite thing born, as referring to which) 
there arises yet another name. When the capacity to illuminate and .the 
capacity to burn come together (there arises the complex thing as the 
designation of which) there arises the name "fire." (Here)- based on 
nama and rnpa (which are relatively basic elements) there is the "indi­
vidual." Nama and rupa are (the basic, constituent) elements ; "indi­
vidual" is a derived name. This is tlfIaviidtrprajfillpti. It is called avavid 
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because here {(niima" is seized and crriipa" is seized (l&{sl&-tdjUl��). 
At the end of many names, yet other names arise, e.g. , at the end of the 

" c.  " "b " k " h '  h "h " names ralter, riC , etc. t ere anses yet anot er name, ouse. 
At the end of the names "roots," "branches," "leaves" and "flowers," 
there arises yet another name, "tree." This is niimasanketa-prajiiapti. 
(358lrc) 

The wayfarer in order to get at the truth of these conventional entities 
and thus to become free from clinging to them as absolute: 

First denies the niima-sanketa-prajiiapti, and reaches the avaviida­
prajiiapti, then he denies the avaviida-prajiiapti, and reaches"the dharma­
prajiiapti, and lastly he denies the Jharma-prajiiapti and reaches the uni­
versal reality (�JMfi't"t§�). The universal reality is the prajiiiipiiramitii 
itself, devoid of all names and determinate essences.28 (358c) 

In other words, it might be said that common people cling at the level 
of gross things ; further penetration by analysis puts one on the level of 
the different complex entities like matter, mind and life which are also 
as much open to clinging as the gross things themselves. Still further 
analysis leads one to the level of logical entities (like the dharmas of the 
Sarvastivadins), the separate minute elements which one arrives at by 
logical analysis of concrete experience. Even the last are as much open 
to clinging as the other two kinds. It is by realizing that even the subtlest 
of things that one arrives at by analysis are not ultimate in reality that one 
becomes free from one's clinging to the products of analysis. The philo­
sophy of siinyatii seeks to bring about this realization by laying bare the 
inconsistencies to which one is led by imagining that the subtle and the 
separate are ultimate and absolute. 

(II) The three grades of essential nature: The same process of stripping 
bare the essential nature of things, the ultimate reality, is contained in 
another account of the Prajiiiipiiramitii, viz. , that of the three kinds or 
levels of lak$at;la, essential nature. It  consists in starting with the lak$at;la 
of the complex, conditioned things, passing through the subtle elements 
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of analysis, and reaching fmally the ultimate reality, the indeterminate 
dharma by a progressive deepening of one's insight into th� true nature 
of things. This is to enable one to become free from clinging in regard 
to all objects starting from the gross objects of the common man down 
to the ultimate reality itsel£ 

Thus the Sastra says : 

Lak�at}a (essential nature) is of three kinds: that of the derived names 
(��;fH) (and the composite things designated by them) , that of the 
subtle (constituent) elements (itff:!) and that of the indeterminate 
(dharma) (�;fH;fH). (The first kind, viz. ,) the lak�at}a of derived names 
refers to (the determinate essences of the composite) objects like cart, 
house, forest, army and individual. On the complex of all (the constitu­
ent) elements there is imposed this yet another name (viz., "cart," or 
"house" or "individual") .  Owing to the power of ignorance one seizes 
(these objects) which are by nature derived na1l).es (and dependent en­
tities) and gives rise to all afflictions and deeds. 

(The second kind), that of the subtle constituent elements (stands 
for) the subtle elements like the five skandhas, the twelve ayatanas and 
the eighteen dhatus. All (these) are seen as real when seen only with the 
eyes offlesh. Bnt when seen with the eye of wisdom, they are known to 
be unreal. Therefore even these subtle constituent elements are unreal 
and the �ords (that speak of them as real) are deceptive. Therefore one 
should give up (one's clinging to) the subtle constituent elements. 

Leaving these two kinds, there remains only the essential nature of 
the indeterminate (�ff:!f§) (dharma) . Some people seize (even) this 
indeterminate dharma; pursuing the characters that they thus seize 
(under ignorance) , they again become subject to life in bondage. There­
fore one should not cling even to the indeterminate (dharma) . 

(The true comprehension of) the indeterminate (dharma) is that in 
which clinging to all these three hnds is given up (Jlllt=flff:!$:��*§) . 
When there is no character (or determinate nature) (that can be seized ) 
then there is no seizing ; when there is no seizing (and therefore no bind­
ing) there is also no coming out (from bondage) . . .  To be devoid 
of (specific) nature (�'Ii) is to be devoid of (specific) character. To be 
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devoid of specific character (i3  tfJ�) is itself to be eternally devoid of 
(all determinate) essence. To be devoid of (all determinate) essence 
is itself to be identical (1iiJ) with dharma-dhatu, tathata, bhutako!i {i.e., the 
�timate reality).29 (49Sb) 

The Middle Way: The Middle Way is the way that rises above the 
two extremes in its comprehension of the mundane nature of things ; 
it restores to the mind the Wldistorted understanding of the conditioned, 
dynamic nature of all entities, and in that very act it restores also one's 
awareness of the real nature of oneself as well as of all the rest as the 
Wlconditioned dharma. 

"To speakis to determine" (lim�JH!:ftm) ;30 and yet, the determinate 
is not exclusively so. A collection of bare particulars is not even con­
ceivable: To cling exclusively to the determinate is to deprive life of its 
richness and dynamism, while to cling exclusively to the inileterminate 
is to reduce it to the level of the determinate and divest it of all its mean­
ing and relevance to the dependent and the contingent. 

"Salak$atJa (determinate) is one extreme, alak$atJa (indeterminate) is 
another ; to reject these two extrem� and to fare on the Middle Way 
is the true nature of the B\1ddha." (492C) 
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CHAPTER III 

IGNORANCE 

Section I 

NATURE A ND F U N C T I O N  O F  IGNORANCE 

Nature of Ignorance: We have already noted that even the ignorant has 
the sense of the real. But in him the sense of the ground of things has 
been minimized to the limit ; and the exclusive absorption in the specific 
and the obvious is at its peak. He does not distinguish the mundane and 
the ultimate. He imagines the conditioned as unconditioned. But this 
imagination of his does not alter the true nature of things; and this un­
alterability is the only hope for man, although of this he may not be 
always aware.l The PrajFiiipiiramitii-sutras emphasize the fundamental 
truth that the true nature of things ever remains the same, unaffected 
by our imaginative constructions, and convey this truth by the illustra­
tions of illusion.2 We may note here a few points about illusion and its 
cancellation. 

(I) With the cancellation of error, the character that is revealed to 
be false comes to be realized as something that has been superimposed 
on things by virtue of our own imaginative construction. It was in our 
ignorance that we imagined it to belong to the thing itself as its true 
nature. Unreflective belief in the reality of the imagined is cancelled 
as false in the light of reflective criticism: if it were true, it should not 

. have been negated. While truth is revealed by rational criticism, falsity 
is imagined by ignorance. 

(II) To deny false beliefs is not to deny the things themselves, nor 
does this denial necessarily amount to the actual negation of the "ap­
pearance".3 The denial is of our uncritical belief in regard to things. 

89 



NAGARJUNA'S PHILOSOPHY 

What was once conceived to be real is now realized to be unreal. 
(III) With the realization of the falsity of the imagined characters, 

again, what was once conceived to be objective to and constraining the 
self is now revealed to be truly not so ; the once believed ultimacy of 
the line of division between the "self" and the "not-self," the subjective 
and the objective, is rejected as untrue. 

Defming ignorance, the Sutra says : 

All things are devoid of substantiality (�i*�ffl1f) ; they so exist that 
they are not absolutely existent. This (non-substantiality of things which 
is their true nature) people do not know, and this is ignorance . . .  
(All things are non-substantial) and in regard to these the common 
people, owing to the power of ignorance atid the thirst of passion 
(��jJ�'��), give rise to perversions and imaginative constructions 
(* �7}5J!J). Tpis is called ignorance. These people get bound by the two 
dead-ends ; they do not know and have not seen the truth of the non­
substantiality of things and so they give rise to ;maginative construc­
tions in regard to all things and cling to them (1i:ttt7}5J!J;f). On account 
of their clinging in regard to things that are non-substantial, they yet 
give rise to (perverted) · cognitions, (perverted) understandings and 
(perverted) views . . . .  So they are considered as common people, com­
parable to children. Such people do not get beyond (life in the limited 
spru:res, viz. ,  the realm of desire etc.) ;  . . .  they do not dwell (in the noble 
way) ; for this reason they are called the common people, comparable 
to children ; they are called also "the clinging" (*tf) . . . .  Because they 
lack the power of skilfulness, they give rise to imaginative construc­
tions and cling (to things).4  (3 74a-b) 

Kinds of error: (I) Error in regard to the mundane truth : The passage cited 
above shows that ignorance consIsts in misconstruction, mistaking 
things for what they are not. In the context of the mundane nature of 
things preeminent in this passage, the misconstruction consists in mis­
taking the relative as absolute, the fragmentary as complete. This is 
viparyaya (perversion) : 
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The common people owing to the poison of ignorance give rise to 
perversion (f'Pijif.m) in regard to everything. In regard to the imperma­
nent they give rise to the thought of permanence. (I7IC) 

This power of ignorance to generate perversion is compared to the 
power of a dream that creates illusory objects which one fondly believes 
to be real while still in the dream, only to laugh at one's own foolish 
imagination when one awakes.5 

The thoughts and emotions that are thus built on perversions are 
crooked ones distorted by wrong notions. 

Owing to the afHictions (kleSas) headed by ignorance, people give rise 
to perversion and (thus to) crooked (thoughts and emotions) in regard 
to the true nature of things (it-''ItmJ:fMA$III! ).6 (298c) 

The passage which we have quoted above as defining ignorance 
(374a-b) makes out that it lIS by clinging that one gets bound to dead­
ends. It is the unseasoned emotion that clings at every step, seizes every­
thing that it lights upon. When the mind lacks the comprehensive 
awareness of the complete nature of things it sticks fast to the fragmen­
tary as the complete. This is owing to the thirst working in blindness. 
The mind in this state swings from extreme to extreme ; in its swinging 
to extremes, it clings to dead-ends. Extremes or dead-ends are the partial 
seized as complete, the relative seized as absolute. 

The same passage on ignorance shows that it is by the power of 
skilfulness that one keeps oneself free from clinging. Wisdom consists 
in giving up dogmatism by widening the understanding, by deepening 
the penetration. The right comprehension in regard to the mundane 
nature of things consists in realizing that all things are siinya, relative 
and non-substantial, conditioned and changing. This comprehension 
lies at 'the root of the skilfulness of the wise. 

(II) Error in regard to the ultimate trtlth : If this comprehension of things 
as conditioned and non-substantial be taken as itself the comprehension 
of their ultimate truth, this again would be a case of clinging. This is a 
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case of imagining that the conditioned nature of things is itself their 
ultimate nature, that everything is absolutely conditionec1 Now, this 
would mean an absolute division between the conditioned and the un­
conditioned, the divided and the undivided, the permanent and the im­
permanent, and in this case the undivided would not be the truly undi­
vided,. as it would be divided from the divided. The undivided would 
not be the bhutalak�ana, the true nature of things, as it would be ab­
solutely different and completely separate from them. This is an error 
not in respect to the mundane nature of things but in respect to their 
ultimate nature. This is also a case of the error of misplaced absolute­
ness, for, while the conditionedness of the conditioned and the con­
sequent division between the conditioned and the unconditioned are 
alike conditioned, they are here mistaken to be absolute and ultimate. 

Tills error which one may fall into in regard to the ultimate nature 
of things consists in the imagination of determination and division in 
reference to it, by which one misses its unconditioned, undivided nature. 

Thus the Siistra says: 

As ignorance and other kle1as enter (and hide the truth of) things 
one misses their true nature ; as one misses their true nature one's under­
standing of them becomes crooked and not straight. When the wise 
banish ignorance then the truth of things shines once again. For example, 
the thick dark cloud covers up the nature of akasa which is ever pure by 
nature. But when the clouds are blown away then the purity of akasa 
shines forth once again. (3 34a) 

The Buddhas by virtue of their power of great merit, wisdom and 
skill, remove the perversions in the hearts of the common people and 
enable them to comprehend the svabhava-sunyata (the ultimate reality) 
of things. Akasa for example is ever pure by its very nature ; dirt and 
darkness do not soil it (�*:f;.filiJ). But sometimes with the blowing of 
the wind the clouds .screen it. The common people simply say that akiisa 
has become impure. But when the fierce wind blows once again and 
removes the clouds, people would say that akiisa has become pure. But 
in truth akasa neither became dirty nor clean,. Just in the same way do 
the Buddhas, by the fierce wind of their teachings of the dharma, blow 
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away (from the minds of the common people) the screen of the clouds 
of perversion enabling them to get (back to) the (original) purity. But 
in truth, the ultimate nature of things itself neither (becomes) impure 
nor clean.' (698b) 

Error is not devoid of object: It is to be noted that whether it is at the 
"munaane" level or at the "transmundane" level error is not devoid of 
object. While at the mundane level the object of error is the condition­
ed, changing, entity, the error in regard to the ultimate truth has for its 
object the unconditioned reality itsel£ While in the one case the error 
consists in the imagination of unconditionedness and substantiality in 
regard to the conditioned and non-substantial, in the other case it con­
sists in the imagination of division and determination in regard to that 
which is undivided and indeterminate. The cancellation of error in the 
one case means the revelation of the conditioned and changing nature 
of things, and the cancellation of error in the other case means the revela­
tion of the ultimate reality as the undivided being. And under all cir­
cumstances the root form of error still stands as the error of misplaced 
absoluteness, which always fWlctions by way of seizing, clinging. 

The Siistra points out that it is not true that at any time cognition hap­
pens without an object. Thus it says : 

Ifit is said that things are seen to be existent (purely) out of perversion 
(without any objective basis), then, where one sees a single person why 
does one not see two or three persons instead? For (is it not the conten­
tion here that) cognition happens without any object and that every­
thing is seen purely out of perversion? (I7IC) 

Even in a dream cognition is not devoid of an object, although it 
cannot be taken as true beyond the state of the dream. Those who 
argue that dream objects are as real as the objects of waking experience . 
commit the same error as those who deny the object altogether, holding 
it to be totally non-existent. Both commit alike the error of clinging 
to dead-ends. 

Posing the question whether it is not true that even in a dream there 
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is cognition only when the mind confronts the proper o�ject and how, 
in that case, it could be that the dream objects are unreal, the Siistra 
proceeds to say that although in a dream we do see many things, still, 
they are not unconditionally true. For, the unconditionally true is unde­
niable, while the dream objects are denied beyond the state of dream, 
as they are private and inconsistent with the objects of normal, waking 
experience which is open to all. Thus the Siistra says : 

(In dreams) we see things that (are inconsistent with the things of 
waking experience and which therefore) should not be seen (as true) 
(�I1.IJ!ilffJ!). In a dream (for example) one sees a man with horns on 
his head. Sometimes one sees in a dream that the human body flies in 
the sky. Actually, no man has horns on his head nor can the human 
body fly in the sky. Therefore (the objects seen in the dream) are not 
true. 

But surely. says the inquirer, there is the human head and surely there 
are the horns although in different places. On account of the confusion 
in the mind (J2I..C,,1i'JMc) one just sees that the human head has horns. 
Again, surely, there is the sky and there are the things that fly, and 
simply out of confusion, one sees that one's body itself flies in the sky. 
It cannot be that the objects seen in the dream are false (*� .. .@,). (For, 
is it not the very objects which we see in waking experience that 
constitute the objects in dream?)8 (I03c) 

There is no doubt, says the Siistra, that there is the human he3d and 
there are also horns; still, that the human head bears horns is false. But 
the inquirer would urge: 

The world is wide and the fruits of the deeds done by men in their 
former lives are various. It may be that in some other country the 
human head bears horns; It may be that there men have only one hand 
and one leg and are only one foot high, or they may even be nine feet 
high. What is there to wonder if a man has horns on his head? 

Now, if people in other countries have horns on their head, let them 
have; but in a dream we see that in this very country, the very person 
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whom we know has horns on his head, and this cannot be true. Again, 
if one would see in a dream the end of space, the end of the regions, the 
end of time, how can this be true? Where is the place where there is 
no space, no region, no time? Therefore it is said that in a dream we see 
things as existent which are actually non-existent. (I03c-I04a) 

In a dream we do experience objects, but they hold only there; 
they have no truth beyond that state. And when wejudge that in a 
dream we experience as existent the things that are truly non-existent 
we are judging the dream-state from the standpoint of the waking state. 
But even in a dream, cognition is not without an object. 

As to your question as to how there can be cognition even when there 
are no objects, now, although, (in trUth) , there are not in dream the 
five kinds of sense objects (as substantial entities) ,  still, out of one's own 
thought (aided by) memory. ( §  ,E,!j.t1t�:h"$:) there arise (the- diverse 
kinds of) things (that serve) as objects (r!��). For example, some one 
might say men have two heads ; by hearing these words, there arises (in 
some mind) the thought (that men really may have two heads). That 
in a dream one sees as existent things that are really nonexistent is also 
like this. The same is the case with all things. Although all things are 
devoid of reality, all the same, (they are objects of experience), they 
are heard and seen and known. (IO�) 

The things that are illustrated as illusory are indeed objects of experi­
ence, but they are not real and self-existent ; there arises the sense of 
reality in regard to them only in the mihd of the uncritical, who, in 
accepting these things as real and sdf-existent, allow themsdves to be 
bound by them; but the wise, who have realized the illusoriness of 
these things stand beyond them, for they know the true nature of these. 

(When for example) the ignorant (hear an echo) they would say that 
(inside the cave the� is actually) a person making the sound. But the 
wise understand within themsdves that this sound which is an echo is 
not produced by any person (inside the cave). The sound that emerges 
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from the cave arises only on account of the contact (of the first sound 
with the cave) and only thus derives its name, echo. The echo is siinya, 
devoid of substance, and yet- it can deceive the ears (..of the hearers) . 
(103a) 

Again, when a child sees an image in the mirror, it feels delighted at 
heart, and passionately seeks to seize it. When the image disappears, it 
breaks the mirror to pieces (out of rage), but atfempts to seize (the 
image once again) . The elders laugh at this. Now, this is just the case 
with (the ignorant, who) having lost the pleasaure (of the five senses), 
seek it once again. And these are laughed at by the wise who have 
r�alized the Way. (104c) 

The wise and the ignorant: While the thing is one and the same, our 
attitude in regard to it differs according to the way we understand it. 
No one can alter the true nature of things, but everyone can improve 
his own conception of them. This is the idea that is sought to be set 
forth in the several illustrations of illusion. 

The sharp in understanding grasp (without difficulty) this (central) 
idea of the Buddha's teachings, but those whose power of grasping is 
blunt give rise to clinging at every step. They cling to words and names. 
If they hear of sunyata, to this they cling. If they hear that sunyata is also 
sunya even to this they cling. If they -hear that all things in their 
ultimate nature are themselves the peace, (the NirvaJ?a) , where the 
entire course of words stops, even there they cling. As their own 
minc1 is impure so, even the noble truths that they hear they mistake, 
seizing them in an impure way. When a person with his eyes covered 
with a coloured screen perceives the pure crystal, the spha!ika, even there 
he perceives only the screen of his own eyes ; (in his ignorance he imputes 
the colour of the screen to the crystal itself and) he just says that the crys­
tal is itself impure. (722c-723a) 

In reference to the elements (like the sense, the object and the contact 
of sense with object that arise by way of conditioned origination) one 
gives rise to all kinds of kle1as and sinful deeds as a result of one's per­
verse thoqghts. But in regard to these very elements one who has the 
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right thought (and right attitude) gives rise to elements of merit (that 
are of help to him in his way-faring) . 9  (3 64c) 

Difference, distinction, is essential to the mundane nature of things,. 
where everything is a specific, determinate entity. The course of the 
world is an organic unity of the distinct and the unique. And· yet if one 
clings to the determinate as itself the ultimate, then, neither the mundane 
nature nor the ultimate nature of things can be rightly conceived ; one 
then fails to realize the good that the world is capable of yielding. If one 
clings to the divided, the determinate, as itself ultimate then one cannot 
enhance one's potency for merit� 

But the bodhisattva, faring in the ultimate reality, viz. ,  the ulldivided 
dharma 1 ever increases his potency for good from the very beginning 
up to the end of his wayfaring . There is no mixture of error (in his 
potency for merit, and so it stands invincible) .  (656c) 

To repeat the central idea in the philosophy of Nagarjuna, with 
which his works are replete : 

When one fares by seizing, by clinging, then (in one's case) the world 
would be a (mass of) perversion ; but when one fares free from seizing, 
free from clinging, then (the world itself) is Nirvat:la.9a (644C) 

When the Buddha specifies things and their relations, when He 
speaks of the conditioned entities and their ways of working, He is not 
violating the ultimate nature of things, for He is aware of them as condi­
tioned and specific and He does not mistake their determinate nature 
itself to be their ultimate nature. Those who lack the sense of the beyond 
cling to the determinate while the wise have no confusion about 
tl�ngs.10 
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Section II 

T H E  S E N S E  O F  " I "  A ND T H E  F A L S E  
S E N S E  O F  S E L F  

The rise of the sense ort I" : The sense of "1"11  implying by contrast the 
sense of "not-I" naturally belongs to the world of the determinate. 
But the uniqueness of self-consciousness is that there is immanent in it 
the awareness of the unconditioned reality as its ultimate nature. The 
self-conscious intellect, having differentiated the undifferenced, identifies 
itself with the specific complex entity, the body-mind. And in this 
identification, the intellect, owing to the operation of ignorance, wrong­
ly transfers its sense of unconditionedness which is its ultimate nature 
to itself in its mundane nature. The sense of self is due to self-conscious 
intellection, but the falsity in the false sense of self is due to ignorance. 
The sense of self or the sense of "I", according to the Sastra, is the reflec­
tion of the unconditioned reality in the conditioned self-conscious intel­
lect ; it is the sense of the real in man. 

The moon is really in the sky, but the image appears in the water 
(J:l 1r:(£.rj:�.p��Jt&'�.*). The tilOon of the universal reality is in the sky of 
tathatii, dharma-dhatu, bhutakoti, while (its reflection, the sense of) "I" and 
"mine," appears in the water of the minds of men and godsP (I02b) 

The sense of "I" in its true form is the sense of the real immanent 
in man ; the true import, the ultimate, original meaning of "I" is self­
being, unconditionedness. But the mind, the self-conscious intellect, 
under the influence of ignorance, comes to apply wrongly this sense 
of unconditionedness to itself in its mundane, i .e. ,  conditioned nature, 
as well as to that with which it identifies itself and through that to all 
things that it lights upon. 

A shadow appears only when ther� is a bright light ; when there is 
no light there is no shadow. Similarly, when the kle1as, affiictions, and 
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the samyojanas, factors of bondage , (products of ignorance) obstruct 
the light of samyagdr$ti (or prajfia) , then there arise the shadow of "I" 
and the shadow of all other things. (Io4a) 

Moreover, it is in a still sheet of water that the image of the moon 
becomes visible. It is not visible in disturbed water. In the heart that is 
stupefied by ignorance, there become visible the sense of ego, the sense 
of pride and the consequent factors of bondage . But, when the water 
of the heart is beaten and disturbed by the staff of true wisdom, then ­
the ego image (and the pride image) do not appear. (Io2b) 

I t is under ignorance that one misses the moon and sees only the 
image , and mistakes the image itself for the real moon . It is then that 
the sense of "I" comes t{) be applied exclusively to the object with which 
the self, viz. ,  the self-conscious intellect has identified itself. And with 
this identification of the intellect with the specific object, the ultimate 
meaning of self, viz . ,  self-being, underivedness, comes to be applied, 
only wrongly, to this very object, and thus the derived comes to be 
mistaken for the underived. The misapplication of this sense of uncon­
ditionedness then comes to be extended to everything that the different­
iating intellect alights upon ; every particular individual entity comes 
to be endowed with underivedness and substantiality, of which it is 
actually devoid. And thus there arises the clinging in regard to every­
thing . I 3 

This identification of the self-conscious intellect with the specific, 
conditioned, complex entity as one's own self would lead one to dis­
tinguishing all else as what is external to oneself in contrast to this speci­
fic entity which by virtue of its having been identified with the sdf­
conscious principle , itself comes to be considered as internal . Thus 
there arise the distinctions of self and other, internal and external. While 
these distinctions belong to the very essence of the mundane nature of' 
things, and constitute the very form in which the entire mundane ex­
istence appears , they are turned into falsity when they are treated not 
as relative distinctions but as absolute divisions. On the basis of this 
notion of the absolute exclusiveness of self, there proceeds the other 
tendency of the principle of intellection, viz. ,  the tendency to unify 
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but now in terms of "I" and that which "belongs to me;" the "mine, 
i .e . ,  in terms of possession. Thus there arise greed and anger, and the 
sinful deeds prompted by them. 

From the sense of "I" there arises the sense of "mine." With the rise 
of the sense of "I" and the sense of "lnine," there arises the sense of 
greed in regard to things that benefit the self, and there arises the sense 
of anger in regard to things that thwart (the interest of the self) . Bonds 
of passions such as these arise not out of wisdom but out of madness 
and perversion. Therefore they are called (the products of) stupidity. 
These three poisons of greed etc. are the root of all kleias.1 4  (286c) 

The false sense of "I" and the consequent sense of possession arise 
not only in regard to the entire individual entity, the body-mind com­
plex as a whole, but they arise also in regard to each of the elements 
within the complex entity, i.e., in regard to each of the five skandhas. 

Owing to the power of the false ,sense of self, one sees the self in four 
ways, viz. , that "rupa'is I," "rupa is mine," "in me there is rupa" and 
"in rupa there is mysel£" (Similar kinds of views arise even in regard 
to the other four skandhas) . Thus there are altogether twenty kinds of 
false sense of se1£ When one realizes the awakening to true wisdom, 
then one understands the falsity of these.1 5  (r03c) 

Kinds of self-reference: the sense of tt I" and the false sense of self: It is 
in this self-conscious intellection that the crux of individuality lies, But 
the self-conscious intellection is not itself to be identified with the wrong 
notion of individuality. It becomes the wrong notion when it functions 
under ignorance . Functioning under the light of knowledge it would 
be the unerring sense of sel£ The sense of ' 'I ' '  is at cross roads, it has 
a double reference. It shares at once two orders of being, the condi­
tioned and the unconditioned ;  it is at once a universalizing as well as 
a particularizing tendency. It can work as much for liberation as for 
bondage ; it can work non-clingingly as well as by clinging. What makes 
(he difference is the continuation or the extinction of the perverting force 
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of ignorance. Satkiiyadmi is perversion at its root. This is to be dis­
tinguished from the unerring sense of sel£ 1 6  

The sense o f  "I" i s  not in itself false, although i t  belongs t o  the world 
of the determinate. As a mundane truth it refers to the complex of 
personality. Self-reference as a reference to the real self, i .e. ,  the rel1 
nature of one's being, is only one side of the sense of " I." For, it is at 
the same time a reference to the divided, relative entity with which 
the being identifies itself as "I," and this entity, thus becomes the "self" 
of the being ; the life of the being consists in the life of this entity with 

which it has identified itself From the standpoint of this specific entity, 
the body-mind complex, the being differentiates itself from all the rest 
as the not-self This is the ordinary empirical self It serves to analyze 
and differentiate things as well as to reunify them from the standpoint 
of a specific center of experience as its own. This is the very way in 
which one brings forth one's hidden potencies to manifestation ; ap­
propriation of experience through the sense of "I" is what makes events 
In life meaningful. The entire world, the common man as well as the 
bodhisattva, even the Buddha, works through the sense of "I." Every­
one has his own self (different from the self of others) in which he is 
interested and it is for the growth and fulfilment of this self of his that 
everyone works. And the sense of "I" is not rigidly fixed in respect to 
its objects, either in kind or in extent. In extent, it may vary from this 

specific individual, this body-mind complex, which is its self, to all 
individuals, the entire world. Again, in kind, it may vary from the 

, divided, relative changing entity, to the undivided, absolute being, the 
real self. 

In respect to the manner of its working, again, as a reference to the 
specific determinate entity, the body-o{ind complex as "I;" the sense 
of self admits of different kinds. Firstly, there is the sense of self with 
the understanding in regard to the specific empirical self as neither 

excIbsive of other selves nor anything ultimate and absolute ; this is 
the unerring sense of "I ," which comes with mature self-consicollsness 
in which one is not blind to the meaning of the sense of the beyond, and 
therefore in which there is not th.: clinging to the determinate self either 
as absolutely determinate and therefore totally different from the wldi-
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vided being or as itself an eternal independent substance. The wise use 
the sense of self and live their individual lives but ever keeping free from 
the error of clinging. 

Secondly, one may understand one's individual self as divided and 
therefore determinate and yet may entertain the notion that the divided 
is absolutely so, and therefore completely divided from the undivided. 
This is to err in regard to its ultimate nature, for this would amount 
to carrying over transferring the division to the unconditioned reality ; 
this is to confuse the mundane with the ultimate. This is to miss the com­
prehension of the truly undivided. This is, as it was seen above, the error 
in regard to the ultimate truth. 

Thirdly, one's individual self, the ordinary object of the notion of 
"I, " the body-mind complex, may be conceived as itself independent 
and ultimate ; of the not "I" which is split, again, into many different en­
tities each may again be conceived to be equally independent and ulti­
mate. This is to err not only in regard to the ultimate nature of things, 
but even in regard to their mundane nature. For this is an imagination 
of ultimacy in regard to that which is in fact determinate. This is the error 
of misplaced absoluteness carried to its completion. 

Strictly it is the last that is the complete form of satkaya-dr$ti, the false 
sense of self, the error which is the root of all errors. It is a dmi (vicw) 
in which the complex, conditioned entity (kaya) is imagincd to be ab­
solute and unconditioned (sat) and in which this imagination is ex­
tended to everything that the differentiating intellect seizes hold of. 
The whole of experience is first split into "I" and "not-I" and the "not­
I" again is split into many different objects . First there is the imagination 
of absolute exclusiveness in regard to the "I ,"  i . e . ,  the entity that con­
stitutes the obj ect of the notion of "I ,"  and then the same notion of 
absolute exclusiveness is imagined in regard to evcry other thing. Thus 
each of the divided entities is itselfimagincd to bc absolute and exclusive 
of all the rest. It is this imagination of absoluteness and exclusiveness in 
regard to the things which are in truth determinate and relative that 
lies at the root of all error and evil. This imagination is precisely the way 
in which ignorance works. In respect to the mundane truth, where all 
things are nama and lak$a1)a, there is the error of imagining that every-
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thing is independent and absolute; in reference to the ultimate truth, 
which is the undivided being, the real nature of all things, there is the 
error of entertaining the notion of division and determination. This is 
the same thing as imagining, "I shall realize Nirvalfa, Nirv:iJ;a shall be 
mine." For, here there is the entertaining of the notion that the "I" 
is one thing and Nirval).a is another. To take this notion seriously is to 
split the undivided being into "I" and "Nirval).a," into the realizer and 
the realized, subject and object. Even here one falls short of the truly 
undivided. 

The unerring sense of (( I": The wise use the sense of "I" unerringly, 
non-clingingly, i.e., not entertaining the notion ofa real ego as a 
separate I-substance, nor clinging to the conditioned complex entity, 
the body-mind as itself ultimate. 

In regard to this non-clinging use of "I," the Sastra says: 

Although the disciples of the Buddha understand (the truth in the 
teaching of) "no I," still, they speak in terms of "I" (and "mine") 
following the mundane way (\Il!f��tQ:ft); it is not that they entertain 
the notion of a real I-substance (�F.:ftt11). This is like buying the copper 
coins for the gold ones; no one laughs at it for that should be the very 
way of business. The use of "I" is also like this. Even in regard to the 
things that are really devoid of self-hood, the "I " is still used; this is in 
line with the way of the world. There should be no difficulty here. 
(64a) 

Further, the course of talk in the world springs from three roots: 
perversion ($Jt.), pride ('I�) and names (or concepts) (:t*). of these, 
(the first) two are impure and (the last) one is pure. The common m3n 
combines in his discourse (and in all his mundane activities) all these 
three roots. The beginner in the way combines two kinds, viz., pride 
and names while the sages have only one kind, viz., names (or con­

cepts). Although at heart (well established in) the truth of things and 
not violating it, they yet carryon their discourse by the use of names 
or concepts in keeping with the mundane truth. They do this with the 
intention of removing the perversion prevalent in the world, and they 
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do not quarrel. So they abandon the two roots of worldly discourse that 
are imp�re and use only the one that is pure. The Buddha and His dis­
dples J,lSe the sense of "I" in keeping with the ways of the world. And 
there is nothing wrong in it. (64a-b) 

Names or concepts as well as their root, the principle of self-con­
sciousness, are in themselves pure; they can be either rightly used or 
misused.17 The root of our misuse lies in our ignorance. The basic error 
isoto cling to the determinate as itself absolute. This holds gOQd �� much 
in the case of the affirmation of "1" as in its negation. The wrong affir­
ination of "I" is its absolute affirmation, the affirmation that the "I" as 
the principle of individuality, as the specific centre of personality is ab­
solute and unconditioned. The wrong denial of "I" is its total denial, its 
denial even as a mundane truth, as a derived nanTe, as a relative concept. 
A non-clinging affirmation of individuality is the one in which it is not 
affirmed as absolute but recognized to be relative and a non-clinging 
denial of "I" is the one in which the sense of "I" is recognized as a 
derived name, a relative concept, but is denied to be ultimate and 
underived. The Sastra says that even in their teaching of no "1-" and 
"mine" (the Buddha and) His disciples do not cling to this determina­
tion of no "I." 

To him who would cling to the determination of no "I" (and 
"mine"), and would say that this alone is true and the rest is false, one 
should indeed object: "According to you, in the true natUre of things, 
there is no I, and so how can you say, 'I have heard?' " But now, ac­
tually, while the Buddha and His disciples teach that all things are 
siinya, akificana, (even) in regard to this they" remain non-clinging at 
heart. They do not cling even in regard to the universal truth of things, 
how much less to the things that are devoid of self-hood. Therefore, 
there should be no difficulty of this kind, viz., as to how they can speak 
in terms of "I" (and "mine").lB (64b) 

When the sense of "I" refers to the mundane nature of the individual, 
i.e., the empirical self, it would be false if it should mean that the 
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individual is a real eternal substance ; it is an unerring sense, if ids re­
cognized that the individual is siinya; essentially conditioned and 
derivedly named. If one keeps this truth in mind, then there is no -diffi­
culty in underst�l1ding how the Buddha has sometimes taught of self 
and sometimes of no self. Thus the Sastra says: 

To him who understands the meaning in the teaching of the Buddha 
and grasps the truth of derived name, He has taught that there is "I"; 
but to one who does not understand the meaning in the teachings of the 
Buddha and does not grasp the truth of the derived name, He has taught, 
there is no "I."19 (253c) 

The teaching of no 'I" is- of two kinds: the one in which there is the 
seizing of the determination of "no I," clinging to the denial of "I," 
and the other is the denial of "I" while refraining from seizing "no I" 
and keeping free from (turning it into a dr$�i by) clinging to it. (In the 
latter case) one naturally gives up (all clinging). The first kind of no 
"I" is an �xtreme, (a case of exClusiveness) while the second one is the 
Middle Doctrine (the non-exclusive way). (2.53c) 

Section III 

THE FALSE SENSE OF SELF 

The false sense of self as the root of a.ff/ictions and dmis: Trsna as the 
origin of kleSa stands for thirst, passion, as the root of seizing and cling­
ing. Klesa is the painful state of emotional conflict which results from the 
failure to fulfu the thirst, from the disparity between the expected and 
the realized. Ignorance, functioning again through tUfJa, gives rise to 
dmi, which is to seize. the specific concepts and the conceptual systems 
that embody them as themselves absolute and limitless. This is dogma­
tism, claiming absoluteness for the relative, completeness for the frag­
mentary. This is perversion. Both klesa and dmi have their origin in the 
false sense of self, the root-error. 
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The common people, out ofignorartce and perversion, and (the con­
sequent) seizing of the determinate (as ultimate) give rise to all kinds of 
kleSas viz., tmJa, etc.; from these in tum there arise the different kinds 
of deeds, leading to different kinds of bodily existence and the experi­
encing of different kinds of pain and pleasure. For example, the silk­
worm emits silk from within itself and becomes caught within it, and in 
consequence suffers the pain of being boiled and burned. (This is just 
the case with the ignorant). But the wise with the-..power of their pure 
wisdom analyze and distinguish everything, root and branch, (and find 
that) all things are siinya (non-substantial). In order to help all people. 
they speak to everyone about the nature of the objects of their clinging. 
viz., the five skandhas etc. They tell them: "You have yourselves given 
rise to all this simply out of your ignorance, and having yourselves 
given rise to them you yourselves cling to them (IHFIHf).20 (294b) 

The false sense of self as the root oj ajfiictions: Ignorance working 
through the false sense of self is thus at the root of our being limited to 
the rounds of birth and death, and thus at the root of all our-hankering 
and suffering. 

Ignorance is the root (of all kleias) .21 (696b) 
Out of perversion people do deeds that bind them to a limited life . 

. . . of all that they do, passion, greed, is the root. Simply being shrouded 
by passion, they give rise to the clinging mind. (6IIC) 

Craving is the root of clinging. (200a) 
People really do not know tHat essentially things are non-substantial. 

Therefore, they follow their (perverse) thoughts, seize the characters of 
things and give rise to clinging (1IM.L.'J&#.l1=)lf). From clinging there 
arises attachment (raga) (£),�*¢!). Due to attachment they pursue the 
five kinds of the objects of desire. Due to this pursuing of the objects 
of desire they become shrouded by greed. Due to greed there arise 
jealousy, anger and quarrel. From anger there arise sinful deeds. But 
they do not have any knowledge about this course of things. Th�re­
fore, at the end of their life, they follow their deeds which function as 
the conditions for their birth in another sphere for the next span of life. 
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Again they continue to do deeds that prepare for them lives of birth 
and death. Thus they revolve for ever in the six states of existence 
(thus making the cycle) that knows no end.22 (72oa) 

If one would seek to become free from suffering, he should then 
first put an end to tm:a; when tm;la has been ended, suffering will just 
become extinct. (720b) 

The root of suffering is clinging, the root of clinging is craving, and 
the root of craving is ignorance. 

The false sense of self as the root of dr$tis: In regard to understanding, 
ignorance working through the false sense of self generates in us the 
belief of limitlessness in regard to the specific concepts or determinate 
conceptual systems. We select from out of the presented only the aspects 
of our interest and neglect the rest; to the rest that is neglected we be­
come first indifferent and then blind; in our blindness, we claim com­
pleteness for the aspects that we have selected. We seize them as absolute. 
we cling to them as the complete truth, we become dogmatic. The 
dogmatic views that thus develop can all be traced bac� to their root, 
viz., the tendency to seize the conditioned as unconditioned, which 
is the error of misplaced absoluteness. This error consisting in seizing 
hold of aspects of things as self-complete and absolute, swings from 
extreme to extreme, from the extreme of being to the extreme of non­
being, from the extreme of (complete) self-possessedness of things to 
the extreme of absolute devoidness of selfhood. The extremes are com­
pletely exclusive of each other: either wholly being or wholly non­
being, either wholly self-posses�ed or wholly devoid of selfhood. While 
the intellectual analysis of the presented content into its different aspects 
is conducive to and necessary for a comprehensive understanding, 
an,alysis is miscarried if the fragmentary is mistaken for the complete, 
the relative is mistaken for the absolute. Existence and non-existence, 
when held as absolute characters of things, become extremes. 

If one would (exclusively) see the arising and enduring of things, then 
that would (result in) the wrong view of the absolute existence of things. 
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Again, if one would (exclusively) see the decaying and perishing of 
things, then that would (result in) the wrong view of negativism. People 
in the three realms mosdy cling to these two extremes. But both these 
are perversions and not true. If things are absolutely existent then they 
should never become non-existent. Formerly it was there (absolutely) 
and now it is not there (absolutely), to hold this view is to fall into 
negativism. To take one's stand on negativism is not right.23 (171a) 

While contrast or polarity is an indispensable and essential mundane 
truth, it is turned into falsity when the determinate is seized �s absolute. 
Thus we find the Siistra giving accounts of several kinds of extremes 
which are really relative distinctions turned into absolute divisions. 

Eternal is one extreme, evanescent is another. Abandoning these 
two extremes to fare on the Middle Way, this is prajniipiiramitii. 
Similarly pe!manence and impermanence, pain and pleasure, non­
substantial and substantial, self and not-self etc. (also become extremes 
when exclusively embraced). Materiality is one extreme, immateriality 
is another. Visibility is one extreme. invisibility is another; resisting is 
one extreme, non-resisting is another; composite is one extreme, in­
composite is another; defiled is one extreme, undeftled is another; 
mundane is one extreme, transmundane is another. The same is the case 
with all forms of duality. (All these could be turned into extremes when 
exclusively e�braced). Ignorance is one extreme, extinction of igno­
rance is another; birth and death is one extreme, cessation of birth and 
death is another; that all things are existent is one extreme, that all things 
are non-existent are anothe,. Abandoning tqese two extremes to fare on 
the Middle: Way, this is prajniipiiramitii. Bodhisattva is one extreme, the 
six piirarnitiis is another; the Buddha is one extreme, the bodhi is an­
other. Abandoningl'hese two extremes to fare on the Middle Way, this 
is prajniipiiratnitii. To pu.t the matter briefly, the six internal senses are 
one extreme, the six external 0 bj ects are another; abandoning these two 
extremes to fare on the Middle Way, this is prajiiiipiiramitii. That this 
is prajiiiipiiramitii is one extreme; that this is not prajniipiiramitii is an-
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other extreme; to abandon these two extremes and to fare on the 
Middle Way, this is prajiiaparamita. (37oa-b) 

The false sense of self gives rise to the extremes of etemalism and 
negativism and breeds through them all the other wrong views COll­

cerning the world and the individual. They have all as their essential 
nature the seizing of the determinate as ultimate, the clinging to the 
fragmentary as complete. The conceptions that are relative and comple­
mentary become in that way absolute and exclusive. The conflict of 
these absolute and exclusive views thus leads one to denying or accept­
ing uncritically all the contending views, ending in a superficial eclec­
ticism, an external combination rather than inner harmonization of con­
flicting views, or in scepticism and agnosticism. Speaking of the false 
sense of self as the root of all these views, the Sastra says: 

Although each view has its own distinctness, the false sense of self 
is the root (of all other false views). People, out of ignorance, give rise 
to the false sense of self in reference to the five skandhas which are sunya. 
With the false sense of self arising, (influenced by it), some say that when 
this body dies the (person) moves on while others say that he does not 
move. The view that a person moves on (to another body) would result 
in eternalism, . and the view that the person does not move on would 
result in negativism. Holding negativism , if one would (blindly) indulge 
in the pleasures of the present life, cling to the five kinds of objects of 
desire, and tak:e the sinful deeds as themselves the best, then there results 
the false view of dmi-paramarsa. On the contrary, if one would hold to 
eternalism, renounce the home life and cultivate the way to ultimate 
liberation (from bodily existence), accept moral precepts and indulge in 
(self-torture and) painful penances, then there would result the false 
view of si[avrata-paramarsa. Sometimes, seeing that etemalism and nega­
tivism are both wrong, one would hold the view that things just happen 
without any cause or condition and that is mithya-dmi. Dwelling in the�e 
five kinds of views, (one would give rise to) further false views, viz., 
that the world is eternal or evanescent, that the world had an end in 
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the past or it will have an end in the future etc., and in this way there 
arise the remaining fifty-seven views. rherefore it is said that satkaya­
drHi comprehends all the sixty-two kinds of dr$!is.u (607b) 

If one avoids these extremes of absolute existence and absolute non­
existence, one will realize the Middle Way, the true view of the nature 
of things-and then one will see things as the bodhisattva or the Buddha 
sees them; then one will not cling either to the particular, the specific 
or to the universal, the indeterminate. 

The Buddha cancels (JI) the two extremes and teaches the Middle 
Way, viz., the way of neither duality nor non-duality; "duality" here 
means the particular, unique natures of all things (conceived exclusive­
ly), and "non-duality" means the one (universal) nature of !J!�lnyata 
(again conceived exclusively) . Here by means of sunyata is denied (the 
false sense) that every thing is (absolutely) unique and separate. When 
this cancellation is accomplished, even the sense of non-duality is given 
up (lest it might itselfbe exclusively embraced). (727a) 
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CHAPTER IV 

IGN O RANCE AND KN OWLE DGE 

Section 1 

IGNORANCE AND KN OWLEDGE 

Ignorance i s  not ultimate: If  ignorance were ultimate, it could never be 
extinguished. But if it were a complete non-entity, totally non-existent, 
then it would be a mere name devoid of reference; and the giving up 
of it would be devoid of meaning.1 Besides, then, it would not have 
any nature or function of its own. ". ' 

Speaking of the nature of ignorance, the Siistra quotes a: Sutra,2 in 
which the Buddha tells a ther; that ignorance is not an entity (wit� 
an independent nature of its own) residing either inside or outside; 
It does not have a coming nor going, neither a birth nor an extinction, 
for there is not anywhere any definite entity with an ultimate nature 
of its own called ignorance. The ther; asks the Buddha as to how, in that 
case, it could be said that "the satJlskiiras (the formative forces in the life 
of the individual), depend on ignorance," and that "the entire mass of 
suffering (du�kha) thus comes into existence." How can there be a 
tree without any root? The Buddha replies that although all things are 
in truth devoid of substantiality, because the common people have not 
heard and have not known this true nature of things, they give rise to 
all kinds of klesas in regard to these, and the kleias give rise to deeds and 
the deeds, to birth in the next span of life; but in these there is no element 
that is really, in its own right, ineradicably, of the nature of producing 
klesa (�1f"f'IO�11il). This is like the magician producing the things of 
magic. The magically created things cannot be said to be either inside 
or outside or anywhere. There is not a single entity that is magically 
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created, of which it could be said that it has a real being. All the same 
the magically created things are undoubtedly objects of experience; 
and they do indeed produce the various feelings of jealousy, pleasure, 
etc. But how could it be that although they do not have any real being, 
they are all the same capable of functioning as objects of experience 
and capable of giving rise to pleasure, etc.? The ther; tells the Buddha: 

Such is the very nature of magical creation (H::�fB"). Although 
devoid of (any real) being at root, they are yet objects of sight and ob­
jects of hearing. (102a) 
The Buddha adds: 

Such is the nature of ignorance too. Although, of it, it cannot be 
(said) that it is inside or outside, ... although it is devoid of any 
ultimate nature of its own (!I.F�"M;), . . .  still, ignorance does indeed 
function as the condition for the birth of the sutpskiiras • . . When the 
magicai power of creation ceases, the magically created objects also 
come to an end; (even so) when ignorance comes to an end, (the pro­
ducts of ignorance), the satpskiiras (etc.), also come to an end.s (I02a) 

Ignorance is indeed a power that creates objects of experience; it 
has its nature and function; but it cannot be held on that account to be 
an ultimate entity. Ignorance is not wholly determinable as either ex­
isting or not existing; it shares in this respect the nature of all mundane 
entities, itself being in fact "the root of all things as the common people 
conceive them." But there is a very important difference between the 
mundane entities and ignorance which is the root of misconstruction. 
While ignorance, when realized as ignorance, has itsdf totally disap­
peared, the mundane entities, even after being realized as unreal may 
continue to be experienced. This is to say that the conditioned nature 
of things which is their mundane nature need not itself be bound up 
with ignorance. The mistaking of the conditioned as itself the uncondi­
tioned pertains not to the continuation or the extinction of the objects 
of experience, but to one's belief in regard to their reality or unreality. 
It is not that even with the realization of the ultimate truth the mundane 
things necessarily disappear; they continue to appear but the WIse do 
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not entertain the notion of ultimacy in regard to them, nor do they 
entertain the notion of any ultimate division between the determinate 
and the absolute. 

The ultimate nature of ignorance: The sense of the real is our ground for 
cancelling illusion; it is made more vivid by the revelation of the falsity 
of our beliefs. And it is only in the case of one who is aware of ignorance 
that a critique of ignorance has sense. It is intended to trace illusion to 
its root, in order to root it out completely. But in the case of one who is 
already wholly beyond ignorance it has no use. Again, if ignorance as 
concealment and misconstruction were ultimate, then it would be in­
eradicable; but in that case there would not be any awareness of igno­
rance at all. That there is such an awareness and that ignorance is ex­
perienced to have once functioned and then become extinct in some 
cases is the only ground for man's cultivation in the path of knowledge. 
The wise institute devices whereby they bring the meaning of certain 
cases of disillusionment to bear upon the entire network of ignorance 
in which the common people are caught. They thus enliven in them the 
sense of the real, reveal to them its true meaning and help them to 
realize the true nature of things.' 

The extinction of ignorance does not leave us in a blank; it is not 
an act separate from the arising of knowledge. The two are simul­
taneous; they are two different sides of the same act, two phases of one 
principle. The Siistra observes that in their ultimate nature there is no 
difference between ignorance and knowledge, even as there is no differ­
ence in the ultimate truth between the world of the determinate and 
NirvaI].a, the unconditioned reality. 

When the myriad streams (flowing in myriad different places), each 
with its own colour, its own taste, enter the great ocean, they blend and 
become of one taste and derive one name. In the same way, stupidity 
and wisdom enter prajiiiipiiramitii and blend and become of one essence 
(and then) there would be no difference· between them. Again, when 
the five colours approach Mt. Sumeru, they automatically lose their 
own colours and all blend into the one golden hue. In the same way, 
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when all things internal and external enter prajnaparamita, they blend 
and become of one essence. Why is it so? 

Because prajiiiipiiramitii is by nature completely pure. 
Moreover, the real nature of stupidity is itself prajna. But if one would 

mistake and cling to this prajiia, then this itself would be stupidity. Thus, 
(in truth), what difference is there between stupidity and wisdom? 

When one first enters the Way of the Buddha, then there is the 
distinction that this is stupidity and this is wisdom. But later, when 
one's penetration gradua.Jly becomes deep, then, (at last), there would 
be no difference between stupidity and wisdom. (32Ia-b) 

This is to deny not the presence of ignorance but its ultimacy. With 
the correction of error the wrong notion does not persist; ignorance 
does not coexist with knowledge in regard to the same thing in the same 
mind.6 When the bodhisattva, with the intention of putting an end to 
ignorance, seeks to know its true nature (II), then: 

Ignorance would just become knowledge itself (.!lP�;I!ijIJ) (for it is 
then seen to be in its ultimate nature) the universal reality (bhiitalalqat;la), 
the bhiitako!i, itsel£ (697a) 

Even of the products of ignorance, the true nature is purity, which 
is another name for the ultimate realitY, the undivided being. So the 
Siitra says: 

(In its ultimate nature) ignorance is purity itself; and so even the 
satpskaras (etc., the products of ignorance) are (in their ultimate nature) 
purity itsel£6 (sosb) 

Commenting on this, the Sastra says that the Buddha is speaking here 
about the ultimate nature of the three elements of poison, which as 
lewdness etc., owe their being to ignorance, while in their ultimate 
nature they are purity itself ('::: •• f£�i!F-). 7 

This holds good even of the mind, the )e1t:..conscious principle of 
intellection, the centre of personality, as well as of all that it gives rise to. 
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In the ultimate truth, even mind and mental elements cannot be 
obtained, how much less the further distinction of the mind with pas­
sion or the mind devoid of passion? (543 b) 

The fact that in its ultimate nature ignorance is itself prajna has an 
important bearing on the nature of knowledge. While a total ignorance 
of ignorance is impossible, a complete knowledge of knowledge is not 
only possible but essential. This is the same as saying that while denial 
of ignorance is possible, knowledge knows no denial. While extinction 
could be significantly spoken of in respect to ignorance, this is not the 
case with knowledge ; for the ultimate principle of knowledge knows 
no end, although the particular acts of knowing arise and perish . Prajilii 
as the ultinlate principle of knowledge is not itself anything conditioned. 
When one speaks of the rise of wisdom. strictly, from the standpoint 
of the ultimate prajna, it is to the extinction ofignorance that one refers. 
Non-ultimacy of avidya is the sufficient ground for one's endeavour to 
remove it. 

Sereion II 

KINDS OF KNOWLEDGE 

Prajna as ruTitp n",J prajiia as knowledge: Prajna as knowledge is to be dis­
tinguishf'd from prajiia as realtty. Prajiia as reality is. the_unconditioned 

. dharma, the undivided being, the unnameable that is yet spoken through 
names. 

PrajiiapiiramJta.is the real nature of all things, the undeniable, inde­
structible dharma. Whether there IS the Buddha or there is not the Bud­
dha, this r('al nature of things eternally is. This eternal nature of things 
(dharma-sthana).is not any thing made by the Buddha (or any one elsc).s 
(370fl) , 

. 

Prajna is the ultimately real nature of the divided and dct�rmil1ate. 
The ultimate reality is called praj1iii, the basic principle of knowledge. 
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only by imposing a name and that, in the mundane truth, on the plane 
of the relative, i.e., when it is contrasted with the objects and systems of 
objects that arise and perish. In the ultimate truth it is the reality in which 
there is not even the distinction of knowledge and reality, knowing and 
being, or even of knowledge and ignorance. It is the real which is the 
ultimate end of all our seeking. PrajniI as reality pertains to the later 
part of the present work. It is with prajnii as knowledge that the present 
part is concerned. 

PrajniI as the ultimate prindple ofknowledge and prajniI as the act of know­
ing: PrajniI as knowledge is significant only in reference to the world 
of the determinate, where there is the distinction of knowledge and 
reality, of knowing and being as well as of knowledge and ignorance. 
According to the Siistra, prajniI as knowledge can be distinguished into 
two kinds which can be called the eternal (substantial) and the func­
tional (impermanent). While the eternal prajnii is the ultimate reality 
itself only derivedly called prajniI, i.e., as contrasted with the "objective" 
world of relativity and change, the functlonal prajfiiI is the function of 
the mind, the self-conscious intellect contrasted with ignorance and in 
regard to the objective reality which it confronts. 

There are two kinds of prajniI. The one is the eternal prajiiii. The other 
is (the impermanent prajnii) which functions along with the five piira­
mitiis. (The latter is) the functional prajnii-piiramitii (;ffffl��lBt.�) 
(while the former could be called the substantial or the stable prajiiiI). 
. . . The functional prajnii can put an end to the darkness of ignorance, 
and can fetch the true (eternal) prajiiii . . . . In the eternal prajna (the 
undivided reality) there cannot be found (even the distinction of) igno­
rance and knowledge. (52Ib) 

The eternal prajnii is the ultimate, permanent principle of knowledge 
which is the "eternal light in the heart of man." The prajiiii itself ever 
remains unextinct while the particular objects arise and perish . It is the 
permanent principle in the light of which alone the critical judgement 
of things as impermanent is meaningful. Nothing, not even Nirvat;la 
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(as set against samsiira). can claim absoluteness in the light of the criti­
cism instituted with the principle that the ultimate reality is the undi­
vided being. 

The prajiiiipiiramitii (the ultimate principle of knowledge) can cancel 
all things, it can cancel even Nirv3.I;ta; it straightaway transcends all 
things, unimpeded. (While all things perish) the power of wisdom 
does not itself perish, (as) it transcends all and there is nothing else that 
can deny it. Therefore it is said that if there is anything excelling even 
Nirvat;ta, even that the power of wisdom can deny. (But prajiiiipiirami.tii 
itself remains undenied).9 (449b) 

The functional prajnii is really the act of knowing which can be said 
to consist of I) analysis, II) criticism and III) comprehension.9> These 
acts of knowing. as modes of the power of prajiiii, have their ground in 
the permanent principle of knowledge. 

The knowledge if the unconditioned reality: The act of knowing that 
has for its object the unconditioned reality is in its basic form the judge­
ment that the real is the unconditioned, which is carried out in the light 
of the highest knowledge that is completely free from all distorting 
elements of ignorance and passion. It is a knowledge (judgement) 
regarding the ultimate nature of things, the highest reality, and hence 
it is called the highest knowledge, prajnii par excellence. This act of 
knowing which is also called prajiiiipiiramitii is, however. impermanent 
and it should be recognized as such, despite the fact that it is called 
permanent. In this regard the Siistra points out: 

Prajiiiipiiramitii is of the nature of knowledge; it is a seeing of things; 
it arises from the combination of causal factors. . . . Of the prajiiiipiira­
mita, the object is tathatii, dharma-dhiitu, bhiitako{i, the incomposite 
dharma; therefore it is (called) permanent. (S2ra) 

Although tthis) knowledge arises from the combination of causes 
and conditions, still, it takes for its object the dharma which is devoid 
of birth and is by nature siinya. Therefore (even this knowledge) is called 
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the dharma that is devoid of birth and by nature siinya.10 (pIa) 
Knowledge derives its name in accordance with its obiect. (PIa) 

It is this knowledge of the unconditioned reality that enables the 
bodhisattva to enter the non-dual dharma, and transcending all divisions 
and distinctions to comprehend fully the wldivided being. Thus he can 
t:omprehensively fare in the prajiiiipiiramitii (the integral experience or 
the undivided reality). 

The Siistra mentions three different kinds of knowledge prevalent in 
the world and points out that the prajiiiipiiramitii, the knowledge of the 
ultimate reality, is the highest kind, wisdom par excellence; it is superi­
or to all of them. 

There are three kinds of knowledge i\l the world: firstly there is the 
skilful knowledge of mundane things, the wide acquaintance wid 
things like literature and arts, the knowledge of benevolence, religious 
rites etc.; secondly, there is the knowledge that leads one to freedom 
from birth (in inferior spheres) like the realm of sense-desire. etc.; 
thirdly there is the transmundane knowledge (that sets one-) free from 
the sense of "I" and "mine," and puts an end to all elexp.ents of defile­
ment. This is the knowledge of the sriivakas and the pratyeka-lmddhas 
whose iisravas have become extinct. But prajiiiipiiramitii is the highest 
kind and superior to all of these. It is completely pure and free from 
clinging. It is the knowledge that benefits ($.�) all people (-W�1=:).u 
(370c) 

This highest kind of knowledge is an integral principle that com­
prehends the aspect of cognition as well as emotion. comprises truth 
as well as compassion. As the knowledge of the ultimate nature of things 
it completely destroys ignorance. puts an end to passion. purifies the 
eye of wi�dom. and turns the attention of people away from the ordi­
nary objects of pleasure and fixes it in the highest source of peace and 
JOY· 

The dharma that is called prajiiiipiiramitii is most profound, difficult to 
comprehend. (In their real nature which is the same as prajlliipiiramitii) all 
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things are completely devoid of all determinate natures, therefore prajnii­
piiramitii (the real nature of things) is most profound. In it all thoughts 
and all activities of mind come to an end, therefore it is difficult to see. 
In it there is not the clinging even to prajniipiiramitii and therefore it is 
said to be difficult to comprehend. In it all the three kinds of poison and 
all kinds of prapanca come to an end and therefore it is called Peace. 
With the realization of the excellent taste of this prajnii, one realizes a 
permanent fulfilment (of heart), and there is no more any hankering 
left (1i\"��1M)E]!�m*). All other kinds of prajnii are gross, rough, devoid 
of joy. Therefore this prajnii is called excellent.12 (450a) 

People have various misconstructions of klefas and false notions. 
making their minds turbid. But when they realize the prajnii, then their 
minds become pure and of one form (�fI-�) . .. .  Prajniipiiramitii 
can illuminate the darkness of ignorance that is associated �th all ele­
ments of affliction as well as the ignorance that is not so associated; (it 
can brighten up) the darkness of stupidity in regard to all things. . . . 
Prajniipiiramitii can cure (the disease of) the eye of wisdom and then 'the 
eye of wisdom would itself change into prajnii. . .. It can tum (� .. ) 
the attention of people's minds from the usual objects of desire and 
pleasure (towards the object of eternal fulfilment and joy). (478c-
479a) 

Section III 

LEVELS AND PERSPECTIVES 

The five eyes: Levels and perspectives of understanding: The fact that prajnii 
in its purest form is ever there as the very nature of the self-conscious 
individu:J is a point that should not be missed. But in ordinary people 
it is covered up with the dirt of ignorance and passion. It is not only 
possible but essential to wash away this dirt; then the original brightness 
of prajnii shines forth once again. The five kinds of eyes that the prajnii­
piiramitii-sutras speak 0[13 are really the different levels of comprehension, 
the different degrees of removal of this dirt from the mirror of mind •. 
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enabling it to reflect the true nature of itself as well as of all things. The 
eyes yield views; but the views differ not only in range, but in depth 
and in the quality of illumination. 

The bodhisattva already has the eyes of flesh and has partially even 
the other four kinds of eyes. But these eyes are covered up with (the 
dust of) the limitations of sin (i.e., ignorance and passion) (iiJliffafll!lI) 
�nd are therefore unclean. For example, the mirror is by its nature 
bright. but due to the dust (:!Fn�) on it, (its brightness) cannot be seen; 
but if the dust is washed away. then it shines bright as ever before (J!ft 
IJJ'J�n*) (347a) 

The eye is the faculty or power of sight, yielding a view, an idea, a 
judgment, of the nature of things. As kinds of the power of sight the 
eyes are always in themselves pure, although there are differences among 
them of depth and extension, as well as of the mode of comprehension. 
The deepening of the sight consists in realizing the relative nature and 
value of the different levels and perspectives; and this naturally implie� 
a level of complete comprehension. To persist in the limited levels and 
perspectives and cling to them as themselves limitless is an error. The 
ultimate sight is the sight of the ultimate, the unconditioned. Nothing 
short of that can yield the ultimate "view." But the ultimate view is 
not any "view,'! not any defmite view exclusive of all the rest. It is a 
view in so far as it is an awareness, a comprehension; but it is an aware­
ness that is complete, an understanding that is comprehensive of all other 
levels and entirely free from errors and shortcomings. 

The eyes of the flesh and the deva eye: The eyes of flesh and the deva 
eyr: see only partially. By confining oneself to these eyes one commits 
the error of seizing the determinate as itself the absolute. But it should 
be horne in mind that none that is self-conscious is bereft of the sense of 
the real; in fact all eyes, as kinds of sight, ,have their origin in prajiia. 
Thus the Sulra says: 

All the five eyes of the Buddha arise from prajtliiparamitii. (467c) 
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In the light of the sense of the real one puts an end to the factors of 
ignorance and passion that limit one's vision; by the cultivation of the 
sense of the beyond one purifies one's eyes. Thus the Siitra says: 

The bodhisattva while cultivating prajniipiirarnitii purifies his five 
eyes. (347a) 

. 

In themselves the eyes are not such as to constrain one to cling to 
characters. The "view" is due to the eyes; but the clinging to the view 
is due to ignorance. The Buddha also sees through the eyes of flesh, but 
He does not cling to the "view." 

The objects of sight for the eyes of flesh or the physical eyes are the 
gross objects of ordinary experience; with the purification of the physi­
cal eyes "the bodhisattva can see (the whole of )  visible riipa,"14 "all the 
three thousand great thousand worlds."15 While the eyes of flesh 
become pure through one's (moral) deeds, the deva eye becomes pure 
through dhyiina and samiidhi 1 contemplation and meditation, as well 
as by the leading of moral life.18 The objects of sight for the deva eyes 
are "birth and death, good and bad and the causal factors of the good 
and evil deeds of all beings" in all the worlds, which lead them to differ­
ent kinds of existence in different spheres. 1 7 

The eyes of flesh cannot see things that lie even beyond a wall; they 
cannot see distant objects.1s These are the eyes with which common 
people see things. 

(The eyes of the common people are capable of only a partial seeing). 
They see the near but not the distant; they see the external but not the 
internal; they see the gross but not the subtle. (If) they see the east they 
cannot see the west; (if) they see this, they cannot see that; (if) they see 
the combination they cannot see the dispersion; (if) they see birth, they 
cannot see extinction.] 9 (3 Soc) 

These eyes see everything as having its own nature and different 
from all the rest. The sight that these eyes yield is not different from 
that of animals.20 Therefore the "view" of the eyes of flesh cannot be 
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uncritically accepted as yielding comprehension of the ultimate nature 
of things. Even the objects of sight for the deva eye are only the determi­
nate characters like identity and difference, the unreal, composite entities 
formed of causal factors. If one would see merely through these eyes, 
one would be prone to cling to the determinate as itself the absolute. 
There is need for enlivening one's sense of the real through a critical 
assessment of the true nature of things. There is need for the sight of the 
eye of wisdom. 21 

The eye of wisdom: The eye of wisdom is free from the errors (of the 
eyes of flesh and of the deva eye). 22 The eye of wisdom and the other 
two eyes become pure through the cultivation of the limitles� prajna 
as well as through acts of merit, viz., of love and compassion.22< The 
object of the eye of wisdom is the true nature of things, NirvaI).a, the 
unconditioned dharma J the universal reality. It can see all things, and it 
can put an end to all perversion. It is the eye of wisdom that yields 
us the sight of the highest truth, viz., that 

Stupidity and wisdom are neither identical nor different, that the 
mundane is not different from the transmundane and vice versa, that the 
mundane is itself (in its real nature) the transmundane and the trans­
mundane is itself (what appears as) the mundane ... that in (the ulti­
mate) truth there is no difference between them. 

(In the ultimate truth) all the different views disappear, all the acti­
vities of mind return (and enter the dharmatii) and there is no other 
sphere (for the mind) to reach. There all words cease; the world is it­
self (beheld in its true nature) as NirvaI).a and not anything different. 
It is this wisdom (by means of which one realizes this ultimate truth) 
that is called the eye of wisdom.23 (348a) 

It is by virtue of the power of the eye of wisdom that one keeps 
oneself free from clinging exclusively either to the composite or 
to the incomposite, either to the mundane or to the transmundane, 
either to the deftled or to the undeftled. Non-clingingly one fares in 
all things. One does not cling to the determinate when one does not 
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lose sight of the truth of the non-exclusive dharma which the eye of 
wisdom yields. 

If the bodhisattva should, see (exclusively) the composite, the world­
ly, the defiled, then he would just fall a victim to the false notion of 
existence (en!!!;ff Jl � ) ;  but ifhe would see (exclusively) the incomposite, 
the transmundane, the undefiled, he would just fall a victim to the false 
notion of non-existence (en!!l1!tOt"F). Abandoning these extremes, by 
meahs of the unerring wisdom (f).:IF��.), he fares on the Middle 
Way. This is the eye of wisdom . . . .  Realizing this eye of wisdom 
one puts an elJ.d to all elements of p.erversion (�$!II:!g�), to all elements 
of ignorance, general or particular, to every thing (that owes its being 
to ignorance) .  (348a-b) 

People lose their eye of wisdom through ignorance, doubt and 
repentance, perversion and false notions. But " ,when they realize the 
prajiiii, then the eye of wisdom just becomes clear (again) . .  (418c) 

The common people owing to perversion see (only) through the 'eyes 
offiesh which yield the six kinds of sense-cognition. Thus they see thin.gs 
as each (with its own nature and) different (from all the rest and thus 
they cling to them). But if one will see things through the eye of 
wisdom, then one will realize that all these determinate entities are un­
real, and that NirvaI).a is the only true reality. (495c) 

The eye of dharma: While the eye of.wisdom is the eye that is fixed 
on the universal reality, on Nirv:iI).a, the eye of dharma is fixed on the 
diverse ways in which the minds of people function. While the eye 
of wisdom has no direct reference to the. compassionate heart of the 
bodhisattva, the eye of dharma is directly inspired by his universal love 
and his original oath to save all beings. The eye of dharma yields one the 
knowledge of the diverse ways in which the minds of people work, 
the knowledge that is essential in order to help every individual so that 
one intensifies one's sense of the real, gives up one's clinging to the 
determinate, fares on the way with insight and compassion, helping all 
others also to realize the true nature of things. It is this knowledge of 
the defmite ways suited to specifiC individuals (marganvayajiiana) (il. 
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�), a knowledge which enables the bodhisattva to help everyone ac­
cording to cne's need. that is called the eye of dharma. If. 

(By means of this knowledge the bodhisattva) understands in what 
way, by what means, ' each individual should be helped (according to 
his own mental capacities and aptitudes) to realize NirvaQ.a. (52Ib) 

Referring to the bodhisattva's cultivation of way-faring, the Sastra 
speaks of an order of the way in which he gradually realizes the differ­
ent kinds of eyes. Thus when he first sets his mind in the pathway to 
reality, he sees with his eyes of flesh that people in the world experience 
suffering. He gives rise within himself to the heart of compassion, 
cultivates meditation and realizes the deva eye, by means of which he 
sees how everywhere beings suffer various kinds of bodily and mental 
suffering. With his sense of compassion for all beings grown more 
intense, he seeks the eye of wisdom in order to know the truth of things, 
mundane and transmundane, relative and absolute. He sees the unique 
nature as well as the basic pattern of the mind of every individual and 
then sets his thought to consider how he can help all to realize the truth 
of things. Accordingly he seeks the eye of dharma.25 

The eye of dharma is so called because it leads everyone, enabling all 
to enter the dharma, the unconditioned reality (each in his own way) .2 6 
(349b) 

The eye of the Buddha :  All these four different eyes, or powers of sight, 
are limited. The eyes of flesh and the deva eye hardly penetrate beneath 
the surface-view ; they have hardly any element of criticism or reflec­
tion in them. The eye of wisdom no doubt yields the highest knowl­
edge, the knowledge of the relative as well as of the absolute, of the 
conditioned as well as of the unconditioned. But in it the element of 
compassion is not prominent, an element which is so basic to the career 
of the bodhisattva. In order that the eye of wisdom and the eye of 
dharma, in fact in order that all the four eyes may function together in 
unison, an integration of them is essential. The 'highest "eye" is that 
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which is not exclusive of or con£ned to any of these and yet com­
prehends all in a basic integration;  in this eye the other eyes fmd their 
consummation. 

When (the bodhisattva) becomes the Buddha, (all the other four 
eyes, viz.,) the eyes offlesh, the deva eye, the eye of wisdom and the eye 
of dharma (enter the Buddha eye where they) lose their original names 
and are called only the eye of the Buddha. This is like the four great 
rivers of Jambudvipa (India) ,  losing their original names when they 
enter the great ocean.2? (348b) 

Speaking of the inadequacies of the eyes other than the Buddha-eye, 
the 8iistra observes that of ordinary people even when the eyes of flesh 
are functioning the deva-eye may not have been functioning. For, al­
though the faculty of the physical sight may be mature, as the com­
mon people have not yet given up the sense of desire they do not as 
yet have the deva-eye. Of people whose deva-eye fimctions, the eye of 
wisdom may not as yet be functioning. Although a common person 
may have obtained the extraordinary power of the deva-eye, still he will 
not as yet have obtained the eye of wisdom. Even when the eye of 
wisdom functions, the eye of dharma may not function. For example, 
the sriivakas, who have not yet abandoned their sense of desire, do not 
know the expedient ways of helping people to cross the ocean of birth 
and death, therefore they do not have the eye of dharma. EVen when the 
eye of dharma functions, the eye of the Buddha may not as yet function. 
For example, even when the bodhisattva realizes the knowledge of the 
diverse ways of all people, still, as he has not yet become the Buddha 
he will not have the eye of the Buddha.28 

The eyes of flesh (of the common people) are born from deeds, as­
sociated with defilements and prompted by afflictions, and therefore 
these are false, untrue. . . . Even the deva-eyes arise from the combi­
nation of causes and conditions like the states of trance, and therefore 
even these are false and cannot see things as they are. 

Even the eye of wisdom and the eye of dharma are not completely 

125 



NAGARJUNA'S PHILOSOPHY 

pure, as in them the traces of kle1a are not extinguished, and therefore 
even they should be abandoned, transcended. But in the eye of the 
Buddha there is no error, no perversion, (for in it) all perversion has 
been completely extinguished-extinguished to its very tftd' (3,48b) 

The eye of the Buddha is the eye that is completely free from passion 
and is saturated with unbounded compassion for all beings every­
where.29  It is the eye of wisdom itself come to consummation. 

(When the bodhisattva) becomes the Buddha the eye of wisdom 
itself comes to be called in turn the eye of the Buddha. As ignorance 
and other kle1as including even their traces, will all have been con­
cluded, (he gains) a clear comprehension in regard to e.very thing . . . •  
(When one gains the eye of the Buddha) nothing remains unseen, un­

heard, uncomprehended and unrecognized. (348bY 

The highest knowledge that the Buddha achieves is also called the 
knowledge of all forms;- �t is the knowledge of every specific way of 
every determinate entity. It is the comprehension that it non-exciusive, 
neither exclusive of the mundane nor of the ultimate . .  It is the compre­
hension in which the true nature of things is clear as daylight; it is at 
the same time the bearing of limitless love and compassioh toward all 
beings. It is the comprehension in which ignorance and passion have 
been concluded and which is aware that the true nature of ignorance is 
itself wisdom, that the true nature of passion is itself compassion. It is 
the true wisdom. This is the goal of the wayfaring of the bodhisattva. 
In the Buddha all the five eyes function and that in perfett unison. His 
comprehension is altogether saturated as much with compassion as 
with wisdom. 
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CHAPTER V 

KNOWLE D GE A S  THE PRINCIPLE OF 
C OM P R E HE N SI O N  

Section I 

T H E  MID D L E  WAY : THE N O N­
EXCL U SIVE WAY 

Prajna compared to the principle of accommodation : In regard to being all­
comprehensive, prajniipiiramitii is compared to iikaia, the principle of 
accommodation, 1 which has room for everything. It is not itself any­
thing, and yet all things live, move and have their being in dependence 
upon it. Prajna as the sense of the unconditioned is the ground of all 
conditioned specific views, while it is not itself any specific view. All 
views derive their being from prajfiii, for it is in response to and as ex­
pressions of the sense of the unconditioned that views are built, in order 
to satisfy the specific needs. These needs are the specifications or canali­
zations of the one basic urge, the urge to realize the real. While this is 
so, it is under ignorance that one claims absoluteness for one's own view. 
This is to lack in comprehension ; this is exclusiveness, dogmatism. The 
non�xclusive understanding is the all-cotl1prehensive prajfiii. This is 
the same as the Middle Way that rises above extremes and hence above 
exclusiveness, reveals the mundane nature of things and leads one also 
to their ultimate truth. A middle way that does not open up the truth 
of things ceases to be the middle and ceases also to be the way. It would 
itself be an extreme and hence a dead-end. 

Speaking of prajfiiipiiramitii as the comprehension that is non-clinging 
(anupalambha) , the Siistra points out that it cannot itself be conceived 
as anything specific nor can it be confmed to any specific level or per­
spective ; 
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Prajfiaparamita is non-clinging (anupalambha, �iiJ�:f{I) . It cannot be 
seized either as existent or as non-existent, either as permanent or as 
impermanent, either as unreal (�) or as real ("). This is prajiiaparamita. 
It is not (any specific entity) comprised in the (classifications), skandhas, 
iiyatanas or dhatus; it is not anything composite or incomposite ; not any 
dharma (��) nor adharma (iR=iR=l*) ; it is neither seizing (1!lI&) nor 
abandoning (�i'ti), neither arising nor perishing ; it is beyond the four 
kOfis of "is" and "is not" ; getting at it one does not fmd in it anything 
that can be clung to, being comparable in this regard with the flame 
that cannot be touched from any of the four sides. . . '. Prajiiaparamita 
is also completely beyond the possibility of clinging, and any one 
who would attempt to cling to it would be burnt by (his own) fire of 
perversion.2 (I39C) 

Transcending all determinations it is yet not exclusive of anything 
determinate, and is therefore itself undeniable ; 

(Prajiiaparamita is truly) undeniable, indestructible. If there is any­
thing existent even to the smallest extent , all that is determinate and is 
therefore deniable. If one speaks of non-existence, even that is deniable. 
In this prajfiii, there is not any existence, nor any non-existence, not even 
neither existence nor non-existence ; even such a description as this is 
also not there. This is the dharma which is peace, illimitable. indescriba­
ble. Therefore it is undeniable, indestructible. This is the true, real, 
prajnapiiramita. It is the highest truth, there is nothing beyond it. Even 
as the highest emperor subdues all enemies and yet does not think highly 
of himself, just in the same way prajniipal'amitii can put an end to the 
entire network of words (prapafica) and yet it has not put an end to 
anything. (I 39c-I40a) 

The root of contentions: Speaking of the nature of the all-comprehensive 
understanding in a negative way, stating what it is not, the Sastra quotes 
from the Artlzavargiya-sutra3 the following stanzas : 

Everyone takes his stand on his own view and by his own construc-
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tions gives rise to disputes ; "To know this is to know the truth," he 
holds, "and not to know this is to be condemned." 

(Truly) one who does not accept the view of another is devoid of 
wisdom. He that clings to his own construction is devoid of wisdom. 

To stand on one's own view of truth and give rise to false construc­
tions, if this is pure wisdom, then there is none who does not have it4 • 
(6oc-6Ia) 

In these three stanzas, says the Sastra, the Buddha has spoken of the 
ultimate truth. The Sastra continues : 

Common people take their stand on their own points of view, on 
their own doctrines and on their own thoughts and hence there arise 
all the contentions. Prapaiica is the root of all contentions and prapaiica 
is born from (wrong) notions. (6Ia) 

Prapaiica is the root of all contentions and prapaiica is the clinging to­
words. The ignorant pursue names while what they seek is reality. 4'  
They misapply the sense of the real ; they mistake the specifiC for the ulti­
mate, the relative for the absolute. In this they follow their own fancy 
instead of the nature of things as they are. Hence the contradictions 
which they meet at every step. 

From clinging (�) to things there arise disputes ; but if there is no 
clinging, what dispute will there be? He who understands that all dr${is, 
clinging or non�linging, are in truth of the same nature, has already 
become free from all these.5  (6I a) 

The wayfarer that can understand this does not seize, does not cling 
to anything, does not imagine that this alone is  true (and not that) 
He does not quarrel with anyone. He can thus enjoy the flavour of th : 
nectar of the Buddha's doctrine. Those teachings are wrong which a r . 
not of this nature (i.e., non�ontentious and accommodative) . If on :: 
does not accommodate other doctrines, does not know them, does not 
accept them, he indeed is the ignorant. Thus, then, all those who quarrel 
and contend are really devoid of wisdom. Why? Because every one of 
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them refuses to accommodate the views of others. That is to say, there 
are those who say that what they themselves speak is the highest, the 
real, the pure truth ; that the doctrines of the others are words, false 
and impure. (6r a) 

Thus every one of these contending teachers clings to his own stand­
point and does not accommodate the views of others. "This alone is 
right all else is wrong" he says. If one accepts one's own doctrine�, 
honours and cultivates one's own doctrines and does not accommodate 
and honour others' doctrines, and just picks up faults in them, and if 
this kind of conduct is the pure conduct, fetching the highest good, then 
there is none whose conduct is impure."  Why? Because everyone ac­
cepts his own doctrine. (6rb) 

Words are vehicles: The Buddha exhorts all to take their stand on the 
dharma and not on any individual, to take their stand on the meaning 
and not just on words, on jiiana and not on vijiiana, on (the stttras of) 
direct meaning and not on (those) of indirect meaning. 6  To take one's 
stand on words is to give rise to quarrels ; this is to miss the fact that the 
one truth has been expressed in diverse ways in different words. 

(One should) take one's stand on what the words (ultimately) mean 
(and not on any particular expression) , because in regard to the ultimate 
meaning there can be no quarrel that this is good and this is bad, that 
this is sin and this is merit, this is false and this is true. Words are (just) 
a means to get the meaning (mYl��) .  But the meaning is not the words 
themselves (�*m.tf!). For example when a person points to the moon 
with his finger in order to enable the confused to see the moon, if the 
latter would see only the finger, the person would ask : "While I point 
to the moon with my fmger in order to enable you to see it, how is 
it that you see only the fmger and miss the moon? "  The case is the same 
even here. Words are pointers to, indicators of, meaning (m��m) ; 
words are not themselves the meaning. It is therefore that one should 
not take one's stand simply on words.? (I2sa-b) 

Again, to take one's stand on jfiiina is to accept the lead of critical 
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understanding whereas to take one's stand on vijiiiina is to follow one's 
own individual hankerings.8 

Vijiiiina deprived of the right understanding is the self-conscious 
principle seeking the real but in the wrong direction, under the error 
of misplaced absoluteness ; the seeking would then be self-seeking, seek­
ing one's own good and that in a perverse way, exaggerating the de­
mands of the ego and hypostatizing abstractions. 

What is to be abandoned? 

In the dharma of the Buddha one abandons all passion, all wrong 
views, all pride of self; one puts an end to all (these) and does not cling 
(to anything) .  (63 c) 

Referring to the Sutra on the Raft,9 the Siistra says that the Buddha 
has taught there that one has to abandon one's clinging even to good 
things, how much more to bad ones ! He does not encourage any fond 
notion even in regard to the prajiiiipiiramitii or any leaning on it or cling­
ing to it. How much less should one lean on or cling to other things ! 1 0  

The Siistra proceeds : 

The intention of the Buddha is this : 
My disciples (must be) free from passion for dharma, free from attach­

ment to dharma, free from partizanship. What they seek is only the free­
dom from (passion and) suffering ; they do not quarrel about the 
(diverse) natures of things. (63c) 

In the Arthavargiya Sutral l Makandika puts a difficulty before the 
Buddha: 

(It may be that) in the case of rigidly fixing (and holding on to) 
things, there directly arise all sorts of (wrong) notions. But if all is 
abandoned, the internal as well as the external, how can enlightenment 
(bodhi Ji) be realized at all? (63c) 

The questioner commits the mistake of imagining that the determi-
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nate in itself leads to clinging, and that the indeterminate nature (S£in­
rata) of things means a literal abandoning of them. These are only 
different phases of the error of clinging, the error ofimputing the limi­
tations in our approach to the nature of the things themselves. If the 
determinate in itself leads one to clinging, then, certainly, there is no 
way of realizing the bodhi; then, it would follow that to abandon cling­
ing would be to abandon the determinate itself, and the "indetermi­
nate" would mean a total denial of the determinate. These are the 
wrong notions that arise from the initial mistake of imagining that the 
determinate is in· its very nature such as to lead one to clinging. But this 
is a view which leads one to self-contradiction at every step. For how 
can one speak and convey his meaning through specific concepts and 
yet say that the determinate leads one by its very nature to clinging? 
The Buddha's answer amounts to saying that what is to be abandoned 
is not the determinate itself, but one's clinging to it. One can realize 
freedom by abandoning the false sense of self, which is the root of all 
clinging : 

Bodhi is not realized by seeing or hearing or understanding, nor is 
it realized by the (mere) observance of morals ; nor is it real ized by 
abandoning hearing and seeing and it is (definitely) not realized by 
giving up morals. 

Thus what one should abandon is disputation as well as the (false) 
notion of "I" and "mine" ; one should not cling to the diverse natures 
of things. It is in this way that bodhi can be realized. (63 c) 

Makandika clings again. He imagines that the Buddha means a literal 
denial of thought and speech and of every course of mundane activity. 

Then, as I see it now, (just) by an acceptance of the way of the dumb 
(��$) one can realize the way. (64a) 

He misses the meaning in the words of the Buddha as his clinging to 
the determinate, his imagination that the root of suffering lies in the 
determinate itself, shuts him out from the truth that it really lies in his 
clinging to it. So the Buddha summarily replies : 
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You take your stand (f.&) on the path of wrong notions ; I know 
your foolish way. Now, when you are not able to see (your own) 
wrong notions, you are yourself the dumb. (64a) 

Words, concepts, are in themselves pure ; what makes the difference 
is the way in which we use them. Views constructed of concepts need 
not all be false ; there is the right view as well as the wrong view. l2 

Section II 

T H E  W A Y S  O F  T E A C H I N G :  

A. The Direct and the Expedient Ways 

The one dharma taught in many ways: As the all-comprehensive under­
standing of the wise is not exclusive of anything, they are capable of 
putting into use any one of the specific standpoints and its correspond­
ing judgement when it is called for in a specific situation. This is how 
the Buddha teaches. He draws the attention of people to aspects of 
things they have missed and He thus helps them to overcome their 
clinging and widen their understanding. When He sees the need to 
correct the error in one's approach He does so with skilfulness and 
understanding, by observing one's specific tendency and mental ca­
pacity and helping each in a way suited to him. The Buddha teaches 
the one dharma in numberless ways. 

The dharma of the Buddhas is limitless like the great ocean. In ac­
cordance with the diverse mental capacities and aptitudes of the people 
they teach the (one) dharma in a variety of ways. Sometimes the dharma 
is taught (through) existence, sometimes it is taught (through) non­
existence, sometimes (through) permanence and some other times 
(through) impermanence, sometimes (through) pain and some other 
times (through). pleasure, sometimes (through) self and some other 
times (through) "no sel£ " Sometimes it is taught that one should exert 
oneself in cultivating the three kinds of deeds and should collect all 
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elements of merit, while some other times it is taught that all things 
are devoid of construction (and impossible of collection) . In this way, 
(the one dharma) has been taught in several waysY (192a) 

The Buddha taught that the self exists and He also taught that there 
is no sel( Again He taught that all things exist and He also taught that 
all things are siinya, that everything is devoid of existence. The Siistra 
observes that while for a superficial view there seems to be mutual 
contradiction in these, there is no contradiction in fact, for these arc 
different ways of expressing one and the same truth. By nature things 
are such that they are neither absolutely existent nor absolutely non­
existent ; they are conditionally existent and by nature becoming. In 
the becoming of things the aspects of "is" and "is not" are distinguish­
able though not separable. And a thing is describable from the stand­
point of any one of these aspects but only relatively and not absolutely. 
It is this truth of the relativity of descriptions, the possibility of describ­
ing any given thing from several standpoints in several ways, that the 
Buddha uses in order to reveal the one-sidedness of the ignorant who 
cling exclusively to some one specific aspect and ignore the rest. 1 4  And 
there is no contradiction in making different statements about the same 
thing from different standpoints. That the self exists and that the self 
does not exist, both are true, even as the statements that everything 
exists as well as that all things are non-existent are equally true. There 
is no mutual contradiction among them, for they do not clash. 

Both these teachings are true. Take for example, the ring finger ; it 
is both long and short. From the standpoint of the middle finger it is 
short, and from the standpoint of the little finger it is long . That it is 
short and that it is long-both are true. The same is the case with the 
teaching of existence and non-existence. The teaching of existence is 
sometimes meant as the mundane truth and sometimes as the highest 
truth. The teaching of non-existence is also sometimes meant as a mun­
dane truth and sometimes as the ultimate truth. The Buddha's teachings 
that the self exists and that the self does not exist, both are true.15 (2543) 
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The Siistra observes that the teaching that all things exist, that the self 
exists is meant for householders, as they mostly do not aspire to realize 
Nirval).J but just seek to reap the fruits of their deeds in their future 
spans of life .  To those who have abandoned the home-life and have 
taken to a life of renunciation, it is taught that things do not exist, that 
the self does not exist. This is because those who have renounced the 
family life mostly aspire to realize Nirval).a. Those who seek Nirval.la 
do not seize anything and therefore their clinging naturally dies out 
and this death of clinging is itself Nirval.la. 1 6  

Again, the ,�iistra states that when the power of faith etc. have not 
become ripe, people first seek the way through clinging, and later when 
their power of faith and understanding has become mature, they will 
be able to give up their clinging .  For the sake of these the Buddha has 
taught concerning all the good elements in order that depending on 
them people will be able to give up their clinging to the bad ones. 
There are some in whom the power of faith etc. are already mature ; 
they do not seek anything in a clinging way. They seek only the way 
to freedom from the course of birth and death. For the sake of such 
people, the Buddha has taught that all things are siinya. 1 7  

The direct at/d the expedient ways: There i s  the distinction of the teach­
ing of the ultimate nature of things and the teaching of their relative 
nature. Again, there is the distinction of direct (nitiirtha) teaching, viz. , 
that all things are siinya and the indirect, expedient (neyartha) teaching, 
viz. , that the self does not exist. ! S And it is necessary to note that both 
these kinds of teaching are true statements, statements of things as they 
are. While the direct teaching sets forth in a direct manner the basic 
and the complete truth regardless of the specific tendencies of the hear­
ers, the indirect, expedient, teaching emphasizes precisely such aspects 
of things as are suited to the specific tendencies of the individuals. But 
whether direct or expedient, whether of the ultimate truth or of the 
mundane truth, all the teachings of the Buddha have one single aim, 
viz. , to enable all to destroy their ignorance, overcome their clinging 
and realizL' freedom from suffering. Again all these teachings are com-
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prehended in the all-inclusive prajna, which is not itself any specific 
view but the ground of all views. 

In the teachings of the Buddha the ways that lead to NirvaI).a are all 
equally one pointed (�/PJ-[ti]) ; there are no divergent paths (�lf Ail). 
(254a) 

Of these different teachings all are true, and yet none is true.19 Every 
one of them has its respective, relative significance ; and yet none of them 
is absolutely true. Even to cling to siinyata (relativity) as itself absolute 
would be a case of exclusiveness, and lience of blindness, dogmatism. It 
is to shut oneself out from the truly absolute, the non-exclusive, in the 
light of which relativity is itself seen to be non-ultimate. 

If one does not cling to the siinyatii of all things one's mind does not 
give room to quarrel ; one just abandons all limitations ({!l!�'Mtii!HJI!). 
This is the true wisdom. But if one clings to the Siinyata of things and 
thus gives rise to quarrel, his bonds are not cut ; then one would lean 
on (and cling to) this knowledge. But this is not the true knowledge. 

As the Buddha has said, all His teachings are intended to help all 
people to cross (the ocean of birth and death). There is nothing in these 
that is not true. Whether any teaching is true or not depends solely on 
whether one is non-clinging or clinging in regard to it. ({!l�1:.m-rp1f� 
��$1f.;;r-;.). (254b) 

The ultimate truth, the reality that is not itself anything specific 
(akincana) is the heart of the teaching of the Buddha. All the statements 
of the Buddha carry the ultimate significance of the unconditioned 
reality.20 One who understands this does not contend. 

B. The FOUT Siddhiintas 

The two truths and the four siddhiintas: The distinction in the teachings of 
the Buddha between those that pertain to the mundane truth and those 
that pertain to the ultimate truth, which we discussed in the preceding 
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section, is set forth, again, in another form, viz., as the four siddhantlls.2 1  
These represent four different statements of one and the same truth but 
from different standpoints, the mundane and the individual, the remedi­
al and the ultimate. In fact, the individual and the remedial kinds are 
only restatements of the mundane form ; they are the kinds of indirect 
or expedient teaching suited to the individual needs of the people as 

they promote the good in them and serve as "remedies" for the specific 
kinds of "diseases" in their minds. Thus the primary distinction is still 
between the mundane and the ultimate. The Sastra says : 

All these are true and there is no mutual contradiction among them 
(*£";l!!Ii:f§ll�).  (59b) 

It is to be noted that the scheme of the four siddhantas as well as that 
of the direct and indirect teachings, and even the distinction of abhid­
hanna (analysis) criticism (Junyatii) and moral code (pi{aka or vitlaya) , 
are all intended to bring out the intrinsic consistency and harmony in 
the teachings of the Buddha. To bring this to light the Sastra emphasizes 
the need to penetrate beneath the apparent contradictions in His different 
teachings, and gives as an illustration His teachings about the sel£ A 
certain Sutra, for example, says : 

From different kinds of deeds (one) is born in different kinds of life 
in the world and experiences different kinds of touch and feeling. (60a) 

Again in the Phalgu1}asutra2 2  it is said that there is no individual who 
experiences touch, and there is no individual who experiences feeling. 
(60a) 

There is an apparent contradiction between what these two S£itras 
say. Those who do not penetrate deep enough into the inner meaning 
in these teachings would condemn these two statements as contradic­
tory ; but in fact, these are only different expressions of the mundane 
nature of the "self" of the individual which is a ceaseless becoming, and 
in which the aspects of arising as well as perishing arc distinguishable. 
It is in refe:ence to these distinguishable aspects that the different state-
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ments are made. As "is" and "is not" are opposed to each other so, 
these statements that the self exists and that it docs not exist are opposed 
to each other ; but again, as the opposed concepts "is" and "is not" 
hold good equally of the conditioned, changing, entity from different 
standpoints, so do these opposing statements. There is no intrinsic con­
tradiction in the mundane entity's being conceived as a complex of 
"is" and "is not" ; similarly there is no inherent contradiction in the 
two teachings equally holding good in regard to the individual viewed 
from two different angles. 

The mundane truth : Essential conditionedness (pratityasallllI tp ada) , is 
the direct teaching of the mundane nature of things. 

The mundane truth is that things exist as the result of the combma­
tion of causes and conditions, and that they have no separate essences 
of their own. A cart for example exists as a complex entity composed 
of wheel etc. ; there is no cart (with a being of its own) apart from its 
components. Such is also the nature of the individual. The individual is 
there as the complex of the five (skandhas) (groups of material and 
mental elements) ; there is no individual apart from (and independer a 
of) these five groups. 2 :1  (S9b) 

That there is the individual is the mundane truth and not the highest 
truth, and tathatii as ullconditioned and unchanging nature is not true in 
regard to the mundane nature of things.24 The being of the individual 
is a dependent being as it is a complex of the five skalldlras, and it is not 

anything unconditioned or independent. Milk, for example, is a com­
plex of colour, smell, taste and touch ; it i s  not anything in itself. Nor 
is it a non-entity, purely illusory like the second head or the third hand . 2 5  
In that case there could not have been any such thing :l S  the components 
of milk . But there is such a thing as the components of milk ; this is 
admitted even by those who tend to dismiss individuality as a mere 
name without anything corresponding, not recognizing the individual 
even as a conditioned entity. To hold that there are only the skalldllt1s 
and no individual at all is an error in regard to the mundane truth. 
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The truth taught from the individual standpoint: 
The teaching that is from the individual standpoint is in accordance 

with the specific tendencies (and the mental capacities) of the different 
individuals (fmA,L'fj') .  Even to the same thing some listen and some do 
not. (6oa) 

The Buddha's teachings that there is the self and that there is no self 
are of this kind. The intention in the former teaching is to remove the 
doubt of the people in regard to the next birth, in regard to sin and 
merit, and it is intended to save them from committing evil deeds and 
fal ling into the heresy of negativism. The other statement that there is 
no individual is intended to remove the wrong notion that the self exi sts 
as an absolute entity, that the individual is an uncondi tioned being, 
which is  a false notion, a fall into the heresy of eternalism.251  In regard to 
the question as to who is the receiver of deeds, we have the following: 

If the Buddha had answered that such and such a person is the receiver 
then the questioner would have fallen into the heresy of eternalism and 
then his heresy would have become reinforced, hardened, and made 
ineradicable. Therefore (the Buddha) did not say that there is the indi­
vidual who experiences (pleasure and pain) . (60a) 

This is teaching each individual in accordance with his mental capaci­
ties and tendencies. 

The truth taught as a remedy: 
For every specific (mental) state (�) (conditioning the individual) 

there is always a remedy (��) .  (And this mental state as well as its 
remedy are both) devoid of reality (unconditionedness) . (6oa) 

Even as each specific disease in the body has its antidote, just so every 
disease of the mind has its remedy in the Buddha's dharma. 

Observing and contemplating on the impurity (of the body) IS a 

good remedy for lewdness and passion. But it is not so for anger 
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For those who are full of anger cultivation of a compassionate heart is 
the proper remedy. . . .  Contemplation on the causes and conditions 
of things is the proper remedy for stupidity. (60a) 

But the truth taught as remedy is not the ultimate truth. If for ex­
ample impermanence were the ultimate truth, i.e. , if things were ab­
solutely impermanent, then it would mean that the thing that is here, 
now, would perish and become totally lost ; and in that case the�e would 
not be the causal continuity which is a fundamental truth of the mml­
dane nature of things. The rotten seed does not give birth to any sprout ; 
similarly if there is no fruit-bearing deed how can there be any fruit? 
Now, all the factors of the Noble Way do bear their fruits, they are 
the objects of the faith and knowledge of the wise and these cannot be 
denied. So, it is not true that everything is absolutely impermanent.26 
That all that is composite is impermanent is a relative truth. 

(In the u)timate truth) the composite entities should not be (con­
ceived as) having the feature of birth, duration and death, for, these 
features are not unconditioned. (60b) 

The ultimate truth : While all the kinds of mundane truth are relative, 
conditioned and specific, it is only the ultimate truth that is uncondition­
ed and hence undeniable. 

The nature that is conceived as the self-nature of every element, of 
every dIscourse and of every word, of everything good and bad, the 
nature of every one of these can be analyzed, dispersed and cancelled. 
The truly real dharma in which the Buddhas . . . fare cannot be denied 
or cancelled. The above three kinds of truth are not comprehensive whil e  
this alone i s  comprehensive (Ji!!) .  

What does this comprehensiveness mean? To be comprehensive here 
means to be completely free from limitations (1iil-tJ.JiI@;Ii::) and hence 
immutable (/FPJ�£) and unsurpassablc (/FpIM1) .  How is it so? It is 
so because except the ultimate truth all other standpoints and all other 
discourses are subject to cancellation (-l§'PJ1i!tliJt:) .  (6oc) 
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The speakable is the deniable, for it is the determinate. The ultimate 
truth which is indeterminate is the unutterable ' dharma. 

As it is said in the Stanzas setting forth the meaning of Mahayana (_ 
�m�{I) : 

(There) the sphere of the speakable ceases, the activities of mind come 
to an end ; the unborn, the undying dharma is of the nature of Nirv:ll)a. 

'The sphere of the speakable is the domain of the determinate ; the 
sphere where the words do not reach is the highest dharma .2 7 (6J b) 

The comprehensive knowledge is not only of the relativity and com­
patibility of the many determinate views, it is also an awareness of their 
underlying unity ; in what they ultimately mean they are not anything 
specific. Concepts which hold among the specifIc and the relative are 
irrelevant in regard to the ultimate truth of things. But at the same 
time the ultimate truth is not exclusive of specif1c concepts, not absolute­
ly unutterable.28 The wise teach through names and characters, the 
dharma that lies beyond these but this they do in a non-clinging way. 

C. AnalysiS and Criticism 

The three doors to the dharma : Analysis, criticism and cultivation of moral 
life: The distinction of Abhidharma (analysis) ,  Sunyata (criticism) , and 
Pitaka (or Vinaya, the moral code) is also meant to bring to light the 
basic harmony in the teachings of tae Buddha.29 The Abhidharma em­
bodies an exposition of the distinct, unique, nature of every specific 
entity ; here the method is analysis ; and the emphasis is on what every 
speciflc thing is in its own nature. Sunyata (criticism) lays bare the non­
ultimacy of the specifIc entities as well as their essential conditionedness 
or relativity ; it lays bare also the conditionedness of even the condi­
tioned nature, thereby enabling the mind to get at the truly uncondi­
tioned. The method here is criticism, a critical examination of the 
elements that are found by analysis to be constitutents of experience. 
The practical side of the wayfaring is brought to light in the cultivation 
of the moral life which consists in putting an end to the factors of priva-
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tion and pain and enhancing the elements conducive to the realization 
of the undivided being. Elements of disintegration are terminated and 
the factors of integration are brought to birth. This harnesses both 
analysis and criticism, the knowledge of the unique nature of every 
specific entity as well as the sense of their conditionedness and contin­
gency. Now, although there is an apparent conflict between analysis 
which emphasizes distinction and individuality of things and sunyatii 
which emphasizes their inadequacy, relativity and contingency, still, 
for one who penetrates beneath the surface they become the revealers 
of the inner harmony in the teachings of the Buddha. 

When the ignorant hear (the different kinds of teachings) they say 
that it is all a perversion. , 

But the wise enter the three gates (Abhidharma, Sunyatii and Pitaka) 
and comprehend that all the words of the Buddha are true and there is 
no contradiction among them. (I92a) 

Analysis is not in itself opposed to criticism ;  the knowledge of the 
unique nature of specific things or the specific systems of things is not 
in itself in conflict with the knowledge of the essential relativity of every 
specific thing or of every specific system of things. And the knowledge 
of their basic unity, the unity of origin and the unity of purpose, enables 
one to deal with them and bring them to their natural fulfilment ; this 
is the strength and skilfulness of the wise. Again, while the cultivation 
of the moral 1ife, bereft of the knowledge of the true nature of things, 
is apt to land one in the errors of clinging, these errors are not inevitable, 
nor are they inherent in analysis or criticism or even in the cultivation 
of the moral 1ife itself. They owe their being to our ignorance and hence 
to our clinging to the fragmentary as complete. 

Analysis and the error of the analysts: The ideal representation of the 
world of becoming in terms of the relative notions of "is" and "is not," 
"self" and "other," "identity" and "difference" is the very means by 
which its different aspects are distinguished and their mutual relations 
in the whole are appreciated ; this is the mission of thought. It is this 
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way that speech, communication, i s  possible. Thought and speech or 
communication require a certain fIxity which is a fIxity of designations , 
names, concepts. This fIxity means that the same representation stands 
for the same meaning in a given context. This is the foundation and 
the basic form of the laws of thought. But this fIxity of designations is 
not in itself opposed to change or to the becoming of things. The basic 
error in construing concepts consists in mistaking the unvaryingness of 
their import to stand for the ultimacy or absoluteness of the entities for 
which they stand. This is the error of the analysts. Now, if the basic 
constituent elements are essentially unrelated to one another, as the 
analysts hold, then all relatedness which is a matter of experience and 
to explain which even they have set out, becomes an unbased illusion. 
Again, if the basic elements do not admit of change, if they ever remain 
in their own essence, then becoming, change, which is the essential 
nature of things in the world, itself turns out to be an unbased illusion. 
This is the reductio ad absurdum of the doctrine of elements. 

Criticism and the error of the negativist: On the contrary if one were to 
cling to the total non-existence of things by exclusively clinging to their 
aspect of ceasing to be and holding that the passing away of things means 
their total extinction, that would again mean an impossibility of mun­
dane existence, as it amounts to a complete denial of causal continuity. 
To entertain this view is to mistake siinyatii (non-substantiality) for total 
. non-existence. This is to miss also the important truth that conditioned­
ness is not itself unconditioned. This is also to mistake the unconditioned 
as apart from and exclusive of the conditioned. 

Again, devoid of the comprehension of the true nature of things if 
one would exclusively cling to the code of moral discipline expounded 
in the Vinaya, one would fall a victim to the wrong notion of both 
existence and non-existence. The Siistra observes in another context 
that an enquiry into the ultimate nature of things is not the concern of 
the Vinaya.33 

The principle of comprehension : All these: the analysis of things, the 
criticism of elements as well as the cultivation of the moral life are in 
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fact the inseparable aspects of the spiri tual life of the wayfarer. In him 
who fares rightly on the Way, all these three blend in a unison, for 
they are united at root as the different expressions of the one urge, the 
urge for the real, and they are united also at the end as they blend and 
become of one essence in that which is the ultimate end of the way­
faring, viz. , the realization of the undivided being. It is the power of 
prailiiipiiramitii, which is the power of comprehension, that keeps one 
aware of their essential unity. To fare in these devoid of this power is 
to be devoid of the sense of their true nature. 

Thus the Siistra says : 

Without (the power of) prajiiiipiiramitii if one enters the door of 
Abhidharma (analysis) , one falls into (the wrong notion of) existence ; 

if one enters the door of Siinyatii (criticism) one falls into (the wrong 
notiol,- of) non-existence ; and if one enters the door of Pi!aka (moral 
discipline) one falls into (the wrong notion of) both existence and non­
existence.31 (I94a-b) 

But if one would rightly comprehend things, and would not lose 
the sense of the beyond, then in his case these three constitute not 
hindrances but "doors" which open upon the profound meaning in 
the teachings of the Buddha.3la The building of views as systematic 
presentations of the constitution of things from different levels and 
standpoints is legitimate and natural. The views would be of help to 
one who does not cling. To one who clings they are a hindrancc, for 
they are then perversions ; they cease to be "doors" they become dcad­
ends. The wise, the non-clinging, formulatc conccpts, construct systcms 
as well as alternate them freely, as frcely as they would dismiss them. 

Although the bodhisattva faring in prajl1iipiiral/litii understands the 
universal natures of things, he understands also their unique natures ; 

although he understands the unique natures of things , he knows also 
their universal natures. :; � (I94b) 
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The bodhisattva sees the many-sided natures, twofold, threefold and 
even the innumerable characters, of things. 

Having known all these (diverse characters) , he is capable of com­
prehending how all of them enter sunyata, the sunyata of essential nature ; 
and so he remains non-clinging in regard to everything.33 (I95c) 

It is this non-clinging knowledge of things, of which he is capable 
by virtue of his sense of the real, that enables him to achieve the status 
of the bodhisattva. 

Having achieved the status of the bodhisattva, by virtue of his gr<-at 
compassion , by means of his power of skilfulness, he (once again) 
analyzes all things, their diverse names, (their respective natures and 
their mutual relations) in order to set people free (from ignorance and 
passion) . Thus he enables all to realize (any of) the three . vehicles. In 
this he is like the skilful alchemist who by virtue of the power of his 
chemicals can change silver into gold and gold into silver.u (I95c) 

That he does not �ntertain the notion of their absoluteness or ultima­
cy is because he understands that 

The internal is like the external and the external is like the internal 
in that (both are relative entities and) none can be seized (as absolute) . 
They are of one nature, born of causes and conditions, and are in truth 
sunya . . (In their ultimate nature) all things are eternally pure ; in that 
nature (they are themselves) the tathata, dharmadhatu , bhiitakoti. 

(All things) enter the non-dual (dharma) . Although things are not 
two, they are not one either. 

When (the bodhisattva) comprehends things in this way his mind 
acquires (the power of) faith ; it does not revert. This is the ability to 
bear the truth of things (dharmak�auti) .35 (I68b) 

But if things are in truth devoid of determinations, it may b� asked 
how one could distinguish different kinds of entities and form different 
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concepts. Why should one not straightaway speak only of sunyata, 
the ultimate nature? To speak only of siinyata is to clmg to it exclusively ; 
this amounts to the view that the ultimate truth is exclusive of and apart 
from the determinate. This is a difficulty that arises from want of the 
power of comprehension and skilfulness. 

The bodhisattva does not say that sunyata (the indeterminate nature) 
is :mything that could be seized or clung to. If (sunyatii were-itself any­
th;ng that) could be seized or dung to, then the bodhisattva should not 
have spoken of the diverse characters of things. The non-clinging 
siinyata is completely unobstructing ; if there is any obstruction in it, 
thCll it is the clinging and not the non-clinging sunyata. Having c()mpr�­
henJcd the non-clinging sunyata (the bodhisattva) can again analyze 
.Hld distinguish things (as well as set forth alternative systems of under­
standing) and he can, in this way, help all to realize freedom. This is the 
power of prajfiap<lramita. (195c) 

D. 'The Four WaY$ rl Answering 

The silence of the Buddha: The Buddha adopted different ways of answer­
ing the questions that were put to Him. Silence was His way of answer­

ing certain kinds of questions that clearly indicated the stat\! of the 
9 ucstioncr's mind as one that was steeped in the tendency to cling and 
therefore not conducive to see thi.ngs as they are. The fourteen ques­
tiOlls3tl in regard to which the Buddha kept silent are the kinds of diffi­
culties in which men get entangled on account of clinging to the condi­
tioned, seizing the relative as itself ultimate. Although the constructions 
to which men give rise are of various kinds, still all these pertain in the 
la:;t analysis to the five skunJltas, 3 7  the basic factors of the world of the 
d�tcrminate, which arc all rdative and devoid of absoluteness. These 
g;'lestions are based on the notions of absolute existence and absolute 
lJon-cxistencc, as well as of absolute identity and absolute difference. 
These are different forms of the basic extremes, the extremes of eternal­
ism and negativism or annihilationism, and are asked with a clinging 
mind. They are questions about the world or the body and the self or 
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its constituents conceived either as ultimate, independent, entities ever 
existing in their own right or as evanescent elements which perish as 

soon as they appear, where the perishing is total and hence the arising, 
uncaused. Conceived in this way the views expressed in these questions 
constitute a direct denial of the mundane nature of things where every­
thing arises but not devoid of conditions and perishes though not ab­
solutely, and where all things are mutually related. Interrelatedness as 
well as becoming and change, constitute the essential nature of things 
here, and it is exactly this nature that these views deny. 

Now; when the questions are framed in such a way that any answer 
to them would lead the questioner to one or other extreme on account 
of his deep tendency to cling, wisdom consists in keeping silent. Or, if 
the questioner is in a position to understand the truth of the essential 
conditionedness of things, the answer would be to deny all these posi­
tions which are only different forms of exclusiveness, and to set forth 
the relative, conditioned nature of things. If the questioner is so perverse 
as to persist in his pressing for an answer the only course is to chide him, 
to ask him to give up his perversions and attend to things of fundamental 
importance. The Buddha adopted all these modes of answering in re­
gard to these questions.38 

Speaking specifically of the fourteen questions and giving reasons 
for the Buddha's silence, the Sastra says: 

The Buddha did not answer these because the points of these ques­
tions, (viz., absolute existence and absolute non-existence of the world 
and the soul) arc untrue, false (Jtt.1!Ut). 

It is devoid of reason to hold that every thing is eternal (and self­
existent) ; it is also devoid of reason to hold that all things are evanescent. 
Therefore the Buddha refused to answer (these questions which are 
framed on these false notions of absolute existence and absolute n011-

existence) . Suppose someone asks, how much milk does one get by 
squeezing the hom of the cow? It would be a wrong question and 
should not be answered. 

The course of the world is endless, being comparable in this with the 
wheel of a cart, which has no (absolute) beginning or (absolute) end. 
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Even a reply to these ql.\estions would be of no use ;  (but when clung 
to, the reply) could lead one to errors and make one fall into wrong 
notions. 

The Buddha knows that these fourteen questions always (by their 
very nature) cover up and conceal the Four Noble Truths which con­
stitute the true nature of things (viz., conditioned origination). If in the 
spot where one has to cross over to the, other side there is any venomous 
creature, no one should be allowed to cross there ; one should (on the 
contrary) be shown a safe, secure place where one can cross over (with­
out any difficulty). 

Some say that these questions are not intelligible to one who is not 
all-knowing and that the Buddha did not give any answer to these as 
people would not understand. (74c-7Sa) 

The revealer of the Middle Way: It is necessary to note that the Sastra 
leaves no doubt that the range which is covered by the fourteen ques­
tions is the range of cOl1dition�d origination. What they assume is 
a perversion as they cling ' exclusively to being and to non-being and 
thus they constitute the extremes of etemalism and negativism. What 
is revealed by their rejection is the Middle Way, the truth of pratitya­
saltlutpada. 

(The bodhisattva who has obtained the ability to bear the truth of 
things) investigates unimpededly the subjeCt-matter of the fourteen 
unanswered questions which are all based on the extremes of etemality 
and evanescence, (i.e., unconditioned existence and total perishing of 
things). (By virtue of this investigation) he never loses the Middle Way 
(/f���il).3 9 (I70a) 

The non-clinging use of concepts: Still, to the non-clinging the truth 
may be told that 

Beings are endless and even the knowledge of the Buddha is endless. 
This is the (mundane) truth. But if one would cling to this teaching, 
seize this character and give rise to contention and quarrel, then the 
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Buddha would say that it is perversion. For instance, that the world is 
permanent and that the world is impermanent, both these (become) 
perversions when these enter the fourteen questions (A + Il!UI tfl) (and 
thus come to be seized as absolute being and absolute non-being) .  (266a) 

Spoken non-clingingly "is" and "is not" or permanence and imper­
manence are true of things ; it is as such that the Buddha makes use of 
them in His teachings. 

He mostly taught through impermanence (and that in a non-cling­
ing way, not conceiving it as absolute) ; this He did in order to help 
people to get rid of their perversion ; He rarely used the teaching 
through permanence. But if one would cling to (the teaching of) im­
permanence, seize the character, and give rise to contention, then the 
Buddha would say, it is a perversion, a falsity. If one would not cling 
to impermanence (then it would open up the truth of things, it would 
be the first door to lunyataj for) then one would understand that imper­
manence is the same as pain, pain is the same as the devoidness of self­
hood and devoidness of self'hood is itSelf siinyatii. In this way one can 
enter the liinyata of all elements (A#If?t:1:) through the comprehension 
of impermanence ; (in this way "impermanence") is just the truth of 
thirigs. Therefore it should be known that (in this way) impermanence 
enters the true nature of things (X'U*tfl) ;  and this is the true (under­
standing) . But impermanence becomes an object of clinging in the 
fourteen questions and so (there) it is a perversion.40 (266a) 

The Right Way: It is essential to note that the points raised in the 
f"ourteen questions are not in themselves unanswerable ; but they be­
come unanswerable . when the aspects are clung to as absolute, when 
the conditioned is seized as unconditioned. In regard to all these fourteen 
questions the answer is pr(/tityasamlltpiid(/ or the Middle Way, the wny 
that sees things as they are.4 ] It is through the Middle Way that the 
Buddha met these questions whenever He answered them. The wise 
see things in their true nature and teach it to everyone just as they have 
themselves seen. 
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If any one would spc:ak of the non-existent as existent and of the ex­
istent as non-existent, chen he would not be the all-knowing person. 
The Buddha, the all-comprehensive in understanding, speaks of the 
existent as existent and of the non-existent as non-existent. He does 
not speak of the existent as non...existent nor of the non-existent as ex­
istent ; He just speaks of things as they are in their true nature (mJ�3f� 
.to) . . .  (In this regard He is comparable to the sun) . The sun for 
example does not make anything tall or short nor does he level (all 
things) down to the ground. It illumines all things equally. This is the 
case even with the Buddha. He does not make the non-existent existent 
nor the existent non-existent. He always speaks the truth ; and by the 
light of His wisdom He illumines all things.42 (75a) 
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CHAPTER VI 

EXTR E M E S A N D  ALTE R NATIVE S 

Section I 

THE E X T R E M E S  

Extremes and clinging: Extremes are species of blindness, kinds of 
dogmatism. They are of the form: "This alone is true, all else is false. " 
The aspects singled out in the concrete becoming are exclusively clung 
to and held as ultimate ; they are not appreciated as mere aspects. The 
relative distinctions within the natural polarity of the self-conscious 
intellection are turned into absolute divisions. Contrasting concepts of 
"is" and "is not," "identity" and "difference," etc., constitute the very 
form in which rational comprehension of the conditioned entities is 
worked out and by which the world of the determinate is appreciated 
as a system. This is the essence of the doctrine of conditioned origina­
tion. But under ignorance which functions by way of clinging, concepts 
are seized and an ultimacy is imposed on one of the sides in the pair of 
the contrasting terms and this ultimacy is then transferred to the entity 
to which the term refers and from which it derives its import. Thus 
what has only relative being is mistaken as a substantial entity ; the frag­
mentary is seized as complete. While the relative alternatives are true 
of thing! as their different perspectives from different standpoints, under 
clinging the alternatives are turned into extremes and the original inte­
grity of the thing and the essential relativity of the aspects are lost sight of. 

Criticism: Its principle and purpose: The primary purpose of criticism 
is to lay bare the truth that the entities to which the different philo­
sophical schools cling as ultimate are ill truth relative, conditioned, that 
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the specific perspectives to which they cling as limitless are in truth 
determinate. That the specific is not the ultimate, the rdative is not 
the absolute, is the principle that wlderlies criticism. It is intended to 
help people to overcome the basic confusion of the real and the unreal, 
the absolute and the relative. In this the one way which Nagarj una 
frequently adopted was of showing up the self-contradiction and ab­
surdity to which the holders of exclusive views would lead themselves 
on their own grounds. I The most convincing way of enlightening 
people on the limitation of their position is to bring to light the natural 
consequences to which they are led by their own exclusive claims. 

Criticism : Its procedure :  The modus operandi of criticism consists in 
assuming the particular view in question as right and drawing the 
conclusions to which one is led by following its natural consequences 
which, on account of the falsity of the initial assumption, turn out to 
be false. By the falsity of the conclusions the falsity of their ground is 
revealed and the exclusive claim of dogmatic thought is thereby shown 
to be absurd. What is most essential to bear in mind is that the absurd 
conclusions do not belong to the critic himself; they belong to the up­
holders of exclusive claims. Again, the conclusions by which the holders 
of views stand contradicted on their own grounds, are negative, ,neither 
of the mundane entities nor of the relative validity of the specific views, 
but of the exclusive claims of absoluteness in regard to them. 

In the critical examination the several possible alternatives of a posi­
tion are tried not as relative positions but as absolute views with exclu­
sive claims. For, that is the way in which they are held by their up­
holders. The arguments leading the different positions to their natural 
conclusions are all framed in reference to absolute concepts. Being is 
total being, non-being is total non-being, a complete extinction ; self 
is wholly self-contained, other is wholly other, totally different. Identity 
is absolute identity, and difference is total separateness. The holders of 
views swing from extreme to extreme, from one exclusive position to 
another exclusive position. So, it is as extremes, exclusive positions, 
that the alternatives are tried. These are truly the relative and distinct 
falsely seized as absolute and divided.2 The purpose of criticism is to 
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expose the absurdities and the self-contradictions to which the upholders 
of the exclusive views lend themselves. The demonstration consists in 
showing that if things were of such nature as they are conceived in these 
extremes, then the world would be an utter blank, or a jumble of con­
fusion and chaos devoid of meaning. The intelligible world of condi­
tioned becoming and orderly growth, the world that provides for moral 
and spiritual endeavour, the very thing which the holders of these ex­
treme views mean to uphold thus stands denied. This is the basic self­
contradiction. Rejecting the truthfulness of absolute positions, the 
validity of exclusive views, criticism reveals the essential relativity, the 
intrinsic conditionedness as the mundane truth of things. 

The four extremes: How they are conceived: ' Out of the contrasting pairs 
of the natural polarity · of intellection one side is clung to as absolute 
and the other is explained away, or both are placed together in a me­
chanical combination, i.e., without the necessary correction of the initial 
assumption that they are ultimate and unrelated particulars and their 
combination as a complex of independent exclusives is itself held to be 
the truth ; or driven by the sense ofimpossibility of such a combination, 
even that is totally denied, while yet the imagination of the independent 
reality of the object still stands undenied ; or the denial of both "is" and 
"is not" is taken as absolute or total, i.e., as a denial even of the relative 
existence and relative non-existence. 

In regard to "being," for instance, if one would start with the natural 
attitude of simple acceptance and affirmation, the one-levelled experi­
ence of the common man, and that, with a Clinging mind. one would 
exclusively hold to being, viz.,  that everydiing has absolute being. 
This is eternalism. 

The thing that is there in its own right never becomes non-'-existent, 
this is eternalism.3 

But in confronting the passing away of.things, which is opposed to 
the position that everything is an absolute being, one tends to the other 
extreme and holds to absolute non-being. 
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That the thing was there absolutely but is now totally lost, this is the 
view of annihilationism. 4 

Ordinary thought would stop at being and non-being taken one at 
one time. Either a thing is a being or it is a non-being ; if it is not the one 
it should be the other. And being as well as non-being are taken as ab­
solute, total. It is the swinging between the two extremes that is the cycle 
of ignorance in which common people are caught. But reflective 
thought, the reviewer of views would see the partiality, the incomplete­
ness of each of these positions of being and non-being. The reflective 
mind feels the need to put the fragments together which were taken 
apart by the ordinary unreflective thought. But while seeking to arrive 
at the togetherness which constitutes the thing, the imagined absolute­
ness of what are only distinguishable aspects is yet accepted without 
question. Being and non-being are taken as absolutes, reals, ulti­
mates, although it is held that these are always found together and 
never alone. Being is an ultimate, a real and so is non-being. Experience 
is a combination of ultimate reals, being and non-being. Certainly being 
is different from non-being. How can the one be the other? But despite 
their being intrinsically different, absolutely independent, still they 
form a combination and the one is never found apart from the other. 
The dualism of the Sankhya is an instance of such a view. 

The attitude engendered by the sense of impossibility either of the 
two exclusive characters residing in the same thing as its absolute nature 
or of the effective togetherness of two independent entities that are total 
exclusives gives rise to the fourth extreme. But the attitude of the fourth 
extreme is one in which all the possible alternatives, here conceived as 
absolutes, are exhausted. It is therefore an attitude of despair, a total 
rejection of all possibility of expressing the nature of the thing. This is 
an attitude which either rejects reason altogether and clings to chance 
(ahetuka) , or one which rejects even that and accepts a position of com­
plete negation of any certain knowledge while accepting the reality of 
the thing (agnosticism) . Or, again one denies even that and ends in a 
state of utter doubt (scepticism). The agnostic or the sceptic does not 
question the initial assumption of absoluteness in regard to what are 
only the distinguishable aspects. He sees the difficulty in the combi-
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nation of the intrinsically opposed, but he does not question the veracity 
of the absolute division of the thing nor of the ultimacy of the aspects ; 
to these he remains blind. 

The formulation of extremes (koti) : Extremes exemplified: It may be 
noted that there are two or three ways of formulating the four kotis: 
(A) existence (asti, bhava, sat) ,  non-existence (nasti, abhava, asat} , both 
(sadasat, bhavabhava) , and neither-nor (naiviisti, na ca nasti); (B) self 
(sva) , other (para) , both (ubhaya) and neither-nor (anubhaya); one 
(eka) , many (niinii) , both (ubhaya) and neither-nor (anubhaya); 
identical (tat) , different (anyat) , both (ubhaya) and neither-nor 
(anubhaya) ;  and (C) self (sva) , other (para) , both (ubhaya) , and chance 
or devoid of reason) (ahetuka) . 5 What these ko{is deny and what their 
rejection reveals is the conditioned origination of things. 

(I ) The first koti iri all the three forms stands for the naive acceptance 
of things as they appear to be and that as absolutely so ; this is the case 
of the common people. In the case of the philosophers, the first koti . 
stands for the position of the analysts who mistake the simple elements 
which are the ultimates in analysis to be ultimates also in reality. This is 
the position of the Vaibh�ikas and we may add here even the Vaise�i­
kas. This amounts to holding that every element is an absolute self­
being (svabhava) J an ultimate. This is eternalism ; it is practically a deni­
al of negation, and even the negative is accepted to be a kind of positive 
entity. This amounts to ignoring the aspect of cessation altogether. 

(2) The second position holds firmly to the very aspect that was 
neglected or explained away in the first, viz. , the aspect of cessation, and 
it is held to be the absolute nature of things, i.e. , cessation is a total 
cessation. This amounts to ignoring the aspect of being which figures 
clearly as continuity in the stream of becoming ; as denial of continuity, 
this amounts to a denial of becoming itsel£ Of the sixty-two dr$tis seven 
kinds of almihilationism are mentioned, all of which are exemplifica­
tions of the doctrine of the total cessation of personality after death. 
Those who hold this view are termed 'nihilists' in Buddhist literature. 
The Vaipulyakas, who cling to siinyatii as an extreme, also belong here. 
In regard to the problem of causation, particularly in regard to the ques-
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tion of the relation between cause and effect or of the relation between 
the preceding and the succeeding moments in the causal series, the Bud­
dhists always considered the Satikhya as holding the view ofidentity and 
the Vaise,rikas as holding the view of difference, identity and difference 
being alike conceived as tot�l identity and total difference. 

(3 ) The third koti, that of both "is" and "is not" or both "identity" 
and "difference" may be compared with the position of the Nirgran­
thas, the Jainas. It is to be noted that the Jainas are epistemologically 
non-absolutists (relativists). but metaphysica1ly pluralists. Their posi­
tion is by its very nature Wlstable ; to take relativism seriously is to deny 
ultimacy of difference and with the denial of the ultimacy of difference 
pluralism cannot stand. On the contrary. if they take pluralism seriously. 
they cannot be relativists. However, the Jamas do combine in them both 
these features and for the Buddhist who fares on the Middle Way this 
position seems to involve two difficulties. These are : 

I) In regard to the mWldane truth, while relativism is not only 
valid but essentiaJ, to hold that relativism is an ultimate feature of reality 
is to conceive the relative phases as absolute, or to seize the specific as 
ultimate. This is to miss the true import of "absolute." Is division or 
difference ultimate? The relativism of the Jainas amoWlts to saying both 
"yes," and "no" ; their pluralism amoWlts to a categorical "yes." But 
to the farer on the Middle Way, who rises above exclusiveness, the 
mundane truth is describable in terms of difference as much as identity, 
plurality as well as unity. The ultimate truth, which is not anything 
specific or determinate, is neither describable as identity nor as difference, 
although the Buddha taught of it mosdy through identity or unitysa 
and that, in a non-clinging way, i.e., not clinging to ei�her identity or 

unity as itself ultimate. The ultimate is stricdy nj�prapafica, non-con­
ceptual ; aU conceptual formulations belong to the relative and hence to 
the mundane level. 

II} Again, the pluralism of the Jainas lends itself to an interpretation 
that theit relativism is really a syncretism, a mechanically putting to­
gether of the different elements. Every view as much as every thing, 
should �� to be viewed as a complex of many independent reals, a 

view wlU:� is in this respect similar to that of the V aib�ikas and the 
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VaiSe�ikas. The reductio ad absurdum in that case is that the dynamic. 
organismic, nature of life and personality, and the nature of the world 
as a system stand denied ; for to hold difference as absolute'is to contra­
dict the mundane nature of things as well as their ultimate nature. In 
the case of the extreme of both being and non-being it may be noted 
that when being as well as non-being are alike held to be absolutely, 
wholly true of one and the same thing, then one really cancels the other 
and there is nothing further that remains as the true description of the 
thing. But is not this absolute blank itself, the utter impossibility of all 
description itself, the absolute nature of the thing? With this question 
one is already in the fourth extreme. 

It may be noted that in the extreme of neither being nor non-being, 
one , could revert and say that "neither being" asserts non-being and 
"nor non-being" asserts being and thus it would be an assertion of both 
being and non-being. But as this kind of reversion would not constitute 
a new position it would not be worth considering; it stands co�demned 
with the condemnation of the third extreme, viz., of both "is" and 
"is not." Further the kind of denial of the third extreme that makes way 
for the fourth is one in which the "being" and "non-being" are taken 
not severally but conjointly. Taking them severally would be to make 
them indistinguishable from the first and the second (severally or serial­
ly) and to miss the significance of the third extreme which is a conjoined 
assertion of ,being and non-being. 

(4) The fourth ko{i is different in nature from the first three. The 
first three are forms of assertion. Even non-being is an assertion inasmuch 
as it is not only a negation but also a conceiving as "other than," "ex­
clusive of," "wholly different from," being. It is only in this way that 
it becomes an extreme. To be an extreme, it must be a position which 
is clung to, which means that it is an assertion, and at the same time, 
exclusive. An extreme is thus an exclusive position, an absolute asser­
tion, an unconditional view, which is an object of clinging. It is in this 
way that sunyata (indeterminate) itself is sometimes made an object of 
clinging by the uninformed. Now, all the first three kotis are forms of 
assertion in which an ascription of absolute being or absolute non-being 
or both being and non-being is maintained. But the fourth kot; is one 

1 57 



NAGARJUNA'S PHILOSOPHY 

in which there is no ascription of any speciflc character, viz., of being 
or non-being, or both being and non-being, of identity or difference 
or both identity and difference ; but all the same it is a position, an ex­
clusive assertion, an object of clinging. It is a position in which the 
possibility of all description in terms of being etc. is totally denied. In 
being negative it is similar to the second koti. But while in the second 
koti, there is the scope for moving to the third, viz. , of syncretic combi­
nation of both "is" and "is not," in the fourth even the possibility of 
this combined ascription is altogether denied. Here the clinging is to 
the total denial of all ascriptions, a denial even of relative description, 
holding the thing to be of such a nature that it is absolutely indescrib­
able, that no statement, not even the conditioned statement, can be 
made of it. This is really to deny the possibility of all statements, of 
whatever kind, and hence of all thought, of all knowledge. In this case, 
first of all, not even the statement that the thing is not describable is 
possible. Secondly in the assertion that the thing is such that it is utterly 
indescribable the notion of the being of the thing is at the same time 
entertained, which must here be a total being as it is a case of clinging. 
This amounts to saying that while the ' thing is absolutely there, no 
knowledge ofit is possible ; this is clearly the position of agnosticism and 
is inconsistent with itself inasmuch as there must be, as the ground of 
such a statement, the knowledge of the thing as existent and as beyond 
or opposed to all description. Further in the case of a total denial of 
all statements, even of a relative statement, there would be no scope 
for any knowledge of anything. To quote the 50stra, "it is fool's talk."6 

The above account of the fourth koti is representative of the agnostic. 
With slight modification, it may be taken as representative of the eel 
wriggler, a case of mere quibble, sophistry, evasion. Instead of there 
being "no knowledge of anything," it would be no definite or certain 
knowledge of anything. This could be either "both is and is not,", or 
with its denial, "neither is nor is not."7 Dirghanakha figures prominently 
as a sceptic who accepted no position, and when asked by the Buddha, 
he went to the extreme of not accepting even this position that he does 
not accept anything, whereupon the Buddha easily remarked that he 
was then no better than a common man and that he had no reason 
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to consider himself superior. He was not worth listening to at all.8 
TheJaina position of indeterminateness (avaktavya) viz., the impossi­

bility of a thing being absolutely describable as either is or is not, where 
the description that "the thing both is and is not" is also denied, seems 
near to the Madhyamikas' relativism of judgements in respect to mun­
dane truth. But as it is already noted above, the import of indeterminate­
ness is not taken seriously by the Jainas. To take it seriously is not only 
to admit the possibility of different standpoints and correspondingly 
different judgements all of which are equally true in respect to the 
determinate, which is clearly what the Jainas maintain, but it is also to 
admit that the ultimate truth is not anything determinate, that even the 
distinction between the determmate and the indeterminate is not ulti­
mate. This amounts to saying that the ultimate reality is not anything 
determinable. This means for the Jainas to give up their pluralism and 
recognize the ultimate as indeterminate. But the very rdativism of the 
Jainas also implicates the denial of even this description of the ultimate 
as the indeterminate, meaning for the Madhyamika that the ultimate 
reality is not absolutely indeterminate, i.e., not exclusive of the determi­
nate, .but at the same time, not also the determinate as such. The de­
terminate as such is relative, not absolute. But the absolute is not ex­
clusive of the relative, nor is the relative anything apart from the ab­
solute. The relative is itself the absolute, not as such, but in its ultimate 
nature. 

In other words what is needed here is the recognition of the distinc­
tion of appearance and reality, the conditioned and the unconditioned. 

To cling to indeterminateness as an absolute character in reference to 
the mundane is an error ; this is to deny even the possibility of relative 
judgement. This is the error that arises by clinging to lunyata as a total 
negation. Indeterminateness in regard to the mundane nature of things 
means the impossibility of absolute statements, i.e., statements taken in 
an ultimate sense. It, however, leaves room for rdative statements. This 
is the non-clinging lanyata. The basic judgement that "the real is the un­
conditioned" which is the fundamental prius of all criticism is undeni­
able on the plane of the mundane truth and is not denied there. What 
is denied is one's clinging to it by which, on the one hand. one tends 
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to divide the conditioned from the unconditioned and on the other. 
tends to do away with the conditioned. This is an error. What makes 
the difference is not the presence or absence of statements but whether 
one is clinging or non-clinging in regard to them. 

Section II 

T H E  A L T E R N A T I V E S 

Relativejudgements and absolute statements: The farer on the Middle Way 
has no scope for contention. The Middle Way is non-contentious pre­
cisely because it is non-clinging. This is the all-embracing compre­
hension which is inclusive of all specific views. It is not a denial of any­
thing ; it is a rejection only of the dogmatic. exclusive claims . Thus the 
wise understand the origin of eternalism and understand also the grain 
of truth in it as well as its exaggerations. There is the aspect of "is" in 
becoming into which it can be analyzed and of which it cannot be 
denied. But the etemalist clings to "is" and leaves out or explains away 
the other asp�ct. "is not." Clinging to the aspect of arising and con­
tinuing, one ends in eternalism and clinging to the aspect of perishing, 
ceasing to be, one end$ in annihilationism. To start with "is" and "is 
not" as reals and thus to get becoming out of their combination is 
absurd. 

How can being and non-being be together in the same thing at the 
same time? 

And to deny all possibility of understanding, just because one has 
failed to understand in the way in which one has started, is a still greater 
folly. This would be a "fool's talk," or a surrender to chance. 

The farer on the Middle Way is free from these errors, for he keeps 
himself free from clinging to "is" and "is not ;"  he recognizes these as 
essentially relative aspects distinguishable in the fact of becoming ; as 
such they are not ultimate ; and being essentially relative, they are not 
mutually exclusive. From one standpoint "is" is true of things, from 
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another, "is not" is true. Similarly both "is" and "is not" are true of 
one and the same thing simultaneously from different standpoints. To 
the reflective minds that analyze the many distinguishable aspects of 
things and review them in an intellectual synthesis, "is" is as much 
true of the thing as "is not" ; they do not find any difficulty in appreci­
ating the original uni_ty of "is" and "is not" in the concrete becoming. 
They are thus above mere "is" and mere "is not." But this very aware­
ness of the describability of the thing as both "is" and "is not" from 
two different standpoints which are themselves con-elative, opens up 
also the other possibility of describing the thing as "neither is nor is 
not ;" for in respect to its being it is not non-being and in respect to its 
non-being it is not being. This amounts to the denial of the absolute 
describability of the thing in term of "is" and "is not" ; that it is relative­
ly describable is implied. 

The alternative statements are different from the extremes precisely 
because the former are specific judgements made with the UIlIrtistakable 
awareness of the other possibilities from other standpoints, as well as 

with the awareness that the relative standpoints and their reflective 
judgements are pertinent only to the mundane truth, the level of the 
relative. The skilfulness of the wise consists in their ability to keep 
themselves en rapport with any situation and see it righdy ill order to give 
it the direction which is proper to its growth. and ful6lment. This is 
possible because the wise are on a level above fragnrentariness. This is 
the sense in saying that the Buddha has no view of His- own. It is pre­
cisely because He has no view of His own that He has the ability to ap­
preciate fully the nature of every specific view, understand its need and 
guide it accordingly, even as He is capable of having compassion for 
all, able to appreciate the need of every self, every being, and extend 
His help to everyone precisely because He has no "self" of His own. 

We have seen the Ka,.ika saying: 

The Buddha has taught of (the existence) of self as well as of the no11-
existence of self; He has also taught of neither self nor no sel£ (XVIII :6) 
and, 

Everything is true, nothing is true ;  everything is both true and not 
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true ; everything is neither true nor not true. This is the teaching of the 
Buddha. (XVIII:8) 

These are cases where, if clinging were to operate, every one of 
these "positions" would become an extreme and hence false; but now, 
as these are positions free from clinging, they are not wrong; these are 
not extremes ; they are alternatives, of which each is true and all are true. 

Regarding the fourth alternative, an observation is necessary. As 
expressive of the indeterminate nature of the mundane truth, i.e. , as 
a denial of the possibility of absolute statements in regard to the relative, 
this alternative suits best to the' purpose of the farer on the Middle Way 
as it is his intention to point to the error of clinging. When there is no 
clinging in rtgard to it, then it is quite admissible for the Madhyamika. 
Thus, commenting on the statement of the Sutra that the bodhisattva's 
realization of the bodhi cannot be conceived even in terms of "neither 
by cultivation, nor by non-cultivation," the Sastra observes that the 
'Buddha denies even the fourth alternative because this question, wheth­
er it can be said that the bodhisattva realizes the bodhi by "neither 
cultivation nor non-cultivation" was asked by 5ubhiiti with a clinging 
rDind. Therefore the Buddha replies in the negative. 

It is by (the former) clinging to the position of both cultivation and 
non-cultivation, that there arises (through its rejection) (the fourth 
position) that of "neither by cultivation nor by non-cultivation ; "  but 
if this position is mentioned with a non-clinging IDind, without seizing 
the determinate, then there is nothing wrong in it.9 (6«a) 

To cling to the fourth position amounts, on the one hand, to clinging 
to the denial of the describability of the fact of realization, i.e. , even of 
its describability in conditioned terms, and, on the other, it amounts to 
mistaking the distinction between bodhisattva and the bodhi, which is 
only a relative distinction holding only in the mundane truth, as an 

absolute division, thereby removing the very possibility of this realiza­
tion. 50 we have there itself in the Sutra a further clarification in regard 
to the way the bodhisattva realizes the bodhi. The question is asked, if 
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none of these four ways are proper in understanding the fact of realiza­
tion, how else should one understand it. And the Sutra replies : 

The bodhisattva realizes the sarvakarajfiata in accordance with the 
true nature of things. (64IC) 

It is by refraining from seizing, it is by non-clinging, that the bodhi­
sattva cultivates the prajfiii.1 C  But what does non-clinging mean? To 
cling is to conceive in terms, of two (i.e., division) (�fl=lf;l£�ffl�) ; 
the undivided is the non-clinging (�1f=lf;l£�ffl��) .1 0' 

The denial is not of the fact of realization, nor of its understandabili­
ty, but of the possibility of understa�ding it in terms of duality, or ex­
tremes. 

As noted in the beginning of this work, while extremes are falsiflca­
tions in regard to the mundane nature of things, they are irrelevant in 
regard to their ultimate nature. Actually in regard to the latter they have 
no special significance ; for it is as contrasted with the Middle Way that 
they make sense: The Middle Way is not the ultimate truth. As a syno­
nym of conditioned origination it belongs to the mundane level. As 
the awareness of the essential relativity of all views and of the essential 
conditionedness of all entities, i .e . ,  as the non-exclusive way , it is signi­
ficant only on the plane of the relative. As the remover of dogmatism, 
again, it is significant as distinct from and as the remedy for dead�nds. 
In short, the Middle Way is, in terms of the Siistra, truth taught as 
remedy. It is as a remedy to dogmatism that sunyatii as criticism has sense ; 
and siinyata as criticism is the Middle Way. 

Rejection is of extremes : There are several places in the Prajiiapiiramita­
siitra where extremes are stated and rejected as views that spring from 
the clinging mind. The rejection of these extremes is clearly shown as 
intended to reveal that it is impossible to understand the mundane truth , 
the conditioned origination, by seizing concepts, by clinging to charac­
ters. The rejection of extremes is again intended to reveal the ultimate 
identity o r  undividedness of the bodhisattva or the Buddha and the.' 
bodlz i ,  i .e . , of the individual and the ultimate reality. This is the 110n-
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duality of the way and the goal, of the conditioned and the uncondi­
tioned. The faring on the way as well as the realizing of the goal are 
accepted as mundane truth, but the clinging to them as ultimate in that 
nature is denied. 

Whatever is a case of seizing duality all that is a case of clinging ; to 
be free from seizing duality is to be non-clinging. Duality means 
clinging to the division that this is the eye and this is the form, this is 
the bodhi and this is the Buddha.l l 

The (truly) non-clinging dharma is the (ultimate) sameness (Silmata) 
of clinging and non-clinging. (642b) 

Even the distinction between clinging and non-clinging may itself 
be clung to ; then also the comprehension of the ultimate reality, the 
undivided being, is missed. The Buddha has realized the bodhi, but not 
halting in the ultimate reality, nor stopping in the mundane. Neither of 
these is the right view. Did not the Buddha realize the bodhi at all? The 
Buddha says: 

I did indeed realize the bodhi, but not halting either in the composite 
or in the incomposite. (64.sc) 

The Sutra points out that by halting in the way there is no realiza­
tion of reality; and even by halting in the not-way there is no realiza­
tion of reality. Even by halting in both the way and the not-way there 
is no realization of reality. Not even by halting in "neither the way nor 
the not-way" there is any realization of reality. One should realize 
the reality by not halting anywhere, not even on the Way.1 2 

The Sastra explains that in this passage halting means seizing the 
determinate, clinging to characters (fi:�l\i{tll) .1 2' 

There is the realization of Reality but not as it is imagined in these 
four extremes . . .  Neither anything nor nothing, devoid of all pra­
panta-this is what is called realization of the Way. (658c) 

The Siistra observes ; 
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If one is free from these four extremes, then the prapafica itself would 
be the Way. (662a) 

As we have been observing, prapaiica, in the sense of conceptual con­
struction and elaboration, is not in itself opposed to the truth of things; 
on the contrary that is the very way in which the true nature of things 
could be set forth, expressed, communicated; this is essential for way­
faring. Pratityasamutpada is itself such a system of concepts, setting forth 
the nature of things as they are. 

By the cultivation of the way, one does not realize the goal, nor by 
not . cultivating the way does one realize the goal. By giving up the way 
one does not realize the goal, nor by staying in (or sticking to) the way 
does one realize the goal. (686a) 

"It is by not imagining an ultimate division between the composite 
and me incomposite that one realizes all the fruits of wayfaring." 1 8 The 
Sastra observes that this statement in the Sutra is occasioned by the fact 
that Subhiiti asked the question about the way and the goal with a 
clinging mind: 

He means to extract the fruit from the way even as (ordinary people 
conceive the fact of) oil being squeezed from the hemp . . . If one 
would cultivate the way free from seizing characters, free from the 
clinging mind, then in his case there is the way, and there is the goal. 
(687b) 

Is the bodhi realized by the way of origination or by the way of non­
origination, or by both or by neither? None of these is true because 
there is not that division between the bodhi and the way which is here 
conceived and clung to. 

The bodhi is itself the way, the way is itself the bodhi. (706b) 

The Buddha does not realize the bodhi, for in the ultimate truth, there 

16S 



NAGARJUNA'S PHILOSOPHY 

is not that division between the Buddha and bodhi which is here con­
ceived and clung to as ultimate. 

The Buddha is Himself the bodhi, the bodhi is itself the Buddha. 
(706b) 

Interpreted in the context of the mundane truth this means that 

Of all things. cause and effect are neither identical nor -different. 
(708 a) 

Although both identity and difference are false as absolute characters 
of�tlie relation between cause and effect, still, as relative characteriza­
tions, the wise use both identity and difference in this context, and that 
in the non-clinging way. The Buddha mostly used identity in conveying 
the ultimate truth, but He did not cling to it.l4 

In regard to this question of the relation between cause aud effect 
we have in the Sutra a very interesting passage which considers whether 
the bodhi is attained by the first moment of thought or by the sub­
sequent moment of thought. If the first moment is unc;onnected with 
the next, and the next moment is unconnected with the first, how then 
cal! the bodhisattva cultivate the way and collect the elements of merit? 

The example of the flame of the burning lamp is given. It is asked 
whether the wick is burnt by the first moment of flame or by the next 
moment of flame. Neither by the first itself nor without the first, nor 
by the next itself nor without the next. But is the wick burnt or not? 
Indeed it is burnt. This is just the case even with the moments of 
thought in regard to the cultivation of the way. Neither by any of the 
moments of thought themselves nor completely without any of these, 
is the bodhi realized. But the bodhi is indeed realized by the bodhisattva. 
Exclaims the Sutra: 

profound indeed is this pratitya-samutpaJa! (58 sa) 

It should not be difficult to get at the import of this discourse in the 
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Sutra. What is denied here is not the fact of realization, not even the 
understandability of its course, as it is clearly expressed as conditioned 
origination ; what is denied here is its intelligibility in terms of absolute, 
non-relational, entities corresponding to the ultimateS of analysis seized 
as self-being, in which 

The first moment of mind does not reach the next moment, and the 
next moment is not contained in the first moment. (S84c) 

Commenting on this passage of the SUtra, the Siistra observes: 

If merely by the first moment of th,ought one could become ,he 
Buddha, even independendy of the succeeding moments, then with the 
very first thought of bodhi, the bodhisattva should have become the 
Buddha. But if there is not the first thought at all, (if it totally ceased to 
be) then how can there be the successive moments, the secon<l, the third 
(etc.)? Of the successive moments, the second, the third (etc.) the first 
moment is (in fact )Ahe very root . . . 

(Again) even the! next moments are not (totally) apart £rom the first 
moment. If there is not the first moment, then there are not also the 
subsequent ones. It is only when £rom the first moment (onwards) 
there is the collection of the different kinds of merit, that the last mo­

ment becomes complete ; and when the last moment is complete, it can 
put an end (completely) to kle1as and their residues and fetch the unex­
celled bodhi. (S8sc) 

The difficultY arises here on account of conceiving that the earlier 
and the later moments of thought are not related. Being not related, 
the past is conceived as totally extinct, and does not provide for any 
relatedness. In the absence of relatedness between the first and the next, 
the�e is no possibility of collecting the roots of merit. And in the absence 
of the collection of the roots of merit, how can there be the realization 
of the unexcelled bodhi?15 

The Siistra observes that by the example of the lamp the Buddha 
means to say : 
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You see actually with your very eyes "that the wick is burnt; although 
it is neither (exclusively) by the first moment nor is it (exclusively) by 
the next, still the wick is indeed burnt. Even so I see with the eye of 
the Buddha that the bodhisattva does indeed realize the bod hi. Although 
it cannot be that it is by the first thought itself nor completely apart 
from the first thought that the realiUtion is accomplished, still, the 
bodhisattva does . . .  indeed realize the bodhi. (S8sc) 

The negative criticisms: Their significance: The above account of the 
SUlra shows a way to understand the negative criticisms of the farer on 
the Middle Way. These criticisms are intended to lay bare the absurdities 
in exclusive clinging. clinging to the specific as the ultimate. The funda­
mental reductio ad absurdum is the impossibility of mundane existence if 
everything is as the upholders of exclusive views conceive it to be. It 
is a rejection not of "is" or "is not" as the distinguishable aspects of 
becoming, but of eternalism and negativism, the false views built on 
relative truths, which are truths turned into falsity by exclusive cling­
mg. It is again not a denial of the possibility of understanding the truth 
of things. but its revelation by means of criticism or rational investiga­
tion. So. far from being a denial of the mundane truth, criticism reveals 
it as pratityasamutpiida. 

It is to be noted that sunyatJ as criticism is not an end in itself; as 
revelatory of the non-substantiality of mundane things it is dle means 
to the further realization of the ultimate reality. Siinyatii as criticism lays 
bare on the one hand the conditionedness of the things to which we 
cling in our ignorance as unconditioned and on the other, it lays bare 
the truth that the entities that are seen to arise and perish in their con­
ditioned nature are themselves in their ultimate nature the uncondition­
ed reality, the Nirvat;la. Those who cling in mind conceive fiinyatii as 
total negation. Actually. total negation is falSe in reference to the mun­
dane truth. while negation and affirmation are irrelevant in regard to 
the ultimate truth. In the mundane truth: 

It is the change (anayathabhava) of the existent that people call nega­
tion.l6a 
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Absolute existence and absolute non-existence are species of false­
hood in regard to mundane truth which is relativity. We have seen 

above that even the extinction of ignorance or avidya, is not an absolute 
negation that ends in a complete blank; the ceasing of avidya is the aris­
ing of prajiia; the world is itself beheld as NirvaJ;la. 

The doctrine of pratityasamutpada is indeed a systematic presentation 
of the basic constitution of things in their mundane nature. The denial 
of the laws of thought or of the pramiifJas is not implied in the rejection 
of extremes. The basic principle of thought, that no two contradictory 
judgements can hold �ood in regard to the same thing in the same 

respect is indeed accepted by the Sastra. This we have already seen. 
This is appreciated all the more when we see that this basic law of 
thought is upheld as essential in mundane experience. That the same 
man cannot both have and not have the horns on his head1 8 and that the 
ring finger is both long and short from different standpoints,17 are only 
different ways of stating the fundamental law of thouglit. Says the 
Siistra: 

If one does not pursue one's enquiry in accordance with reason (�:if' 
w,J:!I!31t) one cannot Understand anything ; but by pursuing the enquiry 
of things in accordance with reason, there is not anything that one can­

not know. (I 3 8c) 

Nagarjuna does indeed defend himself against the charge of the op­
ponents that he is contradicting vyavahiira, when he says in the Kiirikii:  

"Everything stands in harmony in his case who is in harmony with 
siinyata; but nothing stands in harmony with him who is not in harmony 
with siinyata." 

It is needless to say that whatever holds good in the case of the world 
of the determinate holds good also in the case of the pramiifJas, the de­
terminate modes of knowing. What is rejected in the case of the de­
terminate modes of knowing is the erroneous notion of their self­
sufficiency or absoluteness. and what is revealed is their limitedness to 
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the sphere of the determinate and the relative nature of the knowledge 
they yield, as well as their ultimate dependence on prajna to which they 
owe their being and with which they are identical in their ultimate 
nature. It is the prajna itself that functions � the eyes of flesh and as the 
knowledge of all forms. 
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CRITI C I S M  O F  CATE G O RIE S 

Sediotl I 

THE M UNDANE AND THE ULTIMATE TRUT H  

The disclosing of the mundane and the ultimate truth: To cut .it its root the 
tendency to cling to the specific as ultimate is the deepest truth of the 
denial of self which the Buddha taught. It is a denial not of the self itself 
but of the falsely imagined self-hood in regard to the body-mind com­
plex. The basic meaning of self is underivedness, unconditionedness. 
The self-being (svabhava) is the independent, unconditioned being 
which does not depend on anything to come into existence.l Even the 
"coming into existence" is not relevant in regard to it, for it never goes 
out of existence. That which was not existent before, is existent now, 
and will cease to be later is not the self-being. But arising and perishing 
are the very nature of the elements that constitute the body-mind 
complex . So the Buddha declared that the entities that are subject to 
arising and perishing are not fit to be considered as the self, for they are 
devoid of the nature of self, viz. , self-being. It is this imagination of self­
being or absoluteness in regard to the conditioned and contingent that 
is the root of error and suffering. It is this that the Buddha exhorts every­
one to dispel. In its general form this is the error of misplaced absolute­
ness. We have already seen that for ' Nagarjuna the Sarvastivadins' doc­
trine of elements becomes an important and glaring instance of this basic 
error. It is the categories of the Sarvastivadins that become the primary 
object of criticism in his works. He points out that the Sarvastivadins 
cling at every step ; they seize the relative as self-being and commit the 
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very error against which the Buddha warned all His disciples, viz., the 
extreme of eternalism. 

The extreme of negativism takes a minor place in the works of 
Nagarjuna, although its mention and criticism become necessary for 
him for at least two reasons: I) Criticism of categories . culminating in 
the revelation of their non-substantiality may itself tend in the case of 
one who follows the way of siinyata but with a clinging mind to end in 
the extreme of negativism, denying even the relative being of things and 
thus denying the very possibility of causal continuity. IT) Again. the 
clinging in mind who are not the followers of the way of siinyata might 
eaSily tend to mistake it as a negativism that ends in ;m utter blank, a 
complete nothing.2 While the latter is the false imagination that criticism 
puts an end to things themselves, making them non-existent, the former 
is the error of imagining that the non-being of things indicated by their 
passing away is total. The latter mistakes the nature of criticism and the 
formel, the nature of the course of things. Both these are really forms 
of the same kind of clinging, viz., the clinging to negation or non­
being. The way out of these lies in realizing relativity as the essential 
nature of things. Criticism or critical examination of the categories is 
a means to lay bare thi'l true nature by putting an end to the false 
imagination of absoluteness in regard to the relative. Further, the very 
relativity of "is" and "is not," being and non-being, removes the notion 
of an absolute cessation of things. What is called relative non-being is 
only difference or change, which is not unconditioned. 

It must be noted that the charge of negativism brought against the 
Madhyamika is occasioned partly by the circumstance that he does not 
.always make the distinction clear between the rejection of uncondi­
tjonedness that reveals conditioned becoming as the mundane truth and 
the rejection of the ultimacy of the conditionedness of the conditioned 
that reveals the unconditioned, the undivid.ed being as the ultimate 
reality. The primary meaning of siinyata is devoidness which is a direct 
reference to the truth of things, mundane and ultimate ; but it refers also 
to the method (criticism) by which siinyata as truth is brought to light, 
viz., by rejecting the imagination of ultimacy and absoluteness in regard 
to what is only relative and non-ultimate. Siinyata as the mundane truth 
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is relativity and conditioned becoming; this is brought to light by re­
jecting the supposed ultimacy and absoluteness of particular entities and 
specific concepts and conceptl1:U systems. Sunyata as the ultimate truth 
is the unconditioned, undivided being which is the ultimate nature of 
the conditioned and the contingent ; this is brought to light, again, by 
rejecting through criticism the imagination of the ultimacy of the con­
ditionedness of the conditioned and consequently, of the division be­
tween the conditioned and the unconditioned. The first kind of criti­
cism and the truth it brings to light are just called Junyata} whereas the 
second kind is, strictly speaking., sunyata of Junyata (iUnyatii-Junyata) . 
But usually both these kinds are bracketed within iUnyata without al­
ways making the distinction explicit. This is no doubt a source of con­
fusion for all those to whom the distinction is not deal'. And the charge 
that the Madhyamika contradicts experience and lands in a blank draws 
its roots from here. However this distinction is made explicit by him 
when he is challenged with this charge. He wjll then po�t out that 
far from disavowing or even contradicting the mundane truth, sunyata 
is the only way in which the truth of things can be brought to light, and 
the cultivation of wayfaring be made possible.8 Between the denial of 
absoluteness in the case of mundane things and the realization of the 
ultimate truth as the unconditioned reality, the undivided being. there 
is the most important intermediary, viz:, the recognition of the mun­
dane truth as conditioned origination. It is here that all mundane ac­
tivities belong. The primary purpose of criticism is to set free the thirst 
for the real from its moorings in abstractions, its illusions about the nature 
of things, and to direct it to the truly unconditioned. 
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Section II 

CRITICISM O F  CATEGO RIES 

A. Being, Non-being and Becoming 

Being and non-being as extremes: That in reference to the mundane nature 
of things, absolute being and total non-being are extremes and are there­
fore falsi£cations of concrete becoming is noted above in several places. 
This is enough in principle to demonstrate the inconsistencies involved 
in the imagination of absoluteness in regard to what is only relative. 
What follows here is a somewhat detailed account of the Madhyamika's 
criticism, chiefly of the Sarvastivlida categories instituted in order to 
lay bare the inconsistencies involved in the supposition of self-being 
(svabhiiva) in regard to the speci£c and the relative. Everywhere what 
is denied is not the cate�ories themselves but their supposed absoluteness. 

The Siistra points out that when one sees only the birth and endur­
ance of things, then there arises the existence-view, and when one sees 
only the decay and death of things, then there arises the non-existence­
view.4 Speaking of how these views arise, the Siistra observes that those 
who pursue the course of biIth and death mostly cling to the notion of 
existence ; those who work against it in order to terminate it mostly 
cling to the notion of non-existence. Those who cling to the sense of 
"I" cling to the notion of existence, while those who cling to the wrong 
notion that there is not the next span of life etc. cling to the notion of 
non-existence. Those in whom the two poisons (of hatred and passion) 
are in excess cling to the notion of existence and those in whom igno­
rance is in excess cling to the notion of non-existence. Those who do 
not know that the five skandhas arise by way of the cooperation of causal 
factors cling to existence" while those who do not know that the collec­
tion of deeds (leads to birth in the next span of life) cling to non-ex­
istence . 5 Again, 

There are some who would say everything is s!lnya, and would 
cling in mind to this sunya-naturc of things. They arc said to hold the 

1 74 



CRITICISM OF CATEGORIES 

wrong view of non-existence because they cling to sunyata (non-ulti­
macy) (as itsdf the ultimate nature of things) . There are some others 
who would say. that everyt�g that forms the object of the six kinds 
of sensation is real, and this is the existence view. 

Again, they in whom tm;a is more cling to existence, and they in 
whom d.r�!i is more cling to non-existence. Such people cling to ex­
istence-view and non-existence-view. Both these kinds of views are 
false, not true ; they reject the Middle Way.8 (BIb) 

Criticism: What these exttemes amoUnt to is a complete denial of 
conditioned origination, becoming, change as well as its necessary 
principle, viz., causal continuity. Says the Sastra: 

If everything has an absolute being of its own (�,,�), then all things 
are devoid of causes and conditions. But if anything is born of the con­
nectedness of causes and conditions, then it is devoid of (absolute) self­
being (1!!HHi). To be devoid of (absolute) self-being is itself to be 
sunya. 

Further, if (absolute) non-existence (�i*) were true ( .. ) of things 
then there would be neither sin nor merit, neither bondage nor freedom ; 
there would not also be the varied natures of things (�g�.MzA). 

Further, those who cling to the existence view stand opposed to 
those who cling to the non-existence view. On account of this opposi­
tion there arise (the contentions of) right and wrong (�#) ; on account 
of such contentions there arise disputes (:Jt�) . On account of disputes 
there arise the elements of bondage (�fll!) .  On account of the elements 
of bondage there arise deeds (that bind creatures to states of suffering). 
From such deeds ways of evil become open. In the true nature of things 
there are not these oppositions nor these (contentions of) right and 
wrong nor (the consequent) disputes. 

Further, in the case of those who cling to things as (eternally) existent, 
there arise grief and affiiction when things are (revealed to be) imperma­
nent ; and those who cling to (the passing away of things as absolute) 
non-existence, commit all kinds of sinful deeds and (despite their dis­
belief in causal continuity) they fall into hell and suffer pain. 
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Those who do not cling to existence or non-existence l�eep them­
selves free from errors and evils such as these. One should (indeed) 
give up (one's clinging to) these (views) and then one will realize the 
true nature of things.7 (33Ib) 

The existence view affirms that everything rests for ever in its own 
nature and is essentially non-relational. But if everything rests in its 
nature in its own right, then what thing can change?8 As the Kiirika 
says. the absolutely self-same thing does not take on another's nature, 
nor can it be said that the other takes on the other's nature. For the 
absolutely self-same could never change and the other has no nature 
other than its self-nature which it can be said to take on.8 That which 
has its nature as absolutely its own would never become another. If it 
would become another, then its nature is not absolutely its own.10 

If the self is absolutely itself and the other is absolutely the other, if 
the division between the thing itself and the other is absolute, how l-"3ll 

there be any change? For, to change is to become another.H Again, if 
all nature is an absolute (non-relational) nature how can there be any 
self-nature of anything in distinction froin the other-nature? In the ab­
sence of self-nature. how can there be any other-nature? And what thing 
can be conceived to have a being which is neither of these? In the 
absence of existence. how can there be any non-existence? For is not 
non-existence, the non-existence of something? How call there be ally 
absolute non-existence? In truth what is meant by non-existence is 
becoming, change. 1 1  

Those who wrongly conceive JUnyata lend themselves to the kind 
of negativism that denies causal continuity. To hold that things are 
absolutely nothing is wrong. A1s the Siistra would say , that which is 
utterly nothing is not even speakable. To say that this thing is not is 
itself to speak of its existenceP 

What thing can undergo change ifit has no nature at all? Everything 
has its own nature but not unconditioned. There is nothing which is 
utterly devoid of all nature, and therefore things are relatively existent, 
JUnya, and not nothing. The distinct essences which are the determinate 
natures of specific entities are not ultimate and unconditioned. We 
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have already seen the Sastra warning that the presence of names does 
not mean the reality of the things named. The names themselves arise 
depending on the distinct essences and so they cannot serve as the groWld 
to prove the Wlconditionedness of th.ese essences themselves. The Sastra 
further draws attention to the fact that cognitions and their contents 
again are correlatives ; it is by cognitions that the specific things are 
known to exist and it is depending on the nature of the specific things 
that cognitions arise ; they are distinguishable but cannot be supposed 
to have any independent being. 1 4  To say that while all is utterly non­
existent, it is only out of perversion that things are seen as existent is 
to reduce ' normal perception to baseless illusionY 

That things were existent formerly but are now totally lost, that they 
are existent now but will be wholly lost later on . this is the view of 
negativism. This is to deny the very possibility of causai continuity and 
along with it the very possibil ity of change or becoming. and this is to 
contradict the very nature of mundane' existence. 

Rejection and revelation : The rejection of absoluteness is the revelation 
of relativity. It is not that things are utterly non-existent nor that they 
have no nature of their own. Everything has its own nature but this 
nature of the thing is not absolute, 'not unconditioned.1 6  This is the non­
substantiality of things, conveyed by the teaching that things are im­
permanent. Impermanence is not their ultimate nature ; when rightly 
appraised as reference to the passing away of things it leads one to the 
comprehension of siinyata. 1 7  But when clWlg to as an absolute character 
it would mean their .total extinction and would thus become the wrong 
view of allnihilatiollism. Impermanence as the relative truth means 
change or becoming: it is not a denial of the causal continuity but a 
step towards bringing it to light. In that way it puts an end to the wrong 
notion of permanence, absoluteness and self-being with regard to things 
in their determinate natures ; it is the rem.edial kind of teaching and not 
a teaching of the ultimate truth. 1 8  
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B. Causes and Conditions 

Critical examination: (A) The Siinkhya and the VaiSe#ka : With the prob­
lem of causal relation there is bound up the question of the relation of 
being and becoming. The world of becoming is conceived by philoso­
phers to have one or several principles as its ground. While particular 
things arise and perish, their ground remains ever in its being, it knows 
no change. While the Madhyamika would agree that the world of 
becoming is essentially conditioned and has for its ground the uncondi­
tioned reality which is eternal being, he would point out that the un­
conditioned ground of the conditioned cannot be anything short of 
the indeterminate reality, the undivided being, and that while in re­
spect to the mundane nature of things there can be no one defmite way 
of describing their relation to their ultimate ground, still, every de­
scription is true from its own standpoint and each has its own relative 
merit. In respect to the ultimate nature of things there can be no question 
of any description, for there is no division there between the condition­
ed and the unconditioned. Strictly, the ultimate truth is non-conceptual. 
Even the statement that the ultimate nature of the conditioned is itself 
the unconditioned reality is relevant only to the way of the self-con­
scious intellect on the plane of mundane truth. The wise who com­
prehend the relative truth contained in specific determinations are able 
by their power of skilfulness to put into use any of these under a particu­
lar situation. All their varied statements are one-pointed, viz. , to help 
people to overcome ignorance and suffering. And so when philosophers 
cling to specific points of view and assert not only that the ultimate 
ground of the world of becoming is of a specific nature and of a specifIC 
number but that even the relation between the contingent entities and 
their absolute ground is of a specific kind, the Madhyamika would 
point out that they commit the error of seizing the determinate as 
ultimate, cling to the relative as absolute. It is in this way that the Sulra 
as well as the Siistra mention that the specific views prevalent in the 
world pertain only to the constituents of the world of the determi­
nate ; they do not touch the unconditioned reality. 

The non-Buddhistic schools that are most often referred to in Bud-
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dhist works in this connection are two : the Sarikhya and the Vaise�ika, 
the one holding that the ultimate principles are two and the o.ther, 
many ; the one holding that identity is the true relation between cause 
and effect and the other, difference ; the one holding that the effect is 
contained (as a potency) in the cause and hence as "existent" in the 
cause and the other that the effect is wholly different and "non-existent" 
in the cause. I S' These two provide for the Madhyarr-ika eminent ex­
amples of the extremes of existence and non-existence, identity and 
difference, one and many. 

When he saY5 that, 

Neither by itself nor by another nor even by both is anything pro­
duced ; and the birth of the thing is not also devoid of conditions,l9  
(I04b) , 

what he refers to is the impossibility of conceiving the c;onditioned 
origination of things under the imagination that self and other are 
absolute, non-relational, totally separate. 

The birth of a thing by itself would mean that the thing is there even 
before its birth and that having been there it brings itself to birth. This 
view of the self-origination of things is presented by the Buddhist as 
the view of the Sarikhya, who holds that the effect is "existent" in the 
cause (sat-karya-vada) . And the Madhyamika's criticism is that the birth 
of an existent thing is devoid of sense. Again, the Sarikhyas maintain 
that identity is the true relation between cause and effect. The criticism 
of this is that in the case of total identity, there could be no question of 
any rclation, for relation holds only between two distinguishabl� entities. 

The Sarikhyas would no. doubt bring in the conception of manifesta­
tion (abhit'yakti} .20 They would say that it is not that the effect is non­
existent in the cause but that it is unmanifest. Thus their distinction 
between the cause and the effect is one of potency and actuality. Even 
then, the Madhyamika would say that they will have to accept that 
there is an element of novelty in the causal production ; that which was 
non-existent has come into being ; this is true at least of manifestation. 
This means to give up the position of absolute identity between cause 
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and effect, for they will have to distinguish between the cause and the 
eff�ct, the potential and the actual, the unmanifest and the manifest, 
although as different states of one and the same principle. When prakrti 
is undistinguished from its products there docs not arise the question of 
identity or difference for there is just one principle, the prakrt(. and not 
i t  ,\<: well as its products. And when prakrti is distinguished trom its 
products then the relation between them cannot be total identity, for 
there is distinction ; the two are different, though not absolutely so. 

But proceeding to bring forth and to emphasize the distinction 
between cause and effect, the ground and the consequent, if 011(� would 
swing to the extreme of total difference, and hold to total non-existence 
llf the effect in the cause, as the Vaise�ika� do, even that, the Madhyami­
ka would ' say, would be to deny all causal relation.2 1 How can this 
relation or any relation be conceived between things that are absolutely 
separate? "If the other is wholly another, how can it be productive of 
this thing?" Further, in order that there may be this relation of other­
ness, there must already be this thing, the effect, and if it is already 
there, how is it conceivable that it is produced by this " other, "  the 
callse? There is difference no doupt between the cause and the effect 
but not an absolute difference, even as there is identity or sameness but 
not totally so. The distinction is relative and it must be appreciated as 
such : and the one-sidedness, the exclusive clinging, needs to be aban­
doned. Without this netessary correction if one proceeds to place to­
gether mechanically the self and the other. the cause and the effect, and 
thus tries to concelVe their relation, one will only incur the errors of 
both these extremes. Having £'\iled to arrive at the right understanding 
of caus;!l relations, to resign one3elf to chance is a still greater folly. Of 
�vhat thing can there be a production without the necessary causal 
factors?22  

Critical examirlat£otJ : B) The Abhidharmika : The AbhidhartlUl analyzes 
causal reI.Hiotls in terms of hetu (causes) and pratyaya (conditions) .  Of 
the latter there are four, the productive, the objective, the inunedi ately 
preceding and the decisive.23  In regard to the basic question of the rela­
tion between the cause and the effect, the causal factors that cooperate 

I SO 



CRITICISM OF CATEGORIES 

to bring the effect into birth and the product that is thus brought into 
birth, IJdtl and pratyaya stand on the same ground. What is sought to 
be driven home by means of criticism is the absurdity involved in con­
ceiving that the ultimates of analysis are ultimates also in reality. Causal 
relation stands denied in the case of those who commit this error and the 
doctrine of elements is an eminent example of it. The same will be the 
result even in the case of the negativists who cling to the passing away 
of things as their total extinction. 

In regard to the condition of the first kind, the productive, hetu , the 
Madhyamika raises the question, what is produced? Is it the ex!stent or 
is it the non-existent? The production of the existent is devoid of sense, 
and the production of the non-existent is impossible ; and there is no 

third thing which is both existent and non-existent. So, what is it that; 
is produced? In the absence of anything produced, how can there be 
anything called productive?24 In regard to the second kind of condition, 
iilambal1a, the object of cognition, is it the condition of the existent 
cognition or of the non-existent? Either way condition is inconceivable. 
In the one case there is no need for it and in the other case condition is 
devoid of sense.25 In regard to the third kind, samanantara} the immedi­
ately preceding, the condition is said to be extinct before the production 
of the thing ; but if the condition is thus absolutely extinct (:fffll5l) how 
can it function as a condition?26 It may be added, in the case of there 
being no origination either of the existent or of the non-existent, . either 
by itself or by an other, how can there be any extinction? In ,:he 
absence of extinction, how does the defmition of the immediately pre­
ceding condition hold? 

Does the product arise after the extinction of the condition or before 
its extinction? If the product arises after the extinction of the condition, 
that woula mean - again a negation of all causal relation between them. 
The condition is extinct and hence non-existent -and the product has 
come into being and is existent. What relation can there be between 
something compietely non-existent and an entity completely existent? 
But if the product should arise before the extinction of the condition, 
then the condition and the product would be simultaneous and hence 
causally independent.27 
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Suppose the condition becomes extinct after having given a part of 
its being to the product. In that case the condition would have a double 
being, the extinct and the existent.28  What is the relation between the 
two? Thus, whether the product is related or unrelated to the condi­
tion, there can be no production of the thing by the conditi011 . � 9  

The condition i s  not there simultaneously with the product, for if  
i t  were, then the two would be mutually independent . The condition, 
again, is not prior to the product since that would mean the existence 
of the condition even when the product is non-existent . To suppose 
so would be to remove all necessary relation between them. And how 
can one conceive that the condition is there posterior to the product? 
Of what thing can the condition come into existence after the product 
has come into being?30  

In regard to the fourth, the decisive kind of condition, adlzipati , the 
Madhyamika would ask, of the things that are (utterly) devoid of self­
nature when there can be no existence (satta) , when nothing has any 
being of its own, how can it hold good that "this being. that be­
comes"?31  Again, when things possess absolute self-natu're and exist 

. ' by themselves, how can it be that certain things function as conditions 
for certain other thingS?32  

Again, the condition derives its name by virtue of its capacity to 
bring the thing into existence. But where is this capacity to function 
(kriyii) and how is it related to the condition? Is it some �hing that 
"belongs to" the condition (pratyavati kriya) ? Either it is the same as 
the condition itself or it is different from the condition. Either way the 
capacity of the . condition cannot be established. If the two are wholly 
identical , then it is incorrect to say that it "belongs to" the condition. 
If it is totally different from and entirely unconnected with the condi­
tion, even then it is incorrect to say that the capaci ty is "of" the condi­
tion. The capacity cannot belong to the condition, nOT can it remain 
in itself, unconnected with the condition. And where else can it belong? 
What capacity � there which is not of anything? It cannot be that the 
condition� are devoid of the capacity t9 produce thil1gs, for it is only 
by virtue of this capacity that they are called conditions. In the absence 
of this capacity, what thing can be a condition and how can the condi-
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tion be productive? And how can there be a condition which is devoid 
of the capacity to produce?33 The non-productive is not a condition. a. 

Again, if any thing is the product of its condition, the conditions are 
themselves in turn the products of their conditions. And so there is no 
question of any fmal and absolute link in this causal chain.35 

What is denied? The above account is of the impasse to which one 
comes by clinging to extremes. The Siistra r:lises the question whether 
the teaching of siinyatii in prajniipiiramitii does not amount to denying 
the four conditions and points out that it is not correct to think that 
prajniipiiramitii is an absolute denial of the causes and conditions. In truth, 
prajniipiiramitii does not give up anything, does not deny anything. It 
simply lays bare the nature of things as they are ; for it is completely 
pure, devoid of imaginative constructions. 

As the Buddha (Himself) has taught, there are the four conditions. 
Only because people oflittle wisdom cling to these (��Il9�) and give 
rise to perverse disputes (ffii�$fni) so, in order to destroy their clinging, 
it is taught that all things are really siinya (devoid of absoluteness) .  (But 
truly) nothing is denied. (296c) 

This is not a denial of the four conditions themselves but of the false 
imaginations of people in regard to them. The bodhisattva does indeed 
cultivate the analysis, definition and classification of elements ; he does 
indeed learn and understand the distinct nature and function of every 
one of these different kinds of conditions ; but he comprehends also their 
siinyatii, their non-ultimacy. The Siistra observes that the four conditions 
are taught in order to enable one to analyse and understand that all 
things to which common people cling are truly devoid of reality; and 
this is a teaching not of the ultimate truth but of the mundane truth. In 
their mundane nature things are essentially relative. 

Everything must have (its own) causes and conditions. It is only due 
to one's stupidity that one does not understand (this basic truth) . For 
example, people seek fire from wood, water from earth and wind from 
a fan. (I04c) 
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Everything arises from its own causal factors. Therefore it must not 
be held that either there is the product in the causal factors or that there 
is not the product, or that there is and is not, or that neither there is nor 
there is not the product. (lOsa) 

The causally born is devoid of substantiality, self-being. The exposi­
tion of the four pratyayas as set forth in the Abhidharma is only what the 
beginners learn. 

In one's search for (the deeper) truth if one would seize (determi­
nate natures as expounded in the Abhidharma as themselves ultimate then 
one's clinging in regard to things) would become deep and thus one 
would enter into the wrong notions. (297b) 

It is in order to destroy this clinging and remove this perversion that 
the criticism of categories is instituted, whereby the absurdities that 
would arise from clinging to the ultimates of analysis as ultimates in 
reality are exposed . 

. On account of one's misconstruction (.��) about the true nature of 
the four conditions, there arise all such errors. But (if one understands 
them) in the light of the non-clinging siinyatii of the prajfiiipiiramitii, then 
there will be 110 such error. People in the world take all that they hear 
or see, (and even) birth;' old age, and death, as real and underived. But 
when the nature of these things is minutely examined (*,JIl:ljt;l'l;f§) then 
these (are found to be) unobtainable. It is therefore that in the prajfiii­
piiramita, only the perverse notions are cancelled, the four pratyayas 
(themselves) are not rej ected (i!!Il>i<JflUUffi:iG�IZ9�). (297b) 
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c. Motion: Activity 

Introduction : In regard to motion and activity in general, it is to be noted 
that the Madhyamika not only recognizes these as essential mundane 
truths but proceeds also to show the only way of conceiving them. He 
points out that it is the way of "sticking" to the fragmentary as com­
plete, seizing the relative as non-relational that contradicts the facts of 
mundane activity. While the analysis of motion into minimum "units" 
is the way of conceptually presenting it, those who seize these fragments 
as themselves fundamental and try to understand motion by mechani­
cally placing these units together as a series of momentary flashings of 
separate essences are bOWld to miss the original, integral, movement. 
What they would have instead is the abstract "moments" seized as 
ultimate. Again, in regard to the causal factors of movement, viz., the 
act, the agent and the object, an imagination of ultimacy of difference 
would mean their total separateness. This is to swing to an extreme. 
Not being able to establish movement on the basis of complete separate­
ness, to cling to the notion of the complete identity of these elements 
is to swing to the other extreme. The same kind of swinging from 
extreme to extreme is found even in regard to the being or non-being 
of the factors of movement. The position of the extremists virtually 
amounts to a denial of the very possibility of movement. Having at­
tempted .t() provide its only possible ground they virtually do away 
with it altogether. This is the self-contradiction inherent in their posi­
tion. They enter an impasse . The way out is to correct the initial error, 
the error of imagining that the constituent factors of motion which are 
the ultimates of-analysis are ultimates also in reality and that movement 
is derived from their mechanical combination. The error lies not in 
analysis itself but in clinging to the elements of analysis. 

Criticism : (A) Motion : Of motion there can be three kinds of object 
(locus) from the standpoint of time, viz., the space that is already trav­
ersed (gata) ,  that which is not yet traversed (agata) and that which is 
presently being traversed (gamyamana) . Similarly the agents (ganta) 
can be of three kinds, the no longer moving, the not yet moving and 
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the presently moving. Now, of any one of these agents motion cannot 
be predicated in regard to any one of these objects. 3 6  

It  cannot be that the already travelsed or the not yet traversed is being 
traversed. Since both are alike devoid of movement, how can move­
ment be predicated of them? The same is the case even with the moving 
body, the agent. It cannot be that the not yet moving body moves, nor 
that the no longer moving body moves.37  

Of the presently moving (agent) or of the presently being traversed 
(locus) also no movement can be predicated. A statement that "the 
moving body moves" or that "the presently being traversed object is 
traversed" involves a duplication of movement, for in both movement 
is predicated of the "moving."38  The duplication when literally clung 
to engenders the notion of there being two separate entities, the moving 
body and the movement it makes. The "moving body" is there as such 
in its own right and a movement is predicated ofit. In the case of dupli­
cation of movement, there being two acts, there should be two agents, 
for, every act should have. an agent.39 This argument that movement 
cannot be predicated of (any object) whether past, present or future, 
holds · good also in the case of the objects of all types of activity, 
like birth, stay and death, production, destruction and maintenance, 
etc.40 

Again, to add to the above from the Kiirikii, how can one conceive 
the relation between the act and the agent? Are tp.ey identical or differ­
ent? It cannot be that the act is totally different from the agent.41 Again, 
the agent does not cause that very movement by virtue of which he is 
called the agent, nor can hi make any movement totally different from 
and therefore totally unconnected with himsel£42 '  The statement "the 
mover moves" predicates the movement of the mover. And in predi­
cating a movement of the mover, either we predicate of him the same 
act of movement by virtue of which he bears the name "mover,"  or we 

predicate of him a movement different from that. In the former case, 

strictly, there can be no predication, for, if our statement is to be 
significant, one thing must be predicated of another, and of the same 
thing the same thing is not predicated. But if it is a movement separate 
from the mover, then how can that be predicated of him? On the one 
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hand the subject and the predicate are separate, unrelated to each other, 
and on the other hand the "mover" cannot be supposed to have another 
movement in addition to that by virtue of which he bears the name 
"mover." How can we understand this relation of movement to the 
mover? Neither identity nor difference can be predicated of them. 
When the two cannot be established either by way of identity or by 
way of difference, what other way is there of establishing theni?43 

Again, of the same agent two different acts cannot be predicated, 
e.g., it cannot be that "the m over is resting, "  or that "the existent is 
extinct."44  It is as absurd to say that "the existent is born" as to say 
that "the existent is extinct." Again, it cannot be that the existent agent 
does the existent act, or the non-existent agent does the existent-non­
existent act. Nor can it be that the non-existent agent does the existent, 
the non-existent or the existent-non-existent act. And where is the agent 
other than the existent and the nun-existent?45 

Criticism : B) Birth , decay and death : As in the case of motion, so eVen 
in the case of birth etc, it cannot be held that the born i� born, nor that 
the unborn is born nor even that the born-nat-born is born.46 The ana­
lysts conceive that birth, decay and death are all comprised in a unit of 
function and are yet different and so belong to separate essences which 
are ultimate and independentY 

If every element for ever rests in its own nature what makes it 
rise to function? Again, how is the element related to the function? 
And how to explain this relatedness of functions on the ground of the 
essential separateness of the basic elements? While the analysis of be­
coming into arising and perishing is the intellect's way o( representing 
it, and while this representation is essential for the appreciation of the 
orderly procedure and the richness and variety of the conditioned be­
coming that constitutes the mundane nature of things, to seize these 
aspects as themselves basic and independent entities and to attempt to 
derive the becoming of things from the putting together of these 
abstract elements now imagined as ultimate is a perversion that is bound 
to end in an impasse. 

Birth , decay and death are distinguishable aspects in the dynamic 
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whole which is the composite thing. When these distinguishable aspects 
�re themselves imagined to be entities, like form, smell etc. they are 
themselves to be treated as either having or not having the characte.rs of 
compositeness. 

Of birth, stay and death, the three characters of compositeness, 
either there are further characters of birth, stay and death, or there are 
not. If there are these further characters, then there will be an endless 
regression. If there are not, then these characters are not themselves 
composite, and not being themselves composite, how can they be the 
characters of compositeness?48 

The question is : How is a thing born? It is said that a thing is born 
by being related to birth, being brought to birth by birth. When we 
conceive that the thing to be born is an entity in itself and that birth is 
another entity in itself, and yet say that the thing is to be born by being 
originated by birth, then there arise difficulties. Could we not say the 
same thing about birth also? If birth is also to be brought to birth,49 
then what brings it to birth? Another birth will not do, for there also 
the same question arises. We have entered a cul-de-sac. We have left 
the thing behind and taken up many other and subtler entities in its 
place and each of these is in turn given up and in its place many more 
elements appear. The stream oflife is congealed into many disconnected 
entities and the abstract is imagined to be absolute. The invention of 
primary and secondary birth is of no avail. Ifbirth is itself a thing to be 
brought to birth doubling the birth would be only to double the issue. 
On the supposition of many ultimately separate elements there cannot 
be any organic system of happenings. 

Again, as the Karika asks, how can birth etc., which are elements 
opposed to one another, happen together?50 How can they be in one 
and the same thing and at one and the same time? And if they are to 
happen one by one, how can one happen without the other? How can 
there be anything at any time with only birth without duration and 
extinction? If it could be so at any time, why should it not be so at all 
times? On this score either together or separately, birth and death can-
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not happen to things. If birth is itself one thing and death another, 
each mutually opposed to the other and both different from the thing, 
how can we conceive the relation of birth to death and of both to the 
thing itself? When we cannot see how a thing arises, how can we 
conceive its extinction? 

It has been already observed that things by themselves cannot come 
'to birth nor can it be conceived that certain things are brought into 
existence by certain other things. And how can we conceive birth 
and death to be there except as belonging to something? How can this 
something be conceived without birth and death?5 1  Birth and death do 
not happen to an absolute being. Again birth and death are not either 
totally identical, or utterly different and disconnected . As the Karika 
puts it, 

To him who conceives (absolute) existcnce in regard to things there 
happen the two views of eternalism and negativism, for the things then 
should be either absolutely existent or utterly evanescent.5a 

But can it not be that existence is a stream of elements which are 
really completely evanescent? In that case, there would ha.ppen on the 
one hand a complete negation of causal connection, and on the other, 
there would result the position that the thing having been absolutely 
existent now becomes totally non-existcnt. Again, even granting that 
t.here is a causal link, how is the last moment of one span of existence 
related to the first moment of the next? Whether the last moment of 
the preceding span of existence be conceived as already extinct, or not 
yet extinct or being presently extinct, in any case it cannot be related to 
the first moment of the succeeding span of existence. 53 

What is denied? Here again the negative criticism is a denial not of 
motion or birth or any other activity but of the possibility of under­
standing these on the supposition of thc reality and separateness of the 
ultimates of analysis . It brings to light the truth of conditioned origina­
tion ; that is not itself denied. 

SpeakiJ;Jg of right deeds, the Siistra recounts practically all the argu­
ments of the Karika (ch. II) and concludes : 
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In this way aU deeds are siinya (relative and contingent) ; and the deeds 
(that are done with this understanding) are called the right deeds (:llk� 

JE�). (The farer on the Great Way) ,  the bodhisattva, comprehends (A) 
the (ultimate) sameness of all deeds ; and he does not take the good deed 
as meritorious and the evil deed as devoid of merit. (For, in the ultimate 
truth there is not this distinction of good and bad.) In the ultimate truth 
there are no deeds, good or evil . This is the true prajfiii. But this is itself 
also the right deed (for it issues in the deed that is done with the right 
understanding) . . . .  Having achieved the true understanding of deeds, 
one neither does deeds nor desists from them (for one is devoid of 
clinging and so one does not consider oneself as the doer of deeds) .  And 
such a wise man always does the right deeds and never any wrong ones. 
This is the right deed of the �odhisattva.5 4  (205C) 

Rejecting on the one hand the clinging in regard to deeds and, on 
the other, the consequent sense of pride and passion, here is revealed the 
true understanding which is the basis of right deeds. The deeds them­
selves are not denied. 

D. Beginning and Erid 

Beginning and end as absolute concepts: One of the outcomes of the dis­
cussion on the characters of compositeness is the impossibility of con­
ceiving any absolute beginning in regard to the course of birth and death 
which is essentially conditioned becoming. 

The world, whether of the constituted being or of the constituent 
elements, is devoid of beginning (and devoid of end) .55  (290c) 

To conceive absolute beginning and absolute end in regard to the 
course of existence is to see them as devoid of conditions, which means 
a denial of causal continuity. Origination would then be uncaused and 
extinction, total. This predicament of beginning and end in fact con­
fronts one at every step, in the case of every unit of becoming. In order 
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to avoid the error of absolute beginning the clinging mind would 
swing to the other extreme of conceiving the course of existence to be 
absolutely beginningless ; but this is again to think that it is uncon­
ditioned. 

Actually when beginning means the root-principle, i.e., the root of 
error and evil which are the basic forces of the world of the ignorant, 
the beginning is ignorance itself and we have already observed that 
ignorance is not anything unconditioned. And when beginning means 
the beginning in time, there is always a beginning for every moment 
even as there is always an end. so, even in this sense, the course of ex­
istence is devoid of (absolute) beginning ; but this consideration should 
not lead one to think that it is absolutely beginningless, devoid even of 
relative beginning. The course of existence in which the ignorant re­
volve has its root in ignorance which is not a total non-entity. Again, 
no event in the course of existence is dev�id of its own relative begin­
ning in time. 

The Siistra raises a question: Does not a denial of the devoidness of 
beginning mean an assertion of beginning? And does not an assertion 
of beginning lead one to the wrong notion of absolute beginning and 
(absolute) end? It answers : 

Now, by means of the siinyatii (non-ultimacy) of the devoidness of 
beginning (£L�Ml�), the position that the cycle of existence is (ab­
solutely) beginningless is denied and there is also no falling into the 
position that the cycle of existence has (an absolute) beginning (1fMl�) . 
Having saved a man from fire, one should not put him again into deep 
waters. Now, here, the position that the cycle of existence is beginning­
less is denied and there is no clinging even to the position of there being 
a beginning. This is the faring on the Middle Way. (29I a) 

Again, it is by seizing individuality (JflZ�1:.f§) and the characters of 
identity and difference (-f§�f§) and by pushing the imagination back 
from the present span of life to the span previous to it, that there arises 
the notion that neither of the individuals nor of their constituent ele­
ments can any beginning be found. This creates the notion of begin-
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ninglessness in regard to the cycle of birth and death. But this notion 
is false and is based on clinging to identity and difference (.l;J.-Am*)66a 
Actually, 

Even as the sunyata of the composite negates (the clinging to) the 
composite things and when the siinyata of the composite itself turns out 
to be a perversion (�1f�ge:NP@i�,'it:l.) (giving rise to a clinging to the 
incomposite) then, by means of the siinyatii (indeterminate nature) of 
the incomposite (the clinging to) the incomposite is also denied (@i.l;J.� 
�ge:����), just so, now, by means of (the idea of) beginninglessness 
of the cycle of existence the position of the beginning is denied and 
when beginninglessness is itself turned into (an extreme and when it 
thus turns out to ·be itself) a perversion (l�,), then by means of the siin­
yata of beginninglessness, even beginninglessness is denied. This is the 
siinyata of beginninglessness. (291a) 

That all beings revolve in the cycle of birth and <,leath of which the 
prior end cannot be found was mentioned by the Buddha only to 
impress on people the unmeasured length of the time of their revolving 
in the cycle, so that there might arise in them a sense of disgust (1:IU�" C.') 
in regard to things of passion and clinging. S6 It is not a teaching of the 
ultimate truth (��"1f).67 It is a teaching of the remedi:ll kind. 

When one sees things with one's eye of wisdom then one .compre­
hends that the individuals and the constituent elements are really com­
pletely siinya (conditioned and relative) . Hence the teaching of the 
siinyata of beginninglessness. (291 b) 

Beginning and end as relative notions: Although permanence and im­
permanence are not absolutely true of things, ('Mfltln�J!(�'rtfti!J';r;.), 
still, the Buddha has often taught that the ideas of permanence and 
ple-.asure are perverse (1fIJ) . while the ideas of impermanence and suffer­
ing are true (�). This He did because He saw that 
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People mostly ding ($-*) to permanence and pleasure while they 
do !;lot cling (::t:4-j (so much) to impermanence and suffering. Therefore 
through (the relative truths of) impermanence and pain the perversion 
of permanence and pleasure is rejected. (29Ib) 

Therefore the teaching that impermanence -and suffering are true is 
only a remedial teaching which _ holds good in the everyday world. 

But if people would cling even t6 impermanence and suffering, then 
the Buddha would te�ch that even these are Junya, not ultimate. The 
same is the case even with having a beginning and being beginningless. 
The notion of beginning less ness can negate the perversion of clinging to 

beginning. But if one clings to the position of beginninglessness itself, 
then even that is taught to be JUnya (non-ultimate) .. �8 (29Ib) 

That things have -an absolute beginning is a great perversion (*�). 
Because, 

If (the course of life) has an (absolute) beginning then it should be 
that the �ery first birth of a being in a good or an evil state was without 
any conditioning factor of merit or sin. But if his birth was due to (his 
own) merit or sin, then that body ofhis was not his very first body, for 
one in the later embodiment must have received the results of one's own 
deeds, good or evil, done in one's previous span of life. That the course 
of life has no (absolute) beginning does not give room to t�s error. 
Therefore the bodhisattva will have already given up this gross per­
version (tI��H!) (viz. , that the course of life has an absolute begin­
ning).  He always cultivates the thought of beginning less ness in reference 
to the course of the life of all beings, and therefore he spe�s of the 
course of the life of beings as beginningless. He always cultivates the 
comprehension of the causal law , and therefore he speaks of the elements 
constituting composite things as devoid of (absolute) beginning. 
(29Ib-c) 

193 



NAGARJUNA'S PHILOSOPHY 

That the course of existence is not absolutely beginningless is the 
teaching meant to remove the error

' 
in regard to the devoidness of 

beginning. Even as the devoidness of beginning can negate the notion 
of having a beginning, so the notion of beginning can also negate the 
dcvoidness of beginning. Still ,  there is a difference between them. The 
notion of things having a beginning creates further perversion while 
the notion of the devoidness of beginning can function as a reason for 
the right view and the loving attitude (��!f!;&j£Jt/Z,;l�) towards all. 
The thought that beings suffer pain from b�ginningless times gives rise 
to compassion (1::�J:.c.,) for all and by the knowledge that from one 
span of bodily life there arises another span of bodily life, one can further 
know that deeds good or evil flow in unbroken continuity bearing re­
sults. Thus there arises the right attitude (!£iJ:Jt) in regard to all things. 
So, 

If one does not cling to the notion of the devoidness of beginning 
then in his case this is a good thing, helpful in his wayfaring (JYJii*�) . 
But if one seizes the character of devoidness of beginning and clings 
to it, then it is a perversion. ($Jt). (29IC) 

E. Time: Past, Present and Future 

Time as a substance: The Siistra makes clear that the wrong views about 
the beginning and end of the course of existenc� owe their being to a 
lack of right understanding of the nature of the three times : 

Some give rise to wrong notions about the three times and make 
(unconditional) statements that the individuals and the constituent ele­
ments of the-past have an (absolute) beginning or that they do not have 
(absolutely) any beginning. (25 5b) 

Even as the wrong view of the beginning is concerning the past, so 
the wrong view of the end is concerning the future. The one remedy 
to these wrong views is the right understanding that all things are es-
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sentially conditioned and constitute the stream of events, every phase 
of which has a before and an after relative to it, and that neither the 
phase itself nor its before or after can be seized as absolute. Priority and 
posteriority are not absolute ; these have significance only relatively to 
each other, and relatively to a specific event in its concrete setting. Prior 
and posterior as well as past, present and future belong to what have 
been considered above as relational concepts or concepts of mutual 
relation. &9 There is not anything like past in itself, present in itself or 
future in itself. And yet this is what is found on examination to have 
been the notion of those who assert that past, present and future always 
exist, as well as of those who conceive time as an immutable substance 
or a changeless reality. 

There are som.e who say that all things , heaven and earth, good and 
bad, arise from time (kala) , and that therefore time is the source of 
things. 

When time comes beings mature; when time approaches they hasten 
(toward extinction) ; time can awaken men ; therefore time is the source 
of all things.60 (6sb) 

There are others who say that although things are not made by time, 
still time is an essential condition (�) for the being of things. Time itself 
is an immutable substance (�I!) ; it is a reality (-;;ff) (vastusat or dravya­
sat) J but as it is subtle it cannot be seen (���RJ �) with physical eyes 
or known (�RJ1;n) in the way in which gross things are known. Still, 
from its effects (*�) like flowers and fruits, it can lYe known that there 
is time as their condition. Again, we see also the features (ffi) of time like 
past and present, slow and fast etc. and through its features we can know 
that there is time. Seeing the effect we know that its necessary condi­
tion is there (J!Af��ff�). Therefore time is there as a reality (ff�$). 
Time has no decay (�.) and so time is  eternal.61 

But then, the sa�'tra observes that if time is eternal, its features should 
be eternal too ; this means that the past does not make the future. Again, 
if time is one and integral, there can be no question of the past pro­
ducing the present or the future. And further, within the past there can-
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not be the future as this would lead to a confusion of times. So, if this 
view. were right, then there would be no past or future and similarly 
there would be no present.62 The holders of the view that time is a reali­
ty would justify the reality of the past as the necessary condition of the 
pr�sent. Thus, e.g. , the subtle particles of earth are the necessary condi­
tion of the birth of a pot. Granted the reality of the past, present and 
future must be real also. Thus, time should be accepted as a reality.83 
Now, granting that the pot is future and the subtle particles of earth are 
past, still the past call1lo\ make the future. For, on this view both the past 
and the future should have to be eternal. Again, if the past could make 
the future or if the future could arise from the past, then the past would 
be within the future. But then, how could it be called the past? So, 
even the past would then hav� to be denied. U 

Do past, present and future always exist? An objector like the Abhid­
harmika might argue : 

How can it ·be that there is no time? Time must be accepted (as a 
reality) . The present has the character of presentness, the past has the 
character of pastness and the future has the character of futurity.u 
(65C) 

To this, the Sam-a replies: 

But if it is held that all the three time-divisions have (already, even 
now) their respective characters, then all of them must be equally just 
present (".:i:�:(£tIt). Then there woUld not be any past or future. If 
the future is here even now (liA,:ff**) then it is just present and not 
future. (It should not be the not yet come. It should be the already 
come). (65c) 

But can it not be that while the past and the future do not function 
in the present, the past functioned in the past and the future will func­
tion in the future, that although all these have their respective charac­
ters even now, still every element has its own time of functioning? 66 

The Siistra replies : 
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Now, either the past is past or it is not. If the past is past (:f!flJi*itH�), 
then it is already extinct, and if it ii not past (lilJi*;r:;lJis), the� it has 
not the character of pastness. But why? Because it has given up its own 
character (of pastness).  The same is the' case with the future. (None of 
these can be said to have any own nature or self-being.) Therefore timc 
itselfis not a substance, not a reality (�?M\li.) . And how can it bring to 
birth all things, the beautiful and the ugly, Bower and fruit? (65c) 

Time as a derived notion : The, denial of time as a substance is not a total 
denial of time but is a revelation of time as a derived notion. As a means 
of referring to the course of events time is essential in the everyday 
world. The Sastra says, 

If there were absolutely no past or future, if there were only the pres­
ent lasting for a moment, then even the Buddha could not have striven 
in the path and achieved the immeasurable merits (which He did indecd 
achieve) . . . .  So it must be known that the past and the future arc 
there indeed. (254C) 

But the statement that the past and the future are there does not mean 
that all the three times are just present . To those who hold that view, 
the objection may be raised that if past, present and future ale all ex­
utent what is non-existent? Has not the Buddha taught that there are 
the four Noble "I:tJJths? 15 not the truth of suffering (dt4�tklta) the 
foremost among them? And u not the cultivation of the truth of imper­
manence the foremost factor in the cultivation of the ftrst Noble Truth? 
If the past, which is truly the not any more existent is also existent as 
well as the present. then, surely, the past cannot any more be said to be 
impermanent, lost, impossible to obtain? o

'
7 Again, to hold th�t a thing 

is existent in all the three times, and that in passing from one state to 
another it has ever remained as it was, and is not lost, would be to £,11 
into the wrong notion of eternalism. 6 8  Then, 

This thing' which is there really in the future would pass from there 
and enter the present and pass from there and enter the past even as a 
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person, for example, passes from one room to another and in this move­
ment he is not said to be himself lost. (254c) 

But what is wrong if the thing is not lost in this passage from future 
to present and from present to past? 

That in this passage the thing is not lost means that it ever remains 
self-identical which means that it is not impermanent. A denial of im­
permanence would amount to a denial of birth and death, of sin and 
merit and of bondage and liberation. (254c) 

But these objections do not arise in the case of those who accept time 
as a derived notion. So the Siistra observes that all the three periods of 
time do have their respective characters. The past ha� the character of 
pastness, the future has the character of futurity, the present has the 
character of presentness. The difficulties urged occur only if one holds 
that past and future have the character of being present. But now, past 
and future have each its own character (fo B fl"f6) but not the character 
of being present.69 

That the past and the future are equally present would be to end in 
eternalism, while that they are absolutely non-existent ('U*) , would 
be to end in negativism. To hold that past and future are absolutely 
non-existent would be to deny causal continuity, which would render 
impossible the cultivation of moral life. If one is at the present moment 
dwelling in evil thought, and if all the moral worth that one has 
achieved from past deeds is now totally extinct, then one cannot now 
be considered as a wayfarer in dharma.7o Agahi, on this supposition of 
total non-existence of past and future if the mind of a sage were at 
any time directed to worldly activities, then at that time he would be 
simply and wholly a common man, for all his former cultivation of the 
way would be completely non-existent now. Similarly, there would 
be no committing of the five deadly sins, nor would there be any culti­
vation of moral worth. This indeed is a perverse notion.7 1  

The Siistra continues, 
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We do not say that past and future are there in the same way in 
which the present is said to be (tlDmtE;J:IHf) ; we say that although the 
past object is not any more existent, still it can be revived in memory 
("ilJ �tl;ttt) (consequently) giving rise to the mental states. For example, 
the fire of yesterday (is certainly not here now), it is extinct ; (still) its 
impressions can be revived in memory '(i>J �lltt!'.�). Just because the 
thought (of the fire of yesterday) is (now) in mind, revived through 
memory, it cannot be held that the fire itself is here. Similarly, seeing 
the bundle of firewood one anticipates the fire of the future (�1t�k), 
which also gives rise to the thought of the fire of tomorrow. As in the 
case of (the thought of) yesterday's fire so in the case of the fire of 
tomorrow, the presence of the thought of fire does not mean the actual 
presence of the fire itself. (2s sa) 

Although the present mind does not endure even for a moment. 
still, as the stream (of the moments of thought) arises in continuity the 
mind can know things. With the present (moment of) dtta, the mind, 
the internal element, as the hetll (the cause) and with the external object 
as the pratyaya (the condition) there arises the internal unifying cogni­
tion (lit. mind-cognition) ; by means of this internal unifying cognition 
one can freely know all things, past, present and future. (2s sa) 

It is in thi$ way that the Buddha is said to know all things past, pres­
ent and future without any impediment. This is a mundane truth and 
should not be mistaken to stand for the ultimate truth. The knowledge 
of the past, present and future is pertinent, but pertinent only to the 
world of the determinate. In the ultimate truth there is neither past nor 
present nor future. In reference to the ultimate truth of things it has 
been said that all the three times are of one nature, viz. , devoid of any 
specific nature.72 

The Sastra observes that it is precisely in order to remove the wrong 
notion of eternalism in regard to time that the Buddha has used the 
word "sal/laya" and not "kala" for "time."72a 
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Samaya is a derived notion. So it does not give room for misunder­
standing (generally). In th� teaching of the Buddha mosdy samara is 
used and it is 

_
only rarely that kala is used.?3 (66a) 

Space and time are not substances. There is nothing like an abs�lute 
time which remains as a .  reality apart from the successive events. Time 
;md space are derived notions" modes of reference. , They refer to the 
ansing and perishing of events which C011sUtute the organic, dynamic 
course of the world of the ' determinate. 'lie perceive the course of 
('vents, give the name "time" to this Universal order of successio� and 
d ra w the di:stinction of past �d future, the remembered and the antici­
p;l ted" the not any more and the not yet, in contrast with that which is 
h'fl now, the present. We perceive again the many different contem­
I'('. r;' !lCOtts events constituting a totality, a togetherness, and give it the 
nall l c  " space," the "container of all' and draw the distinction of direc­
tiorls within it. As the Sastra observes, not only space and time, but in 
bet all the categories of understanding are derived notions, notions 
derived- from the distinctions perceivable within the composite whole 
of interrelated events.780 The course of events, the conditioned becom­
ing, is fundamental and it is on its basis and as referring to it that these 
notions are derived. They do not refer to any specific ultimate sub­
stances. 

F. Space: Spatial Directions 

Spatial directions (dik) as realities: It has been already noted above that 
spatial distinctions are of the same nature as temporal ones with regard 
to heing derived names; relational concepts, and not s,tanding for sub­

stantial entities. There is not any substance called east or west, even as 
there is not any substance called long or short, past or present. East and 
west are references to the ways in which the actual entities or events 
�tand related to one another in the complexes they constitute. And yet 
the way in which the analysts would conceive things lends itself to the 
position that east and west, as well as long and short, or even past, pres-
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em and future are substantial entities which for ever remain in them­
selve� and yet by associating with things give to them spatial and tem­
poral distinctions. 

Thus some woula urge that dik is a reality (dravya) J that it is' eternal 
and has its own characters (:frfD). a They would urge: 

As (our) Sutra would have it, the direction in which the sun rises is 
the east and that in which the sun sets is the west, the direction where 
the sun travels ( a  fTllI) is the south and that where the sun does not 
move ( a  �fTllI) is the north. The sun has contact with three parts ( a  
:fr=7tit) viz., before, now and after; The order in its contact with the 
parts depends on the direction (III» a 7t). Its first contact is with the 
east, (the next contact is with the south, and the last contact is with the 
west) . No part (of the sun) is in contact with that dik (viz., the north) 
in which it does not move ( 13  �fT.}!1Ii7t). (Again) this divides from 
that, that divides from this (fliIll.lJltlltlWlfli)-this is the character of dik. 
If there is no dik there is neither "this" nor "that." (Division of) "this" 
and "that" is the (essential) character of dik (�JIt:l:1jfD) .76  (I 33b) 
To this the Sastra replies : 

Now, this is not correct. Sumr,ru is in the middle of the four regions 
(119.). The sun tums around Sumeru and illumines all the worlds every:­
where . . . .  There is no absolute "first" (touch to the sun) anywhere 
('I:"1!UJJ). Why? Every direction can be east or south, west or nClrth 
(in referen(:e to the specific sphere of reference) . 76 (I33b-c) 

The Vai§�ikas say that the direction in which the sun rises is the east 
etc. without any reference to any world. The $iistra observes that it can­
not be ' maintained that there is any ' .direction unconditionally fixed as 
east or south or west, for each world will have its own east and its own 
west. Aga�, the Vai se�ikas say that the direction in which the sun has 
no contact is the north ; but on this SCOl'e, the Siistra o,bserves, they can­
not call it a dikJ for- it has not the character of contact with the sun.77 
But here the Vaise�ikas would argue that they have ' mentioned the 
characters of dik in reference only to on� country, whereas the critic 
takes it as referring to the countries on all the four sides and brings an 
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objection, while according to them it does hold that the east has indeed 
the first contact. 7 8  On this the Siistra stresses another point, viz. , that 
even if in one COWl try the SWl has its contact with the east, this means 
that the dik ends (�i!) at the point where the sun begins. So having an 
end, dik would not be all-pervasive and could not be permanent. There­
fore aik is only a name, a mode of reference and not any eternal sub­
stance.79 

Spatial directions as derived names: As modes of reference spatial direc­
tions are in fact held to be supremely important and are called "the 
great." 

(Dik is called great in the mWldane truth) because it is endless, it is 
everywhere, it pervades all that is material, it is everlasting ('M�) and 
it benefits the whole world saving people from getting lost in con­
fusion.80 (288a) 

But this does not mean that aik is any thing-in-itself Dik is a derived 
notion. In the system of the, composite material entities there hold the 
distinctions of "this side" and "that side" and it is from these distinctions 
that the notion of direction is derived. It is a derived name. 

(In the world by common consent) the direction in which the SWl 

rises is (called) the east, and that in which the SWl sets is called the west. 
This is the character of dik. Dik naturally lasts for ever ( §  �'M�). There­
fore it is not any specific entity causally produced. It is not any specifIC 
entity that was not before but is present now and will cease to be later ; 
therefore it is not anything made. It is not perceptible by the senses 
(*'9iJW�) and therefore it is most subtle. (288a-b) 

Still , it is not anything ultimately real. 
It is admitted only in the mWldane truth. In the ultimate truth it is 

denied. (288b) 

And here there is no question of falling into the errors of eternalism 
and negativism. For, 
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Dik is admitted in the mundane truth (as a derived name) and there­
fore there is no falling into negativism, and it is denied in the ultimate 
truth and therefore there is no falling into eternalism. (288b) 

Clinging to the specific as absolute would create in regard to the 
spatial and temporal divisions the wrong notions of absolute end and 
absolute devoidness of end, leading to the errors of negativism and 
eternalism. The Sastra observes that this would lead the wayfarer to a 

total abandoning of the attitude of unbounded love and service for all. 
Suppose the wayfarer traverses helping people of one nation, in one 
direction, say, in the east, and takes up another in the same direction and 
thus continues to traverse country after country, in one and the same 
direction, helping all with his merciful heart. Now if he should give 
rise to the notion that the direction as well as his faring in it are absolute­
ly endless, then he might give rise to the false notion of absolute endless­
ness, i.e., eternalism; and if he would think that the direction and his 
faring in it are exhausted, then he would be a victim to the false notion 
of absolute end, i.e., negativism. With the rise of these two kinds of 
wrong notions his loving heart would not be there any more. But 
through the sunyata of dik, ifhe would reject his clinging to directions 
then there would not be these wrong notions of absolute end and 
absolute endlessness.81 

For example, in the great ocean, at the time of tide the water reaches 
the never-ending banks and then returns. And if the fish (that is thrown 
out in the tide) would not return to the ocean (along with the water 
flowing back) then it would have to be tossing about on the moist earth 
(lJ:f:EJlft!!.) and would be subject to all pain and confusion. But if the 
fish is wise it will return to the ocean along with the water, and will 
for ever be in peace and security. The same is the case with the wayfarer. 
If he will not return along with his mind (to sunyata) then he will be 
tossed about in perversion. But if he will return along with his mind 
(to sunyata), then he will not lose his heart oflove. This way the great 
perversions about dik are removed in this sunyata of dik. Hence the name 
great. (288b) 
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Space (aka1a) as a substance: If the spatial directions are not substantial, 
could the space (iikiisa) in which ·the directions are distinguished itself 
be anything substantial? Even space is only a derived name and not any 
substance.82 It stands for the universal possibility of movement. Being 
nothing in itself it contains all. It is not itself any specific entity. If it 
were itself a determinate entity with its own nature it would be ex­
clusive of all else and it could not then have been the container of all.83 
It is not an object of sightS4 for it is devoid of form. It is not the blue 
vault. In fact, when sight is cast at a great distance (where the light 
emitted from the eyes meets no object) the light returns and thus there 
is the sight of blue. There is nothing over there which is actually blue. 
If some one would By up very high in. the sky and examine, he would 
not see anything there. It is on account of the enormous distance at 
which the sight is cast that there appears the color blue.85 

Some would maint� that space (akasa) is a reality ("1fJl.t;), a thing­
in-itsel£ They would say that if there wer.e not the element of akasa 
as a reality, then the activities like lifting things and laying them down, 
coming and going, curving and straightening, entering and emerging, 
etc. would not have been there. For, in the absence of akaia, there would 
not be any accommodation for movement (1I.l.l!l).86 

But, the Siistra observes that if aka1a were a specific, existent entity, 
then it should have itself a location. For, there cannot be the existence 
of any specific "spatial" entity without a location. To conceive that 
space is located in something empty would amount to saying that space 
is located in space, therefore that is not right. Again, it cannot be taken 
to be located in some plenum ( .. ), for the plenwn is devoid Of empty 
space and hence devoid of accommodation. The stonewall, e.g., being a 

plenum as accepted by common sense and so having no empty space 
in it, is devoid of accommodation. Further, if akasa were a plenum it 
would not meet the de£nition of accommodation which is accepted 
even by those who· hold it to be a substance. So even in the plenwn 
which is devoid of accommodation there cannot be the supposed sub­
stance, akasa. So, neither in anything empty nor in the plenum can 
akasa which is conceived as a substantial entity be accominodated.87 
Therefore there cannot be any akasa as a specific entity. 
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Again, if iikiiSa were any specific entity, it should have a character of 
its own. But it cannot be conceived to have any character (�t§). 

Every specific thing has its specific character (milMH'Hft§). When 
the character is present one understands that the thing is present. For 
example, earth is hard, water is moist . . . .  But iikiisa cannot be taken to 
have any such specific character. Therefore iikiiia itself cannot be. (I02C) 

Now, can it not be that devoidness of form (�fS!I) is the character 
of iikiiJa?8'8 It cannot be. Because, "devoidness of form" (�fS) simply 
means the negation of form (�fS); there is nothing else that is positive 
(J!.A�) here which can be the unique character of iikiisa. The nega­
tion of form is comparable to the extinction of flame. Both alike are 
simply negations ;  �ey are not themselves anything positive. So, there 
is no positive character specific to iikiiSa.89 Again, for another reason, 
«kala is denied. It is only in contrast with something tangible and full 
thAt negation of ,.upa (fS), form and resistance, is conceivable which is 
now advanced. as the character of iikiiJa. But then, when rupa has not 
come into existence (�*1:.IIif) there can be no character of iikiisa.90 

Again, you say that form is impermanent while iikiiJa is permanent. 
In that case, even prior to form, there should be iikiiJa, for it is perma­
nent. But how can there be "the negation of form" prior to forni? In 
the absence of "the negation of form" there is not the character of 
iikasa. (And how can there be iikiisa without its character?) In the ab­
sence of the character, the thing is also absent. Therefore, iikiiSa is only a 
name and not any substance.91 (103a) 

Space as a derived· name.' In the mundane truth iikiisa is admitted as 
the necessary 'condition for movement, as the" container of all." It is 
capable of containing everything precisely because it is akificana (�m1f 
Me), not itself anything specific; everything dwells in it. 

The formed objects have their dwelling place; from them it is known 
that there is iikiisa as their accommodation; the formed objects, being 
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formed, calUlot be the container of anything, and so akasa is known as 
the principle of accommodation. Formed objects and (formless) akaJa 
are mutually opposed in character (;fHJlri); as formed o�ject is non-ac­
commodative, so it is known that akaJa is the principle of accommoda­
tion (�); even as knowledge is known through (or in contrast with) 
ignorance, pleasure is known through (or in contrast with) pain, JUSt 
so (in contrast with and) by the absence of formed (and hence resisting) 
objects, there is said to be akaJa, the principle of accommodation. (426b) 

Siistra distinguishes akaJa from the mind and the menul states and says 
that although in being shapeless (1!!U�), and colourless (�f5) there is 
a certain similarity b etween them, they are not similar in every respect. 
While the mind and the mental states are of the nature of feeling and 
understanding (iUIl;fH), akaJa has for its nature, accommodation; while 
the former are devoid of accommodation, they are not also toully de­
void of specific nature; the mind is known to be of a deftnite "form" 
(�) by virtue of mentation (vikalpa 5tjjIJtn). Further, mind and menul 
states are known to be definitely non-accommodative. For instance the 
false view does not contain the right view and the right view does not 
contain the false view. But this is not the case with akiiJa, it is the con­
tainer of all. Again, the mind and the mental states are of the nature of 
arising and perishing, they can be put an end to. This is not, however, 
the case with iikasa. Therefore it is said that among all things it is akasa 
that is the "container of all." This calUlot be sa;d in regard to the mind 
and the mental states. 92 

But the above consideration should not however lead one to think 
that iikiisa is a reality, subsuntial and self-being, or even a specific entity 
with a positive nature of its own. For in truth, accommodation (�tn) 
is but the absence of resistance (�f5*11). It is the inaccessibility of form 
(f5;;Y:;�Jl!!) or the formlessness that is called akaJa; it is not itself any 
.peciflc entity.93 In the case of one who entertains the wrong notion that 
kiisa is a specific, substantial, entity, there occur all the inconsistencies 

mentioned above. In the ultimate truth iikiisa is of the same nature as 
Nirv:il;ta, which is the universal reality.94 In being the universal principle 
of accommodation while not b eing itself any' specific thing, akiisa is the 
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prototype of the ultimate reality.94 The Great Way is compared to it. 

G. Substance and Attribute 

Substance as self-being: Substance (svabhava) in its general sense of self­
being is of the greatest importance to our present treatise, because the 
one principal idea that runs through its pages is that a determinate 
entity is not a substance; it is devoid of self-being. In this general sense, 
substantiality or self-being means ultimacy, unconditionedness, reality. 
In this general sense character (la�a�a) is a synonym of determinate 
entity as well as its determination or specification.96 The determinate 
entities are divisions within the undivided being, determinations within 
the indeterminate dharma. These are held as "entities" only by con­
vention and there is no absoluteness about them with regard to their 
"own" natures and there is no sharpness of their division from the rest. 
In this general sense, all that is deterninate can be called a "character" 
which is a representation, a determination by the self-conscious intellect 
of the reality that it confronts. And of the relation between the determi­
nate characters and the indeterminate dharma, their ground, thHe is 
no question of any absolute description in terms ofidentity or difference. 

Substance as substratum of quality: It is ·this consideration of the mutual 
implicatedness and the relativity of determination between the specific 
"entities" or characters and their ground, that is found even in regard 
to the limited issue, viz., of the relation between quality and substance. 
Substance is the substratum (lak�a) in which the quality (lak�a1}a) 
rests or "inheres." It is the subject of which the character is predicated. 
The questions are: 

Does the quality rest in the qualified or in the not qualified? Between 
the quality and the substratum, which is earlier and which is later? Or, 
are they simultaneous? Are substance and quality identical or separate? 

Quality does not inhere (/FA) in the qualified (.fI'I) for in the qualified 
the quality is already there. Nor does it inhere in the thing devoid of 
quality for (that which is absolutely devoid of quality is not any thing) 
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and so in it there is no scope for any quality at all. Apart from the 
qualified and the not qualified, there is no (third) thing in which the 
quality can inhere.9al (549a) 

Further, there is nothing absolutely fixed (��) as the qualifier and 
the qualified.B6 That which is the qualifier in one situation can itself be 
the qualified in another and vice versa. Again, it is only in relation to 
the qualified (substance) that there is the qualifier and it is only in rela­
tion to the qualifier that there is the qualified.87 

Again, between substance and quality there cannot be any conceiva­

ble relation of priority or posteriority. Between the two, which comes 
earlier and which, later? Which of them is found prior to the other de­
pending on which the other can come into existence? Could the charac­
ter be prior (�fl#l) and hence existent even when there is not the sub­
stance? Or could the thing be prior to quality (�:R'J9f#l)? Either way 
the fact that quality and substance are correlative is ignored.DB Could 
they be simultaneous? Then, as the K3rlkJ points out, they should be 
independent of each other.·· Further, it is only having found �liat sub­
stance and attribute cowdnot be established as separate, that one en�­
tains the idea of their togetherness. Now, in order to pr6ve their to­
getherness their separateness is desired. AI their separateness has not 
been proved, their togetherness is also not.proved. Moreover, how can 
they be together, if they are separate? Between substance and attribute 
there can b�>?neither togetherness nor separateness. 99 

Starting with the completely isolated, self-contained elements; to 
suppose that they later get related is to fail to provide a basis for their 
relation. Moreover, even the "one substance," which is to provide the 
basis for the relation of "the many attributes," itself becomes reduced 
to one of the many, and stands itself as much in need ofa relating princi­
ple as the many attributes themselves. That way neither substance nOr 
attribute..: can be established. And there being neither substance nor 
attributes, there cannot also be anything existent. In the absence of 
anything existent, there is also nothing non-existent, and there is also 
no one who would cognize these.lOO This is the impasse that results 
from the supposition that substance and quality are things in themselves. 
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CHAPTER VIII 

THE WORLD AND THE INDIVIDUAL 

Section I 

NON-SUBSTANTIALITY OF THE ELEMENTS 
OF EXISTENCE 

Correlativity of concepts and non-substantiality oj elements: The correlativity 
of the concepts that stand for the kinds of mutual relatedness of actual 
entities or events needs to be distinguished from the non-substmtiality of 
the latter which are the basic elements of existence. Both of these are the 
different phases of sunyata or essential conditionedness of the world of 
tlie determinate. Events happen in mutual relatedness within which they 
can be analyzed, distinguished, and designated as different kinds of hap­
pening. As each of these events is a unity of its-constituent factors, it cab 
be called "one." Again, as these events are constituted of many factors 
and are themselves in turn constituent factors of further composite 
entities, they can also be called "many." It is the continuous stream of 
events that is called one thing. While to the eyes of flesh things appear 
as indivisible,· simple and ultimate, to the eye of wisdom it is deaL that 
they altogether lack substantiality and permanence. Again, while an 
event or an entity is a concrete, composite "thing" analysable into con­
stituent elements, the factors designated by the correlative 'concepts 
like long and short, east and west, past, present and future, are not them­
selves any "thing." They are simply ways in which the concrete things 
or their constituent elements stand related mutually. These are also ways 
in which things are analyzed and unified in understanding. Events or 
actual entities are the basic elements of existence ; they exist; they arise 
and perish; they constitUte streams of being; they have their respective 
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causal factors; they have their distinctive natures according to which 
they tum out their respective functions. What the correlative concepts 
designate are the ways in which events happen. 

The essential ccmditicmedness of the elements of existence: The being of 
dements lies in their becoming, in their function; and in accordance 
with the work they tum out they derive their names and are classified 
into different categories. It is the mission of the Madhyamika to reveal 
that the notion of the ultimacy and separateness of these basic elements 
is not only devoid of ground but is definitely contradicted by the very 
nature of things. If everything is in fact self-being and unchanging, then, 
the concrete relatedness and conditioned becoming of things are denied. 
This is the basic reductio ad absurdum of the:. extreme of eternalism. The 
same result follows even: in the case of the extreme of negativism. The 
extremes meet in being species of falsification. The Middle Way consists 
in rising above the level of clinging to existence and non-existence and 
realizing them as aspects of conditioned becoming, the essential nature 
of all things, subde as well as gross. Further, while conditionedness as 
the mundane truth brings to light the possibility of bringing things into 
-being as well as of terminating them, the way this pessibility is harnessed 
depends Oh how one understands the significance of life. Not only every 
event is essentially related to all the rest but every event inasmuch as it 
is conditioned, owes its being to the unconditioned, undivided ground 
which alone can provide sufficient reason even for the mutual related­
ness of events. That the conditioned as such is not unconditioned is the 
deeper significance of the teaching of sunyatti. By this understanding one 
is led to the comprehension of the truly unconditioned, viz., the undi­
vided being (advaya-dharma) . 

The compositeness oj physical entities: All elements, physical as well 
as mental, are sunya, i.e., relative and non-substantial, conditioned and 
changing. 

' 

There are in all two kinds of elements, physical (15�) and non-physi­
cal (1!lH!�) (or mental). The physical can be analyzed down to the 
minute atoms and all that can be seen to scatter and become extinct 
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without any remainder ... The non-physical (or mental) elements 
are not cognized by the five (external) senses. Of the internal sense 
(citta) birth, stay and extinction can be (easily) seen; so it is known that 
it admits of (temporal) division; as citta admits-of (temporal) divisions 
it is impermanent. Being impermanent it is non-substantial, (sunra). 
Being non-substantial it is not real, not unconditioned. The single in­
stant of a snapping of the fmger contains sixty "moments," and in every 
one of these moments there are phases of birth and death. It is by virtue 
of the birth of the continuity of these mental elements that it is possible 
to know that this is the mind of greed, this is the mind of anger etc. The 
wayfarer comprehends the stream of birth and death of the mental 
elements like the flow of water or the flame of the lamp. This is known 
as the door to the comprehension of si;nrata (}...��r�). (I7Ia-b) 

No existent element ever remains devoid of change. Of the physical 
elements, if earth, e.g., always remained hard, then it should not under 
any circumstance give up its hardness. The Siistra observes that there are 
obvious cases of solid things giving up solidity and becoming liquid. 
Wax, fm; instance, and metals like gold, silver, and iron turn into liquid 
when heated. Similarly liquid becomes solid; for example, water be­
comes ice when cold. Thus everything gives up its present nature (�f§) 
and becomes different; there is no absoluteness about it.! further, every 
element of existence can be analysed and seen to be constituted of several 
factors without which it would not have its being. Earth, for instance, 
has its being as the togetherness of color, smell, taste and touch; in the 
absence of anyone of these there would not be the thing called earth 
as none of these elements can alone constitute it. If" for ex�mple, color 
by itself constituted earth, then it should have been devoid of smell, 

taste and touch. And the same is the case with all the other elements." 
Again, it cannot be that earth is just a colle�tion or sum of these ele­

ments and that these elements are ever existent by themselves, coming 
together only under suitable conditions. For, while earth is one and 
integral , the basic clements are four. 

How can one be four and four be one?aa (I94C) 
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Therefore it cannot be that earth is just these basic elements them­
selves (J;J.fMi!1!!) come together wider suitable conditions. To imagine 
so is to miss the original integrity of the thing. But in order to maintain 
its integrity, should someone imagine that earth is something separate 
from these elements (M{M�!1!!), he would again miss its true nature.3 
For there is not anything like earth in itself apart from the elements of 
color, smell, taste and tc uch. 

To suppose that earth stays within these elements or that it arises from 
these is to suppose their difference from it. 

If from these four elements there arises the thing called earth, then it 
should be that earth is different from these four. For example, from the 
union of father and mother there is born the child, and the child is 
different from them. If earth were something different from these four 
basic elements, as the eye perceive� color, the nose perceives smell, the 
tongue perceives taste, and the bodily sense perceives touch, there should 
have to be some other sense to perceive earth which is different from 
these. But as there is no such special organ with a special sense to per­
ceive it, it follows that there is no such (separate) thing called earth.3' 
(I94c) 

There is no knowing of anything called earth in itself apart from 
these four elements; it is a figment of imagination. Abhidharma holds, 
the Siistra observes, that earth is the gross matter derived from the four 
fundamental physical elements. It holds �hat the subtle atomic element 
of earth has the character only of hardness, whereas the derived element 
is the visible gross physical thing which has the characters of all the four 
elements. But now, if earth is taken as only the visible form, then there 
would be the difficulty that it should be devoid of taste, smell and touch. 
Again, as earth is taken as hardness by defmition, the merely visible 
forms which are not impenetrable like the image of the 'moon in the 
water, the image of the face in the mirror, the shadow of the tree, have 
no character of hardness and cannot therefore be classified as rupa (physi­
cal). The character of hardness is perceived only through contact with 
the sense of touch. Moreover, if the upholders of analysis would hold 
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that because the visible matter which is gross is itself the earth and has 
hardness for its character therefore it must have been matter derived 
from the basic element of e-arth (it!HI) which is the element of hardness, 
then, the visible matter has in it the characters of moisture and heat too, 
which should, according to the Abhidharmika, properly belong to the 
basic elements of water and fire.4 

But here the Abhidharmika would say that these four basic elements 
are not apart from one :mother; in the derived eanh there is not only 
the basic element of earth but there are also the basic elements of water, 
fire and wind. Similarly in each of the other derived forms of physical 
elements also all the four basic elements are found. Only in earth, the 
earthy element is more and therefore it is called earth. The same is the 
case with the other elements too. 

But how can he maintain this? 

If, e.g., in fire all the four basic elements are present, then all of them 
should be of the nature of heat. For, there is nothing in fire that is not 
hot. But if the other three elementS are there in fire and yet are not hot, 
they are not called fire. But if they are not there, then you should admit 
that these elements give up their self .... nature, and the entire thing is called 
fire. (I 94C) 

Suppose the Abhidharmika would say that these three are there as 
such, but they are too subtle to be perceived (�ttc�1iJ1:n). Then they are 
as good as not being there (J{lj��1!\U\), for we have no ground to speak 
of them as being there.6 

It is only if anything is obtained in its gross state then we can reason 
back to their subtle state (even when unperceived). But if the thing is 
not perceived in the gross state, there is no way of knowing that it is 
there in the subtle state (��llIQ)l'��). (I94c-I9Sa) 

The notion that there are in reality subtle, independent elements 
called earth etc., which are ultimate and substantial while all gross things 
are sunya, relative and non-substantial is only an imagination that does 
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not hold. All things, physical or mental: gross or subtle are· alike lunya. 

Non-ultimacy of atomic' elements: But is it necessary that everything 
should exist by only depending on the cooperation of causal factors? 
How about the atomic elements? They �re most subtle and are therefore 
indivisible. Being indivisible they cannot be said to be the results of the 
combination of causal factors. Of the gross things it can be said that they 
are produced and destroyed; but how can the atoms which are indivisi-
ble be produced and destroyed?' . 

Here the Sastra replies that there is not anything absolutely fixed as 

the "subtlest"; the name has been simply imposed on certain things. 
Gross and subtle are relative denominations. It is only depending on the 
gross that there is the subtle. Moreover, the things that one takes to be 
subtle would admit of even further analysis into still subtler dements 
(in the light of which the former would be gross). 7 The subtl�t, the 
atomic element, is a purely conceptual limit which is significant not 
in itself, but only in relation to the gross. 

Further, if the subtle elements are physical, then they are not indivisi­
ble (atonuc), and if they are indivisible they would lack the character 
of being physical as they would not have the spatial divisions.8 Again, 
the subtle physical elements must have in them as much share of color 
as of taste, smell and touch. If they have these, then they are not indivisi­
ble, but if they do not have these, then they lack these- qualities. The 
divisible is not eternal and the eternal (indivisible) is not physical. The 
Sastra observes, in truth as the SutTa says, "Whether gross or subtle, 
internal or external, rupa is found on examination to be devoid of per­
manence and self-being."9 

Some may say that they do not admit of the subtle eternal entities 
called atOms; they just take the visible form as rupa which is there de­
finitely and undeniably. How can this be analysed and demonstrated as 
lunyaPO The Sastra says: 

, 
Now, even if you do not accept atoms (as subtle, eternal entities), 

still, the visible '"pa that is born out of the togetherness of the four basic 
elements is alsQ a derived name. For example, when the wind blows the 

214 



WORLD AND INDIVIDUAL 

water.all over the four sides, there arises the ball of foam (which is not 
anything substantial). This is the case even with the riipa that is born of 
the four basic elements.ll (292a) 

If the four basic elements are scattered apart (Mit) there is nothing 
like the physical object of sight. For, in the, case of the exclusion of all 
elements, smell etc., there is no separate physical, entity as such.1\! 

When by means of understanding one analyses everything into its 
component elements, then, one finds that riipa (�) the physical entity 
is unobtainable as anything substantial. If riipa were a substantial self­
existent entity (1l;ff) then even apart from all these dements there 
should be a separate entity called riipa, but (actually) there is no such 
separate entity. Therefore the Sutra says, "Whatever riipa is there, all 
that arises from the cooperation C?f the four basic elements." & it arises 
from the cooperation of several causal factors, it is all a derived name. 
Being a derived name, it can be analysed and scattered (and known to 
be composite and therefore Jimya, non-5ubstantial).18 (292a) 

Further, it may be recalled that the fact that there are names for things 
should not be taken as the ground for their substantiality. While Signifi­
cant names suggest the possibility of the objects which they stand for. 
they do not necessarily mean that they are substantial; to suppose that 
they do so is to fall into the error of etemalism. 

The mental elements: Experience and the object of experience: Further, 
objects of experience have no being isolated or disconnected from the 
experiencing of them; these are inseparable correlatives. An exclusive 
emphasis on either of them would be only a falsification. 

Take, for example, the hardness of earth.. Hardness is there only as 
(an object of experience) perceived by the sense of touch (:litm:litla) (and 
interpreted by the sense of monas). If it is not an object of the experience 
of touch, then there is no (possibility) of (knowing that there is such 
a thing as) hardness at all. (17U) 

2IS 



NAGARJUNA'S PHIl..OSOPHY 

Suppose it is said that whether the sense of touch experiences the 
hardness or not, earth is always hard. 

Now, either one has already experienced hardness personally (fH'C 
m�) or one has heard of it from another (fi�fI!!.lI8) and has thus come 
to know that there is such a thing called hardness. Ifhardness is not at 
all an object of experience in any way then (there is no knowing of any­
thing like hardness and) it is (as good as) non-existent. (I7Ia) 

There is no knowing that the earth is hard even when not experi­
enced. Cognition and objects of cognition are correlative; one cannot 
be found without the other. The element of cognition for example 
comes into being only depending on its object; when the object be­
comes extinct, even the element of cognition ceases to be. When the 
object is denied even its idea stands denied; the one is not found without 
the other. All the, four kinds of mental elements arise and function only 
depending on their respective objects. There is no absoluteness about 
them. They are comparable to fire in respect to their functions: 

Fire, for example, receives its name in accordanc<,; with the object 
that it burns and without the object of burning fire cannot be found. 
With the visual sense as the cause and the color as the object there arises 
the visual sensation. Independendy of the object the sensation cannot 
be.l4. (292a) 

This is true not only of sensation but of all phases of mental life. All 
mental elements are subject to birth, decay and death. They are iniper­
manent and never remain self-identical even for a moment. All that con­
stitutes the concrete course of life is essentially conditioned; ii: is a be­
coming, an event, an arising and perishing. And the supposition of the 
ultimacy and separateneSs of the basic elements is SpuriOllS.16 
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Section II 

THE NOTION OF SELF AS A SUBSTANTIAL 
ENTITY (SOUL) 

The notion of self as a substantial entity (solll): Prompted by the sense of 
"I," under ignorance one imputes unconditionedn.ess to the conditioned, 
imagines permanence in regard to the impermanent, and clings to the 
composite entity as incomposite and simple. Hence the false notion of a 
particular yet permanent entity called "soul," in regard to what is only 
a composite organism of conditioned events.lO' The soul is held to be 
specific, one of the many, and is yet imagined to be permanent and non­
relational, individual and yet an eternal substance. In addition to the 
inherent incongruity of an imagination of this kind, there is a further in­
congruity in that it makes the individual unrelated to the organic, 
dynamic course of personal life and deprives the latter of all significance. 
The imagination is spurious; it is linked at its root with the notion of 
the ultimacy of difference. What it amounts to is the eternality of the 
divided. TheVaiSe�ikas as pluralists hold this. The Jainas and Sailkhyas, 
although tending to denying the ultimacy of difference in epistemology 
and ontology respectively, still hold to the plurality of the individual 
souls. Thus they all hold a position which is inherendy unstable. 

The Buddhists who think that self is a substance: Of the Buddhists, some 
seem to have entertained this notion of self or person as a simple, eternal, 
substance.16 The Sarvastivadins deny the reality of self or person; but 
in their denial they swing to the other extreme of denying personality 
altogether, thus tending, on the one hand, to a mechanistic conception 
of personality and, on the other, to a plurality of ultimate elements. 
Here again extremes meet. A total assertion of personality and a total 
denial of personality alike result in a purely mechanistic view of life; 
both alike fail to provide adequate ground for the purposefulness of 
life and the dynamic, organic nature of personality. 

To such of the Buddhists who tend to hold the view that apart from 
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and independent of the skandhas there is the individual as a substantial 
entity, the SQstra would reply that it would amount to tending towards 
etemalism, an extreme against which the Buddha exhorted so much 
His disciples to guard themselves. Further, even granting that the indi­
vidual entity is there apart from the five skandhas, how is that entity to 
be known? It is not there among the objects of the six kinds of sensation. 
Again, these objects are seen to be impermanent, subject to birth and 
death and not self-possessed; but the individual as an entity is supposed 
to be a permanent self-being, not subject to birth and death. Certainly 
no entity of that kind could be found among the objects of the differ­
ent kinds of sensation. If there were any such entity, then there should 
have been an altogether separate sense, a seventh vijfiiina, to cognize it.17 
But there is no such thing. 

The soul-theory of the non-Buddhists: The non-Buddhists urge that the 
soul which is one's own self cannot be denied without stultifying one­
sel£ The self should be recognized as the subject, they argue. Every one 
has a soul of his own; and the soul of each is a separate, self-identical 
entity; it is pennanent; it is the knower, the doer of deeds and the ex­
periencer of results. They place their view on the following grounds. 
(A) The soul as the self of everybody is the o.bject of the notion of 
"I"; it is the basis of distinction between oneself and another. If within 
one's body there is not one's own soul, then it should have to be ad­
mitted that the sense of'II" arises even without any object. And if even 
in reference to one's own person the sense of "I" is (devoid of object 
and hence) false, then why should it not arise in reference to another? 
(B) If within the body, there is no soul (as the subject) then, as sensa­
tions arise and perish every moment, what other principle is there to 
distinguish and synthesise them? Without such a principle how can there 
be any definite knowledge that this is blue and this is red? 
(C) Further, if within the body there is no soul, at the end of the present 
span of life, who follows the deeds and receives their results, good or 
bad? Who experiences pleasure and pain? And who realizes freedom?18 

On these grounds, these people hold that soul should be defmitely 
recognized as a real, substantial entity. 
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A. Soul and the Sense of uI" 

(I) Is soul as the basis of the distinction of" self" and" other"? As regards the 
sense of "self" and the sense of "other," the Sastra draws attention to 
their correlativity as references and observes that there is no rigidness 
even in regard to their spheres of reference. No rigid line could be drawn 
between "self" and "other." What is referred to as "self" at one time 
or in a certain context may be the "other" (or not-self) at another time 
or in another context so that this question as to why tht" sense of "I" 
should not arise in reference to another person could be met with a 
counter question: If in reference only to another person one holds the 
sense of "I" (lr�ft!1�1:at��), 

Then, why does this sense not arise in the case of one's own person? 
(148b) 

Further, this question is based on a supposition of an absolute dis­
tinction between self and other, which again presupposes an absolute 
entity called soul (lr1f"�RJ1f1l£�) as the' object of the reference of 
"self" conceived as independent of and separate from the "other." But 
it is this very existence of the soul (ijiI/I) as a separate entity that is in 
question; when this is itself not settled, how could the further point of 
the absolute distinctness of "self" and "other" be based on it? 

This is like the question being asked about the nature of the hare's 
hom and the reply being given that it resembles the horn of the horse. 
(148b) 

Further, the objection, why the sense of "I" is not born for one in 
reference to another, is relevant to the position of the soul-theorist and 
not of the Madhyamika. Because, the soul-theorist holds that the soul 
is all-pervasive and so, there should arise for one the sense of "I" even 
in reference to another. The Siistra observes that actually there are per­
sons who do give rise to the sense of "self" even in reference to "other" 
persons as well as in reference to what is usually considered as not-self 
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The contemplatives of the non-Buddhist schools, for example, during 
the course of their contemplation on the all-pervasiveness of elements 
give rise to the notion "I am the earth, earth is mysel£" . . . Again, in a 
state of confusion (�fjJ) one might hold the sense of "I" even in reference 
to other persons. 111 So it cannot be argued that because there are the 
nottons of "self" and "other," therefore there should be the soul as a 
real, substantial, s;>ccific entity. 

(II) Is soul the object oj the notion of (f I"? The objector contends that 
even granting that there is no soul, the sense of "I" is surely there. If 
there were no soul, this sense should have to be devoid of a defimte 
object. That cannot be.20 The Sastra observes that the s,nse of "I" is 
certainly not devoid of object. The usual object of the sense of "I" is 
the body-mind complex, the stream of the five skahdhas. Owing to per­
version there arises in one the different kinds of the false sense of self in 
reference to it. It is this complex of the five skandhas that is the object of 
the sense of "I" and "mine." It is not anything substantial as it is a com­
posite entity; everything in it is causally born, subject to arising and 
perishing and hence devoid of self-hood. Out of ignorance one imagines 

it as a substantial entity and clings to it as "I" and "mine." That the sense 
of self usually arises only in reference to a speQfic set of five skandhas 
is a matter of deep-rooted habit (fl); out of habit one conceives a par­
ticular complex of five skandhas as one's sel£21 Without this fIXedness 
the world of convention would be a mass of confusion. But this fixed­
ness in reference should not lead one to think that the object of this re­
ference is a real, substantial entity. Again, it may be added, not all self­
reference need be one of clinging : there is the non-clinging sense of "I" 
as well as the clinging sense of "I." Actually the clinging to the complex 
of the five skandhas as "I" and "mine" is purely a ca�e of ignorance and 
perversion. There is in truth no absoluteness about the sphere of self­
reference; one should not seek for an absolute rule in this regard. Fur­
ther, if the sense of "I" were something absolute and stable, and if it 
were to refer invariably to a particular substantial entity, then every 
one should forever be committed to a divided life, which even the soul­
theorists would not admit. 
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(III) Has soul any dtjinite nature? Moreover, of this soul that these 
people imagine as the defmite object of the notion of "I," truly, no de­
finite nature can be found. It cannot be held that the soul is absolutely 
permanent or that it is absolutely impermanent, that it is completely 
self-possessed or utterly devoid of self-possession, that it is something 
material or immaterial, etc. 

A definite substantial entity must have its own definite nature ; a 
thing devoid of nature is (as good as) non-existent. If the soul is devoid 
of all nature, it is as good as non-existent.u (I49a) 

The soul, for instance, cannot be held to be eternal; ifit were eternal. 
it should be devoid of death and rebirth ; a person should not then be 
conceived as possible of being killed. An eternal and all-pervasive entity 
such as soul should not be conceived again as transmigrating, for it 
should for ever be existent everywhere. So how can there happen birth 

, or death to it? Does not death mean leaving this sphere, and birth, 
emerging in another? Again, such an eternal soul should be devoid of 
the experience of pleasure and pain. If the soul became sad with the 
approach of pain and glad with the approach of pleasure, then it should 
not be beyond change. and hence not eternal. The soul that is eternal 
and all-pervasive should be like iikiisa which the rains cannot wet and 
the sun cannot dry ; it should then be devoid of the distinctions of this 
world and the other world ; it should not be that it dies here and emerges 
there. Again. if the soql were eternal, then the sense of "I" should also 
be for ever there, and there should then be no way of becoming free 
from it. Again, if there were an eternal soul, as these people conceive, 
then there should be no question of forgetting anything. Only because 
there is no such eternal soul, and because vijiiiina, the principle of intel­
lectioll, is "not a permanent entity, therefore there is the forgetting of 
things. So it cannot be held that there is any such real, substantial, per­
manent ('oW) entity called soul. It cannot also be that the person is as 
such eternal. 2 3  

But can the soul (jII) be evanescent (�*),  or even as  impermanent 
as the ever perishing skandhas? To imagine that the self is evanescent is 
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to deny causal continuity, which is again to deny the possibility of sin 
and merit. This is to fall into the wrong notion of negativism. Then 
there would be .. none that would reach the next span of life and receive 
the results of deeds done in 

'
the previous span. If the self as well as the 

body became wholly extinct, then, to realize Nirvaz:1a, there would be 
no need to cultivate the way and terminate the forces that bind one to 
error and suffering. So it cannot be that the person is evanescent.24 

'Again, is the soul (jfrlfr) completely self-possessed ( 13  tE) and complete­
ly self-willed ( !3 f'F) ?  In this case every one should get whatever one 
wishes even without any effort. Actually this does not happen. In fact, 
one does not get what one wishes and one gets what one does not wish. 
Again, if everyone were completely self-possessed, one should not 
commit sin and fall into evil or inferior states of life. No,.one delights 
in pain. If the self were completely self-possessed who would be in this 
state where, in spite of one's desire for pleasure, what one gets is still 
more pain? Further, people are often forced to do good deeds only 
because they fear sin. Now, if the person (A) were completely self­
willed where is the question of his fearing sin and being forced to culti­
vate merit?24.· That the soul is devoid of complete freedom means that 
it is devoid of the nature of soul. But is the person completely devoid 
of self-will? If the person were completely devoid of self-will (�f'F�), 

Then, when the sinner is asked by Yamaraja (Im.x) (the king of 
death) as to who made him commit the sin, how could he reply, "I have 
done it myself (:.IHJt !3 f'F)"? Therefore it should be that the person is 
not completely devoid of self will (?F� !3 it). (I49b) 

Some imagine that the soul' (jfrlfr) is something of a determinate shape 
and size, that it is something formed (physical) , and that it has a definite 
location (spatial) . Thus some say the soul is in the heart and is as small 
as the mustard seed (jI:+) ; it is pure and is called the pure physical body 
(f-$f5,llt) .  Some others say that the soul is like a corn of maize. Some 
say that it is like a bean. Some say it is half an inch in measure and some 
say, one inch in measure. They say that in receiving the body it is the 
foremost to reach it. Some say that the size of the soul varies with the 
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body it receives. At the time of death, so they hold, the soul is the first 
to go out of the body. But these views are not proper. For, anything that 
has a shape and is physical is made of the four fimdamental physical 
elements and is causally born and is not therefore anything permanent 
or substantial.26 To imagine on the contr�ry that the person is utterly 
impermanent is to entertain the error of negativism. 

(IV) Is soul the subtle body? Some distinguish between two kinds 
of body, gross and subtle, and say that while the gross body (*Jlt) is 
impermanent, the subtle body (*WJlt) is the same as the soul and that 
in every span of life, the subtle body emerges out of one gross body and 
e!1ters into another, thus revolving in the five states of existence. 26 The 
Siistra observes that, first of all, such a subtle body cannot be found 
anywhere. 

Suppose there is the subtle body as you imagine; it should have a 
location ; actually whether in the five kosas or in the four bodies (.nil 
119ft), searching everywhere no (such) subtle body can be found (which 
can answer to the notion of soul).268 (I49b) 

But these people say that the subtle body is too subtle to be seen ; at 
the time of death it will have already left the previous habitation, and 
when alive one cannot fmd it by searching for it. So how can one "see" 
it? Moreover this subtle body is not an object of the five physical senses ; 
only the sages with extraordinary powers can see it. To this the Siistra 
replies that a thing which is not an object of experience is as good as 
non-existent. Further one can add that anything that is a "body" is 
impermanent and non-substantial. The .Sastra observes that in fact what 
these people are speaking of as subtle body (�Jlt) is simply the complex 
of the subtle skandhas of the intermediary state (ifllll) ,  i.e., the state be­
tween death and rebirth.2 7 The physical element, whether internal or 
external, subtle or gross, is all impermanent, subject to birth and death. 
It is not any real substantial entity.28 

But can the soul be anything non-physical? Of the non-physical, 
there are on the one hand the four kinds of mental elements, i.e., the four 

223 



NAGARJUNA'S PHILOSOPHY 

skandhas, and on the other, there are the incomposite elements. The 
mental elements are subject to birth and death; they do not endure even 
for a moment ; they owe their being to causes and conditions and are 
not self-possessed. So these cannot answer to their notion of soul. Of 
the incomposite also there is nothing that can answer to their notion of 
soul, for the incomposite is not anything that could be seized as 'I" 
or "mine."1lII 

In this way between heaven and earth, inside or outside, in any of 
the three times or any of the ten directions, searching for the soul, one 
can not find it (*�;;r;:PJ�). (I49c) 

(V) Is soul an object of inference? The existence of soul cannot even be 
inferred as th,ere are no characteristic signs of its own by which it can 
be inferred. Anything known as existent is known by virtue of its 
characteristic sign (;ffllJMcJlIj�;ff) .  Seeing the smoke and feeling the heat, 
one can know that there is fire. As there are different kinds of sense­
objects one can know that there must be the different senses to perceive 
them. By reason of the different activities of considering and under­
standing things, one can know that there are the mind and the mental 
states. But the -soul is devoid of characters and how can it be known that 
it exists?30 

The soul-theorists argue: Are there not breathings in and out (iliA 
.@,)? Can they not serve as the marks of soul? Again, the opening and 
closing of the eyes (ilI.llfU), the duration of hfe (81llt) ,  the different states 
of mind like the feeling of pain and pleasure, love and hatred, and effort, 
all these can serve as the marks of soul (;IUUH). 31 If �ere is no soul who 
has all these? Therefore it should be known that inside the body there 
is the soul. Because the soul impels from within, the vital principle 
functions. It is the soul that directs and puts into action even the mind; 
without a soul it would be like an ox without a driver. If there is no soul 
who directs the mind? It is the soul that experiences pleasure and pain. 
Devoid of soul, the body would just be like wood, without the capacity 
to distinguish things. Although the soul is subtle and cannot therefore 
be cognized through the five senses, still through these signs of soul one 
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can infer that it exists (OO;@:;f:H$:IiJ��1f). Here the Stistra .observes that 
all these marks mentioned above as the signs of soul are truly the signs 
of vijfiiina (�;@:mMa), the self-conscious principle of intellection, the indi­
vidual centre of personality. 32 When vijfiiina is present then there are the 
activities of breathing in and out, the opening of the eyes to see etc., 
as well as the duration of life. When vijfiiina leaves the body, then none 
of these marks can be found. Further, as these people maintain that the 
soul is eternal and all-pervasive,33 and hold that breathing etc. are its 
characteristic marks, so, even the "dead" person should have the ac­
tivities of breathing, seeing, etc. In truth, breathing etc., are the physical 
activities that take place due to the power of the wind which functions 
according to (the direction it receives from) the citta or vijfiiina. These 

are truly the marks of citta or vijfiiina and not of any soul (J!t;@:$m:n: 
�;f:H). Although sometimes there are cases of temporal lapse (fi1!) of 
the explicit sense of self, it is not altogether extinct ; it continues even 
then iIi a subtle form, but soon after the state of lapse, the element of 
self-consciousness becomes explicit. This is comparable to a person 
going out of his house for some time ; just because he has been away 
for some time it cannot be said that the house is devoid of a master. 
Similarly although sometimes there is a temporary lapse of self-con­
sciousness still it cannot be said that it is totally absent at any time. Even 
elements like pain and pleasure, love and hatred, and effort belong essen­
tially to citta; they have their common object with it, and they function 
along with it. They are there when citta is there ; when it is not there even 
these will not be. Therefore these are the characters of vijfitina and are 
not pertinent ·to any eternal entity called soul.34 

(VI) The substantialist and the organismic views of self: In the course Qf 
the present discussion there has emerged the important point of distinc­
tion between what can be described as the substantialist view of self and 
the organismic, dynamic conception of se1£ While it is undeniable that 
the. dynamic system of bodily and mental events constituting personali­
ty is taken even by the substantialists as a system of conclitioned events, 
they entertain the notj.on of a separate substantial entity called "soul" 
a� its ground, and consider that as the true object of the sense of "I. t o  
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This substantial entity or soul, is thought to be eternal and all-pervasive, 
while at the same time being many and separate. Not only is each soul 
separate from the other souls, but each soul is separate also from the 
complex of bodily and mental events with which it is associated. Still it 
does deeds, experiences pleasure and pain and transmigrates from one set 
of bodily and mental elements to another. It is evident that this notion 
is a mixture of contradictory ideas, and as the Buddhist would hold, it 
is really an imagination of unconditionedness and permanence in regard 
to the complex of skandhas, which is in truth a detenninate system of 
conditioned events. If this rejection of "soul" were to lead one to the 
other extreme of imagining that personal life is altogether devoid of 
a basis, that would be to swing to the error of negativism. Both alike 
deprive personal life of its significance and deny its very possibility. 

The Middle Way consists in the recognition that the complex system 
of personality is not absolute, that there is no element in it which forever 
remains the same, as well as that no element in the system of personal 
life ever perishes totally. 

The course of persollal life is a continuous organic system of events. 
But still, what gives it the unique character ofbe�g personal is the Sense 
of "I, " the fundamental fact of subjectivity, the experi�ncing of the inner 
life as "I" and "mine," in other words, the principle of self-<letermina­
tion or self-conscious intellection. But the point about this principle is 
that it is not any unconditioned, substantial entity. It is essentially a 
process, a function of experiencing and determining from within itself 
the course of events which it gives , rise to as its self-expressions in re­
sponse to the basic urge in it, the thirst for the real, and that, in the con­
text of the objective world which it confronts, perceives, understands 
and interprets. Thus the principle of self-conscious intellection, the em­
pirical subject, is not only relative to the objective world, but more im­
portant still, its function is conditioned at root by the sense of the un­
conditioned which is its basic insight. The fundamental fact about man 

is his thirst for the real. 
What is sought to be 'brought to light is this essentially conditioned, 

dynamic, organic nature of the course of personal li£e and it is demon­
strated here that to this conception of personality, the soul of the sub-
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stantialists is not only devoid of relevance but altogether contradictory. 
The farer on the Middle Way will say that all that is of positive signi­

ficance in the conception of soul is truly relevant to the self-conscious 
principle of intellection. In fact it is this principle itself that they falsely 
conceive as "soul." 

(Truly) that which you are speaking of as soul (ft) is simply (our) 
vijiiiina; it is nothing else.34•  (I49b) 

All the marks of soul, as stated above, are truly the marks of v!iiiiina. 
Even the subtle body that these people speak of is but vijiiiina. It is 
vijfiiina itself as the complex of the subtle skandhas, as the self-conscious 
seed of personal life, that "gives up" one state of life and "takes up" 
another. It is vijiiiina again that carries out the function of knowing. 
This takes us to the second main point that the non-Buddhists offer as 
a ground for entertaining the notion of soul as a real, substantial entity. 

B. Soul and Knowledge 

Is soul the necessary condition of knowledge? The second argument of the 
substantialists is that while sensations arise and perish every moment, 
there must be the principle which analyses and unifies them; without it 
knowledge is impossible. 

If there is no soul inside the body how can there be the distinguishing 
knowledge that this is red and this is blue, that this is yellow and this is 
white?35  (148b) 

Here the Siistra observes that even if there be a soul it would not be 
of any help in this matter. For even according to the substantialists the 
soul by itself cannot do the understanding (1�tru��) ; it has to depend 
on the internal principle of cilta and on the different senses and only 
thus it can know thingS.36 

In that case the soul is really of no use here. The visual sense (grasps 
the color) and the citta understands it as color. When the color element 
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that is born becomes extinct (�1:..) the impression arises (�f!:t1:.) ; 
when (the first) impression comes to an end, there arises in the mind the 
element called smrti (�). This element of smrti is by nature composite ; 
although (objects themselves) become extinct, still it can know and dis­
criminate things. Even as the sages can know through their power of 
prajiiii the things that would happen in the future, similarly smrti (�) 
can know the past things. As the earlier element of visual sensation (Mm 
MI»X) becomes extinct, there arises in continuation the later element of 
visual sensation (1::�HfH.). This latter element of visual sensation will 
have an enhanced power of grasping (_fIJ'fft.J) .  Therefore although 
the element of color is itself transitory and not stable, by virtue of the 
sharpness and the powerfulness of smrti (j,J.�t.JfIJ$:) . . . one can dis­
tinguishingly know (fiMj-BIJ�) the element of color. (I49C) 

The objector might argue here that even granting that it is the ciUa 
that uses the body and performs the act of cognizing things, still there 
should be the subject, the soul, to me (�) the ciUa. Even as the king 
employs the commander-in-chief and the commander-in-chief com­
mands the army, so the soul employs the citta and the citta uses the 
body.37 The Siistra observes that this argument would lead to endless 
regression (�J{IJ��), for then there should be another soul to employ 
tIlls soul and thus there should have to be two or even innumerable souls 
in a body.3s But if just this one soul can by itself (milt) use the citta, 
even the citta can by itself (m'L') use the body.39 

You take the citta as belonging to the soul (lIiji1\1), and (you hold that) 
apart from the dtta the soul has no knowledge. If the soul has no knowl­
edge, how can it use the dtta? But if the soul has the nature of knowl­
edge, then, of what use again is dtta to it? Therefore it should be known 
that dtta itself being of the nature of (self-)consciousness can use the 
body, and has no need to depend on a soul at all even as fire can burn 
things by its very nature, and does not need to depend on man for 
buming.40 (200C) 

Here the objector argues that although the fire has the capacity to 
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burn, it is not put to use if there is no person to do so (* A/Fffl) ;  similar­
ly although cognizing is the very nature of the citta, it is not put to use 
if there is no soul (*jjiI/I/F�) . 

Here the Siistra points out that so far as knowledge is concerned, soul 
is of no use at all . Citta or vijiiiina which is the principle of self-determi­
nation is able to put to use and to determine the course of the activity 
of itself as well as of the elements that belong to it. Even if there were 
a soul, as it was mentioned above, it would be of no use here. Some­
times fire can burn by itself; it is only in name that the person is said 
to set the flre to burn . Again the opponent stands defeated on his own 
ground (�IJ!�,�) ; the soul is the same as the person ; that itself cannot 
be used as an example to prove its very existence.u 

C. Soul alia Deeds 

Is soul the necessary cOtldit;on of deeds and moral respon sibility? The third 
point of the substantialists is that in the absence of a permanent soul, as 

th� present element of vijiiiina becomes extinct at the time of the termi­
nation of the present span of life, the deeds done here would all be lost, 
for there would be none to follow them and receive their results. Who 
follows the deeds and who receives the results? Who is the receiver of 
pain and pleasure? Who realizes freedom?u, 

To this the Siistra replies that when the true way has not yet been 
realized by one (*1�":ii) ,  as one's mind is covered up with kle!Q, one 
does deeds which breed for one the next span of life. At the time of one's 
death, in continuity with the five skandhas of the present span of life, 
there arises the complex of the five skandhas of the next span of life. This 
is like one lamp lighting another. This is again comparable to the birth 
of the sprout from the seed. Now the birth of the sprout from the seed 
requires three conditions : soil , water, and seed. Just the same is the case 
even with the birth of the next span of life from the present one ; there 
is the body, there are the defiled deeds and there are the factors of 
bondage (;ffi�) like greed etc. ; and out of the cooperation of these three 
conditions there arises the next body. Of these three, the body that is 
already there and the deeds that are already done cannot be destroyed or 
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abandon�d. But there remain the factors .of bondage, and these alone 
can be terminated (f,!UUtHf:"ilJII'r). Although when these are terminated, 
the body and the deeds may continue, still one can realize freedom 
from the cycle of birth and death. This is like the sprouts not arising . in 
the absence of water although the soil and the s�eds are there.4 2  And so 
even without the need to suppose a soul it can still be shown how the 
realization offreedom is possible. 

Bondage is through ignorance and freedom is through kowledge ;  
the soul (that you imagine) is useless here (�tJ:fX�mm). (I 50a) 

Not that there is no person that becomes bound or becomes free. 
There is no such soul as the substantialists imagine. In truth, it is the 
complex of bodily and mental elements that is derivedly called the per­
son. The ignorant is bound by the bonds of greed, hatred and stupidity. 

But when one realizes the claws (J1\) of the undefiled wisdom one 
tears off (M) all these bonds ; then one is said to have become free. It 
is like the tying (*6) and the untying (M) of the rope. The rope itself 
is the knot ; the knot is not something apart from the rope.  Still in the 
world, one speaks of the knotting and the unknotting of the rope. The 
same is the case with n ama and riipa, the bodily and mental elements. 
It is the complex of bodily and mental elements that is derivedly called 
the person; the bondage and the body-mind complex are not two sepa­
rate things. It is only in name that the body-mind complex is said to 
become bound or become free. (I 50a) 

In common discourse there is the talk of bondage of person and free­
dom of person. But this should not lead one to imagine that there is 
an eternal substantial, separate entity that becomes bound and becomes 
free and remains all the time unaffected in essence either by bondage 
or by freedom. Just the same is the case even with the receiving of the 
results of good and evil deeds. Although there i� not any single self­
identical entity called soul, still with regard to the composite entity, 
viz., the body-mind, there is the "receiving" of the results of deeds, 
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good and bad. Still, in the world we say that the person receive.s them. 
Hence there is the imagination that there is a separate substantial entity 
called soul. This is again like the cart containing the load ( •• �). There 
is no real, substantial entity called cart apart from and independent 
of its different parts. All the same the cart gets the name of contain­
ing the load. This is just the case with the person receiving the fruits of 
sin and merit.43 What receives merit and sin is the body-mind com­
plex, and this is referred to by the derived name, person. Here it is the 
unwary that is led to wrong notions. 

Section III 

THE C O UR S E  OF P E R S O NAL L IFE  

A. Persotl 4S an o rganism 

(I) Person as an o rganism: There is no denial here of the fact that the 
person does deeds and receives the results, good or bad. U The deeds 
are in fact what the self, the self-conscious person, brings to birth. as his 
very way of giving expression to his potencies and aspirations; the deeds 
constitute his very being. But in regard to this, the soul that the su� 
stantialists imagine is of no use. On the contrary it would make the per­
son altogether unrelated to his deeds and his relation to them becomes 
a mystery. 

As the subject, the person is the self-conscious, self-determining prin­
ciple. He works out a career for himself under the stress of the sense of 
the unconditioned. He is conditioned by the forces dormant in him. 
He confronts an objective reality which he perceives, understands and 
interprets. He works out for himself an organic system of events which 
is to give expression to the basic urge in him, and he identifies himself 
with it. As identical with it, the person is an organism, and personality 
is an organization, a way of being. 

(II) The organism and the constitutetlt events: Between oneself and the 
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system of events that one gives rise to, the two aspects of the integral 
course of pi!rsonal life. there cannot be any description in terms of 
absolute identity or absolute difference ;4.6 one would reduce the self 
to the terms of its own creations and the other would make it alien to 
the expressions of its very being. The self is not just the skandhas, the 
bodily and mental elements theIl'..selvd put together; the person is one 
and integral. whereas the skanJhas are distinct and five, many. 

One is not five and five is not one.u (369a) 

The person continues while the specific elements arise and perish 
every moment. If the person also perished along with the perishing 
skanJhas, then he would be as good as just grass or wood. arising and 
dying automatically. He would just be an automaton. without any of 
the implications of selfhood. In that case personal identity and moral 
obligation would be devoid of sense. Again. the view that the person 
is completely apart from the skanJhas, which is the substantialist view, 
commits all the errors of etemalism. This would be practically to de­
prive the course of personal life of all its significance, denying the 
purf10siveness of life, denying causal continuity and denying one's con­
nection with one's deeds." 

The Kiirikii compares the person to the fire and the skandhas to the 
fuel, in order to illustrate the nature of the relation between them.48 If 
the fire is absolutely the same as the fuel, the agent and the object would 
be one and the same ; if they are absolutely different, the one would 
be independent of the other. Having started with the notion of their 
separateness , it is futile to try to establish their relation as mutual de­
pendence. The relation between them is inconceivable in absolute terms. 
Just the same is the case with self and its constituents-there can be no 
unconditional description of the relation between them.49 

But this is not to deny either the self or its constituents. Even with 
regard to the relation between them, it is always possible to make rela­
tive statements from specific standpoints, in a non-clinging way. Person­
ality is not only admitted in the mundane truth, but is essential there. 
Being essentially conditioned, the individual owes his being to the 
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togetherness of the five skandhas. The self is not something purely 
imaginary like the second head or third hand which are mere names.49' 
What corresponds to the notion of self is the body-mind complex con­
stituted of the elements which the self-conscious principle has itself given 
rise to by way of giving expression to its deepest urge. This complex of 
skandhas is not anything substantial . Substantiality is simply imposed 
on it by the ignorant. 5 0 

The four fundamental physical eleme;"ts as well as the derived physi­
cal elements surround the iikiiSa and thus there arises the name body (in 
reference to this complex entity which is the physical basis of personal 
life).  In this there becomes manifest the seed of vijiiiina (the self-con­
scious- seed of personal life ) . . . .  Endowed with the seed of vijiiiina and 
determined by it (the body-mind complex) carries on the diverse deeds, 
physical and mental. On this essentially conditioned and non-sub­
stantial complex of the six basic elements there is imposed the name of 
man or woman. (206b) 

As a stanza puts it, 
In bowing down, in looking up. in bending or straightening, in 

standing and conting and going, in seeing and talking-in none of these 
there is any substantial entity (called soul) . The wind functions accord­
ing to (the determination of) vijiiiina and thus there arise all the diverse 
activities. This vijiiiina is by nature unstable, becoming extinct every 
moment. (206c) 

This vijiiiina is not anything substantial ; it is a continuous process, an 
unbroken stream of events that arise and perish every moment ; it is 
these that constitute the course of personal life. While this is so, it is due 
to ignorance that one gives ri�e to the false sense of self with regard to 
it and is thus led to the notion of a substantjal soul. It is by the realiza­
tion of the truth of suffering, its state and its relatedness to its conditions 
and consequences, that one puts an end to this false sense of sel£ With 
the false sense of self put an end to, one realizes that all the constituents 
of self are impermanel1t, essentially conditioned and non-substantial. 
One thus comes to understand the entire network of the factors that 
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constitute and the forces that condition the course of personal life, by 
giving ,up one's clinging to the extremes of existence md non-existence. 
The Sastra says: 

Free from these two extremes of existence and non-existence to dwell 
in the Middle Way, this is the universal truth. The universal truth is 
itself the Buddha. For it is by virtue of one's realizing the universal 
truth that one is said to have attained Buddhahood. (747a) 

Even the Buddha is not an exception to the mundane truth that indi­
viduality is a conditioned being and is derivedly named. 

All the virtues of the roots of merit that the Buddha sowed from the 
start of His mind on the Way are the sources of His bodily features. 
Even His body is not anything substantial and self-contained; all (that 
is found there) belongs to the original causes and conditions ; all of that 
has come into being as the result of (His) deeds. Although these causal 
factors (and their results) stay for long in the world, still by nature they 
are composite (and conditioned) and so even ·these should return finally 
to impermanence (or extinction) . When these constituent factors of 
the Buddha's body are dispersed and destroyed, it is no more there. 
This is like the arrow shot into the sky by a skilful archer ; although the 
arrow would reach a long distance, still it has to fall to the ground. This 
is just the case with the Buddha's body; although it is brilliant with all 
the features and subfeatures, although the merits He achieved {are 
umumerable} His name and fame are limitless, and the number of 
people He saved are beyond measure, still even His body had to return 
-to extinction. (747b) 

Is the Buddha existent or non-existerit after passing away? Thoughts 
such as these do not fit in the case of Him, who is by nature s£inya. This 
remark holds good both in the case of the mundane and the ultimate 
nature of the Tathagata. The Buddha as a person is not any uncondi­
tioned being. Buddhahood is an essentially conditioned, continuous 
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course of personal life albeit the highest, the purest. and the best. In His 
ultimate nature the Buddha is the I}l1conditioned reality itsel£ 

The Tathagata -is the (ultimate) dharma devoid of birth and death ; 
how could one seek to know His (ultimate) nature through the prapaiica 
('U�) (conceptual constructions) (of "is" and "is not") ? If one seeks 
(to see) the Tathagata through prapaiica then one will not see Him. 
But if by this one should hold that there is no Tathagata at all, then one 

would fall (again) into perversion. Therefore it is not proper to set:k 
(to see) the Tathagata through the prapaiica of "is" and "is not." 

Whatever is the nature of Tathagata is also the nature of all things ; 
whatever is the nature of all things is also the nature ofTathagata. The 
nature of the Tathagata is complete sunyata; that is also the nature of all 
things.51 (4SSa) 

B. Cycle of Lifo 

The cycle of the life of the ignorant: Of the course of life that the igno­
rant live the root is ignorance, while of the life that the wise live the root 
is wisdom ; and of both, in fact, of all things, the ultimate root is dhar­
mata, which fimctions in the mWldane truth as the groWld and the order 
of the course of all things and is itself, in the ultimate truth, the Wliversal 
reality, the NirvaI;ta. That there is orderliness in the course of things 
holds good in every case of becoming. Conditioned becoming is the 
very way ' in which there happen the cultivation of the way to freedom 
as well as the course of life in bondage, even as concepts, words, are 
the very means as much for the teaching of the non-contentious way 
as for clinging, contention and quarrel. What makes the difference is 
the continuation or the ex;tinction of the perverting force of ignorance. 

Under ignorance people seize the determinate as itself the ultimate 
and cling to things . Thus they give rise to passion and do deeds that lead 
them to the diverse states of existence. Out of their own deeds they 
suffer all kinds of pain. They do not know this truth. Having them­
selves given rise to things they themselves cling to them. 52 
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, Links in the cycle of the life of the ignorant: (I) Birth as the condition of 
old age and death : The bodhisattva who helps all to terminate the root of 
suffering should analyse and investigate the forces that operate in the life 
of the ignorant and trace them to their root. Searching for the root of 
pain (4*1M�), he understands thatjiiti "birth" or (clinging to) embodi­
ment is its root (m�$:).53 As the Buddha has taught in His teaching 
of the twelve links, it is owing to birth or (clinging to) embodiment 
that there come into being the factors of old age, disease and death. 

Common people do not know that it is from "birth" that one suffers 
pain. When they meet with a painful situation they simply get enraged 
and hate (other) people ; they do not hold themselves responsible for it. 
At the outset they do not reprove "birth" (which is truly the source of 
pain) .  Therefore they only increase the factors that bind them ; they 
multiply (reinforce and enhance) the conditions of "birth." (The com­
mon people) do not know the true origin of suffering. (696a) 

(II) The tendency for embodiment as the condition of birth : The bodhi­
sattva pursues his enquiry further to find the reason for one's birth in 
the life of bondage (�m�IM�). He fmds that the reason for birth is 
bhava (ff) the tending to become. This tending is for embodiment in 
one of the three worlds (dhatu) , the sensuous world, the world of fme 
matter and the incorporeal or immaterial world. (Tending towards and) 
clinging to (�) life, embodiment or becoming in one of these three 
spheres, one gives rise to deeds, good and evil. 54 It is this tending, this 
inclining towards the kinds of embodiment that is the source of birth 
in bondage. 

(III) Craving and clinging: But what is the origin of bhava, this 
tending to become? 

The origin of bhava is the upiidiina (seizing) of four kinds (PYfl�), 
and the source of upiidiina is kle1a headed by tr,PJii �!f_g�1al).55 (696B) 

The Siistra makes out that it is one and the same element that is called 
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craving as well as seizing ; when subtle (d') and still unable to produce 
deeds it is called craving (tr�1)ii) while when developed (!il�) and able 
to produce deeds, it is called seizing (1&) (upiidiina) . The four kinds of 
seizing are, seizing the objects of sense-desire, seizing views, seizing mere 
moralism'and seizing the "I" under the wrong notion that the individual 
self is a substantial entity. It is by craving for these four kinds of things 
and by seizing (1&) and clinging (51) to them that one gives rise to the 
different kinds of deeds that lead one to birth in the different kinds of 
life in bondage. 56 Craving for, clinging to, and tending towards definite 
forms of life are but different phases of the one urge, the urge for em­
bodiment, which is the thirst for fulfilment. Such fulfilment yields 
satisfaction, pleasure, while the state of lack is the state of pain. 

(IV) Senses, sense-contact and the feeling of pleasure and pain: The crav­
ing is a seeking for fulfilment in embodiment, leading to achieving the 
feeling (�) of pleasure which attends on fulfilment and satisfaction. 
Negatively, this is the longing to overcome the state of pain ; this is the 
root of craving . The feeling of pleasure depends on touch (spa!sa) (M), 
the contact of the senses with their respective objects. The Siistra ob­
serves that the element of touch is the root of all mental elements like 
feeling etc. (��.c" ratm*).57 Touch comes into being out of the to­

getherness of the three things, the organ of sense, the element of aware­
Ress and the object. The six senses (viz. , the five externals and the one 
internal, the manas) are the bases (iiyatana) for the function of sense 
and the arising of touch, sensation. Although touch arises from the 
togetherness of all these three factors, still, it takes the six (internal) 
bases (1\),,) i.e., the six senses as its basis ; they are the primary factors 

and hence only they get the name of being the origin of touch.5 R  

(V) The physical and the mental bases of pfrsonality and tlte seed of person­
al life: The six bases (f;;.A) of sensation and cognition arise from the 
({ niitna-riipa,"  the body-mind complex . (( Niima" here stands for the 
incorporeal or mental and "rupa" for the physical aspects of individu':' 
ality.59 The two together constitute the " being" of the individual. 
Although these six "bases" a r e  themselves the niima-riipa, when the S I X  
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are developed and distinguished from each other they are called the six 
bases, and when not developed they are called just nama-mpa. Of these 
six bases, all the physical elements arise from the basic physical element 
( (Tupa," while all the mental elements arise from the basic mental ele­
ment, "nama." Thus, of the six bases of cognition, the five physical 
bases are accomplished by ((Tupa," and the one- internal base is accom­
plished by "nama."60 Actually, "nama" and "TUP" " are the two phases 
or aspects distinguishable within the integral organic entity. In the 
developed, distinguished state, the individual is named after these as 
nama-rupa, while in the subtle, undistingusihed state the individual is 
simply called "vijfiana." The undistinguished state is the root of the dis­
tinguished ; vijfiana is the root of nama as well as of Tupa. 

Vijfiana, as we have already seen is the person hl the subtle inter­
mediary state (9=J �).6 1 His proceeding from one span of life to another 
is prompted by the basic urge in him for self-expressio!1 ;  he is ever 
seeking to become, to bring to manifestation all that is dormant in_him. 
The constitution of personality ever undergoes a ceaseless change, em­
bodying in -numberless ways the original insight and the basic urge. It 
is the seeking of a new self-expression that prompts the self-determining, 
self-conscious principle to proceed to a new birth. It is due to the felt 
need to give form to its basic aspiration that it seeks embodiment. 
Vijfiana in this special state of seeking a new abode may be called the 
subtle "self-conscious seed of personal life." It is subtle and is in seed­
form because it is unexpressed but all expressions proceed from it. It 
is aware of its, present being as its own making as well as of its future 
possibility which it seeks to realize. 

It is the deflled citta born from the traces (ff) of (the passionate) deeds 
(of the past) that is the primary source of (the present) embodiment 
(-W:!ltI!1).  Even as the calf recognizes its mother, the ciua, (the self­
conscious person) (in this state of transition) understands his own nature 
(which is but what has given rise to his present state) and hence the 
name "vijiiana." ( § flUa$::tfi�) (roob) 
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The Sastra observes that if vijniina does not enter the womb, the 
womb rots and becomes destroyed.1I2 

Vijniina is (the complex of) the five (subtle) skandhasofthe intermedi­
ary state.63 (696b) 

The intermediary state is the state between death and rebirth. In this 
state, the constituent factors of the self-conscious individual are subtle 
(N:IB), undeveloped, and are therefore simply named after vijniina." 

The Sastra gives an account of the rise of the intermediary state : 

At the time of the death of a person, he gives up the five skandhas 
of this span of life and enters the five skandhas of the intermediary state. 
At this time, the present body becomes extinct and he receives the body 
of the intermediary skandhas. This extinction of the present body and 
this arising of the intermediary state cannot be (said to be) before or 
after (each other) . The time of the extinction is itself the time of (re)­
birth (.�JlP�). For exarople, die wax-seal impresses the day;  at the 
time when there is received the impression in the clay, at that very 
time, the seal also becomes extinct. Accomplishment (of the new) and 
the extinction (of the old) are simultaneous (nlt.-�) ; even here, there 
is no (distinction of) before or after. At this time one receives the com­
plex of the skandhas of the intermediary state (�t:pl!lt:p:ff) . Giving up 
this intermediary state one receives the state of the next span of life. 
What you call subtle body is just this complex of the intermediary 
skandhas. The body of the intermediary skandhas has neither any going 
out nor any coming in. It is comparable to the flame of the lamp, a 
stream of constantly arising and FCrishing events, neither eternal nor 
evanescent.6 5 (I49b) 

When it is said that the individual'in the subtle, seed-form proceeds 
to take another birth, it does not mean that there is a substantial entity, 
a soul, that transmigrates from one abode to another, itself remaining 
unaffected. The person in the state of this transition is not a substanC'.e 
but an organism. The movement is not as that of a ball in an empty 
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space, but a transition like the moving of the flame from one spot to 
another. It is a continuous process where particular events arise and 
perish while the activity with a persistent pattern "moves on" by real­
izing contact \\'ith a different set of elements. It is an unbroken process, 
a continuous becoming ; even the elements are also processes, becom­
ings. The arising of the new spall of life after death is comparable to 
one lamp lighting another. This is again comparable to the sprout 
arising from the seed.66 

(VI) The tendencies dormant in the seed of personal life, and the root of 
the cycle of life: What conditions the entering of the womb by vijiiana, 
in order to take on a definite embodiment? The sa,?, skiiras (ff) condition 
it. Saf!'skiiras are the impressions, the traces of deeds done in the past 
and it is the deeds that lead the vijniina into the womb for a (definite) 
embodiment (�lIff.AMr). 6 6a 

When the wind blows and the flame goes out, the flame enters akiiJa; 
at that time it rests on wind. (69<)b) 

Similarly in the intermediary state the sa,?,skiiras rest on vijniina. 

In the previous span of life, when one was a human being, (one's 
thirst for) sense-contact was aflame and, at the end of that span of life 
the deeds done there (came to rest on vijiiiina as subtle tendencies) .  It is 
these deeds that lead the vijfiiina to the womb." (696b) 

The basic thirst takes form and becomes canalized in different ways 
according to deeds. Deeds are prompted by the forms of thirst which 
in turn become reinforced by the fresh performances of deeds ; they 
revolve in an endless cycle, each depending on and conditioning the 
other. Deeds leave their traces which give form to thirst and become 
tendencies ; tendencies lead the person to work out and assume ever 
new embodiments. 

. 

The deeds of the present span of life are calJed bhava (fl) as they pre-

240 



WORLD AND INDIVIDUAL 

pare for (and tend to) the fresh embodiment in the next span of life. 
But now, the deeds that are already past (and are now in the form of 
tendencies) are called the sa,?,skaras (:ff), because, of them only the 
"nama" (the tendency) remains.68 (696b) 

Is there a further principle that conditions even these tendencies, 
these forms of thirst that set the lines of embodiment? What is the root 
of the subtle dormant forces that condition the individual to proceed 
towards embodiment? What is the source of the sa,?,skaras? 

The source of sQ'?'skaras is ignorance (avidya) . Although all the kleJas 
are alike the source of past deeds (and thus, of sa,?,skaras) , still, avidya is 
their root and therefore all these get only the name of avidya. Again, of 
the forces that condition the individual in the present span , thirst and 
clinging are the prominent ones, and so (in regard to the present span) , 
they get the name. But in regard to the things of the past as one's at­
titude is one of doubt and perversion, there, only avidya gets the name. 
Now the root of all suffering is (avidya) .89 (696b-c) 
An4 

If one can know ignorance and deeds as the conditions of one's 
existence in the life of bondage even in regard to one span of life, 
then one can know this (by extension) with regard to even millions 
of spans of life. (697a) 

For everywhere it is the same basic principles that function. 
This is like knowing the nature of the fire of the past or of the 

future by extending one's knowledge of the fire that is here now. 
(697a) 

But if one would attempt to pursue one's enquiry further even be­
yond ignorance, seeking to know even its condition (J!*�*), this 
search would be simply an endless repetition. And this endlessness of 
repetition, when clung to, may easily lead one to the extreme of eithar 
total devoidness of all b�inning and end or of absolute beinning and 
absolute end (Jl:P�!HJj!). 7 0 Then one would miss the way to truth, and 
be led to mistake. the endlessness of regression to mean the utter devoid-
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ness of the root-principle, or the complete absence of orderliness. The 
wise who are non-clinging in mind do not cling to the extremes of chaos 
and caprice ; so they do not miss the orderliness of the course of condi­
tioned becoming, the true nature of mundane existence. 

Endless repetition is everywhere thCl outcome of clinging, confme­
ment ; it is truly the inability to get beyond to another higher lev.:!, 
the level of comprehension ; it is the outcome of the forging of limitless­
ness on the limited, the stubbornness to seize the conditioned as itself 
the unconditioned ; it arises from the lack of the knowledge that con­
ditiont:dness itself is not unconditioned. All clinging leads to extremes, 
species of exclusiveness. 

To seek the further condition of ignorance and to be thus led to 
extremes is not the same thing as to seek to know the true nature of 
ignorance . The one is to regress endlessly within ignorance. The other 
is to rise to a higher level of comprehension. The search for the ultimate 
nature of avidya is through realizing it as truly sunya. 

In order to put an end to ignorance, the bodhisattva seeks to know 
its true nature (*�IJIJ.fD). And in the course of his investigation, he 
enters the comprehension of complete sunyata. (6�na) 

When the bodhisattva thus seeks to understand the true nature of 
avidya, at that very time (llP�) (in that very act) he sees it to be in truth 
the prt!;iia (:.I!IJIJ) ,  the universal reality, itsel£ Then he sees that all things 
are in truth comparable to magical creations ; he sees that it is out of 
perverSion that people give rise to klesas, do evil deeds and revolve in 
the five states of existence and suffer the pain of birth and death.71  
(697a) 

Levels of understanding the links in the cycle of life: (I) The eyes offlesh : 
Common people do not get beyond the surface view of thing5. Even 
when they see these links in the cycle of the life of the ignorant, they do 
not understand them as such. They cling to everything and lend them­
selves to endless suffering. While what they seek is freedom from pain , 
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what they get is still more pain. They see things only with the eyes of 
flesh.7 2 

(II) The eye of dharma: The analysts who lay bare these links under­
stand these as leading to suffering ; they strive to put an end to its roots, 
the afflictions (klefa.� , and they cultivate elements of goodness con­
ducive to this end. 

They analyse all things by means of the eye of dharma. They loath at 
heart and seek to become free from the suffering of old-age, disease 
and death. They seek to know the origin of old-age and death. (They 
understand that these) proceed from birth (the embodiment) that comes 
from deeds (karma) and passion (klesa) . . . . (They understand that) the 
source of klesas is ignorance. It is due to ignorance that people give up 
what they should take up and take up what they should abandon. 
(622a-b) 

The ignorant seize the klefas and abandon their cultivation of the 
moral life which should be eamesdy pursued. But the analysts who 
analyse and see things more clearly and seek to abandon the root of 
suffering and cultivate the factors of the Way do so only in order to seek 
freedom for their own sake. Again, they do not press their enquiry 
further to know the ultimate nature of suffering {/F�.3k).73 They are 
not interested in comprehending the ultimate nature of things. 

The seeking of freedom for one's own sake as well as the absence of 
the zest to pursue one's enquiry up to the ultimate nature of things 
have their common root in one's tendency to cling to the specific, the 
determinate, as itself ultimate. This tendency forbids one from realizing 
the essential relatedness of oneself with all the rest, as well as from 
recognizing the undivided being as the ultimate reality. The lack of 
patience and of firmness of purpose, the lack of the zest to know the 
ultimate truth of things function as obstacles. Clinging to the determi­
nate as itself the ultimate these people end in the extreme of etemalism. 
They remain blind to the consequences of their own views by their 
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sheer unwillingness to proceed filrthet'. They will indeed put an end 
to the kleSas by the cultivation of the moral life ;  but they will have failed 
to attain to the complete comprehension of the ultimate truth. They 
will have also failed to prove true to the spirit of the teaching of their 
master, the Buddha, viz. , the spirit of lUllimited wisdom and unbounded 
compassion.7 , 

(III) The eye of wisdom : The bodhisattvas, however, are men of great 
power md of great wisdom. Being sharp in understanding, these pursue 
their enquiry in order to know nothing short of the ultimate nature 
(m.;Jt1tm), the root-nature, of the twelve links (+=j;§�;j:Jt*tl3).75  They 
pursue their enquiry to the very end. They do not allow themselves to 
sink out of grief or fear in the mid-way. In their pursuit they do not 
seize anything determinate as stable or substantial (��:<EtI3). While 
the analysts take every one of these twelve links as an ultimate element, 
as a self-being, a substantial entity, the bodhisattvas analyse and see by 
the power of their sharp wisdom the essential conditionedness of even 
these. The analysts (JtBIJ��tI3�) for instance would take old-age as 
a substantial entity, an ultimate element, whereas the bodhisattva pur-­
sues his enquiry to the very root and finds that there is no substantial 
entity called 01d-age.76 Old age is a state that is essentially conditioned, 
rising from the togetherness of the specific causal factors. 

All the necessary causal factors gather together and hence, depending 
on this togetherness, there comes into being the state called old-age 
(��frl-g.ffll�$�). (622b) 

This is like the cart being there when the necessary factors combine. 
Cart as a name stands for the complex of several factors, every one of 
which is also an essentially conditioned element. A cart is not any ulti­
mate entity, not a thing in itself Old-age or even ignorance is also like 
this ; it is also essentially conditioned ; it is also a derived name and is not 
anything unconditioned, not any thing in itself (ffll�*.). 7 7  

The wise who understand the conditionedness of even avidyii see that 
in its true nature avidya is of the same nature as akiisa. In truth, every 
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element is of the same nature as iikiisa. In its ultimate nature avidyii is 
prajiiii itsel£ The wise understand deeply the conditioned origination 
of the mundane existence and thus become free from the perversions 
of extremes (M�UUJiff!J). 78  

Phases in  the cycle of life: Thirst, deed and embodiment: Speaking broad­
ly one may discern three fundamental phases in the cycle of the life of 
the ignorant, which may be stated as thirst, deed and embodiment. 
These three together make the cycle and may be said to be the three 
basic forces conditioning and constituting the life of the ignorant. 

The primary force is thirst conditioned by ignorance and issuing in 
clinging. While the basic meaning of "ignorance" is misconstruction, 
in the present context it stands also for all the klefas that are dormant in 
the individual in a subtle form. Of these kleSas ignorance is the root and 
thirst, the foremost. Ignorance, thirst and clinging can be together con­
sidered as the basic forces of prompting or impelling, i.e. , impelling the 
individual to do deeds that issue in his further embodiment. Thirst is 
for fulftlment ; the individual seeks fulftlment in a definite, determinate, 
embodiment or birth in a particular habitation, in order to give shape 
to the deepest urge in him. The thirst for the limitless is sought to be 
fulfIlled in limited forms, and the determinate is seized as the ultimate. 

Impelled by the thirst for fulfIllment, the individual does deeds. 
While the particular deeds become extinct, their traces or impressions 
remain, and these become the tendencies, the specific canalizations of 
the basic urge. While the traces of past deeds have set the lines of present 
embodiment, the traces of the present deeds proceed to bring about 
modifications in the being of the individual that determine the kind of 
his future embodiments. In all cases while the thirst for fulfIlment 
through embodiment constitutes the basic impulsion , what determines 
the kind of embodiment is the canalizing of the basic thirst issuing in 
the tendencies. « Sal?fskiira" and « bhava," as seen above, respectively 
stand for the traces of the past that determine the present and the traces 
of the present that determine the future. These two constitute the forces 
that canalize the basic thirst and determine the lines of embodiment. 
This is the second phase which includes also the actual putting forth 
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of effort to work out specific embodiments in definite lines. The rest 
of the links in the cycle may be considered as the actual factors of em­
bodiment. As the thirst is for the limitless, and the specific embodiment 
is something determinate, fmite, the thirst is not fulfilled. Hence the 
seeking for further formation, a new embodiment. So it is the thirst 
again that constitutes the impulsion for a new embodiment, following 
the definite lines now n�wly set by the fresh deeds of the present, which 
carry forth the old traces also in a new form. And there ensues the 
fresh embodiment and in its wake there follows the seeking for yet 
another new embodiment. Thus the ignorant revolve in the cycle of 
birth and death. 

It seems that it is a consideration of this kind that lies behind Nagar­
juna's analysis of the cycle of the life of the ignorant into three funda­
mental phases. 

Thus the Siistra says: 
Klesa, karma and vastu succeed one another, making the continuous 

cycle ; it is this (cycle) that is called the twelve-linked (cycle of life). 
Of these avidya, tr�, and upiidiina constitute klda (affliction) , sarpskara 
and bhava constitute karma (deed) and the remaining seven constitute 
vastu (II.) (factors of embodiment).7. (IOob) 

The third of the three, (( vastu" is replaced also by the term du�kha 
fli) or suffering perhaps to indicate that the state of embodiment in the 
case of the ignorant is essentially fraught with restlessness which is the 
source of suffering. These three, says the Sastra, revolve in a cycle func­
tioning as conditions to one another. 

Klda is the condition of karma and karma is the condition of du�kha 
(or vastu) . Du�kha is the condition of further du�kha, (for) du�kha is 
the condition ofklda. (Again,) klesa is the condition of karma and karma 
is the condition of further du�kaha. This du�kha is the condition for 
(further du�kha) . This is what is meant by these phases revolving in (an 
endless) cycle. (lOob) 
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There is also the other analysis of the cycle of life, viz., in terms of 
past, present and future. ·The Siistra refers to this also. Thus it says : 

Of these twelve links, the first two (W.=.) (avidyii and sa'!'skiira) 
belong to the past, the last tw�tl.=.) (the further state of embodiment 
and the states of old-age -and dea� that ensue it) belong to the future, 
and the remaining eight in the nriddle ('f!i\) belong to the present. 
(lOob) 

If we bear in mind that time for the Buddhist is not an entity but a 

way of comprehending the course of events, it becomes clear that what 
they mean even in this analysis in terms of time is also the succession it­
self of the different phases of the course of life, one conditioning another 
and all together constituting the cycle. 

The basic import in the account of the cycle oflife: What is of major inter­
est in this account of the cycle of life is the basic teaching which it is 
intended to convey, viz., that it is the thirst functioning under ignorance 
and issuing in clinging that lies at the root of the life of the ignorant. 
Error and pain of all kinds are ultimately traceable to their root, viz., 
clinging, which itself owes its being to the thirst for fulfilment miscon­
strued and miscarried under the influence of ignorance. The error of 
misplaced absoluteness, the seiz�ng of the determinate as itself ultimate 
is the root-error, the root form of all errors It is rooted in the false sense 
of self, the lm�gination of unconditionedness in regard to a specific 
embodiment, the ego, the body-mind complex as itself ultimate. Even 
the imagination of a substantial entity, a soul, is rooted in the miscon­
struction of the thirst for the unconditioned, its confmement to the level 
of the conditioned, and resulting in endless regression in understanding 
and endless repetition of birth and death. The truth that man is not 
confmed to the level of the determinate, but has in him the possibility 
of rising above it, that he is the meeting point of the real and the .Wlreal, 
the conditioned and the unconditioned, is the basic import of the sense 
of the real in him. It is the groWld of all his activities as a self-conscious 
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being. To set free the sense of the real from its moorings in abstractions 
constitute� the chief-most mission of the farer on the Middle Way. 

Vijnana, the subtle body and the mahat: We have seen that the Siistra 
identifies the subtle body of the non-Buddhists like the Sankhya with 
the antarabhava-vijniina, the intermediary state, of the Buddhists ; it 
identifies also the mahat of the Sankhyas with this antarabhava. It seems 
that a distinction has got to be made between the antarabhava which is 
a composite entity constituted of all the skandhas, the constituents of 
individuality, in the subtle forrn, and the principle of self-conscious 
intellection (vijiiiina) which is their maker, their master, the principal 
element among them.80 When (( vijiiiina" is mentioned to be the same 
as the subtle body it is as the antariibhava, the composite entity, the whole 
personality in the subtle form, that is meant. When it is said to be the 
same as the mahat it is to the principle of intellection that the special 
reference is made. However, this can be only a relative emphasis. For, 
on the one hand the mahat at the stage of evolution is full with potencies. 
On the other hand when it is identified with vijfiana which is self-con­
scious intellection it has got to be taken with ahankiira, the "I." Vijnana 
and mahat are alike the principles of determination from which there 
proceed all further determinate entities or categories. They are alike 
the subtle, i.e., non-specific, Wldistinguished, seed of all distinct and 
determinate events. In both alike there lie implicit the lines of future 
development which become explicit and are made specific. They con­
tain the tendencies which develop and take form, become definite. 
Both are alike not substances but principles of activity and systems of 
activities. 

But while the Sankhyas tend to take mahat as a universal principle, 
vijiiiina is here definitely an individual principle. While the drawing of 
these and other parallt"ls and contrasts that spring from this prolific 
statement of the Siistra that the mahat is the same as vijiiana would indeed 
be fruitful towards the working out of an outline of the relation between 
the Sankhya and the Buddhist philosophies, it is necessary to note that 
the intention of the Siistra does not lie in the suggestion of these parallels. 
It lies in pointing to the fact that the Sankhya conception that prak,ti 
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is an ultimate reality is but an imagination, a seizing of the determinate 
as itself the ultimate. The Siistra points out that the contemplatives, in 
the course of their remembering their previous spans of life in order 
to search for their root, stop at the complex of the intermediary skandhas 
in which all is indistinct and from which all the distinct phases of life 
proceed. Now this complex of the intermediary skandhas, in being 
cognizable as of a deftnite nature, is something determinate and is there­
fore not ultimate. Seeing this, t.lte contemplatives seek to place it on an 

ultimate basis, a completely indefmite principle . So they infer the reality 
of such a completely indefmite principle and call it prakrti. They seize it 
as an ultimate principle, but it is not really ultimate. The truly inde­
terminate, the Madhyamika would say, which is the unconditioned 
real1ty, is nothing short of the undivided being ; prakrti is not that. 

Thus the Siistra says : 

Those who are given to contemplation see by virtue of their power 
of remembering former spans of life, things of eighty thousand kalpas; 
beyond this they are not able to know anything. They just see the vijiiiina 
of the intermediary state which appears in the beginning i.e., -prior 
to gross embodiment. And they think that because this vijiiiina (being 
something .deter�ate) cannot be without its causes and conditions 
therefore it must also have its own causes and conditions. (Giving rise 
to this thought, )  what they fail to Wlderstand through the power of 
knowing the previous spans of life, they simply construct out of imagi­
nation and thus conceive that there is:an entity called prakrti (tltit) ; 
they conceive it as beyond the knowledge of the ftve senses, subtle like 
an atom. In this prakrti (which is avyakta, compktely indistinct) there 
arises first of all the mahat (W:) ,  (which is the ftrst determinate principle 
and is the basic principle of all further determination) . This mahat is 
simply the vijiiiina of the intermediary state. (546c) 

The intention of this stricture on the Sarikhya is to point out that 
what they hold to be ultimate is really not so ; what they cling to as 
Wlconditioned is only the complex of conditioned entities, the ftve 
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skandhas. The truly ultimate is nothing short of the undivided reality 
(advayadharma) . 

The ignorant and the wise: It is essential to note that the cycle of life 
rooted in the thirst conditioned by ignorance and issuing in clinging is 
not applicable to all cases of the course of mundane life. It is applicable 
only to the case of the ignorant. The Buddha takes birth and accepts an 
intermediary state prior to assuming the specific embodiment as a de­
finite person. But He is not impelled by the thirst for becoming, He is 
altogether free from ignorance and passion. Wisdom and compassion 
can as much be operating forces as ignorance and passion in condition­
ing mundane existence. Again, the things that constitute mundane ex­
istence are what the individual himself gives rise to in response to the 
basic impulse in him, viz., the urge to realize the real. The ignorant, 
having himself given rise to things, himself clings to them. As with the 
silkworm, his own constructions become a web to him where he gets 
caught and becomes subject to suffering. But the wise who know and 
have no illusions about things do indeed create concepts as well as con­
ventional entities and accept willingly the specific embodiments and 
yet they are not subject to suffering, because they are free from igno­
rance and passion. To the non-clinging the world is itself Nirv�a, 
while to the clinging even Nirval)a would tum out to be satpsiira. It is 
the mission of the farer on the Middle Way to enable everyone to 

destroy ignorance and overcome clinging, to enable everyone to trans­
form the basic forces of the course of life from ignorance and passion 
to wisdom and compassion. 



CHAPTER IX 

REALITY 

Section I 

T H E  I N D E T E RMINATE GR O UND 

The indeterminate ground of the determinate: Righdy comprehended, the 
conditioned entity itself lays bare the truth of its ultimate nature. 1 The 
realization of this ultimate nature of things clearly belongs to a level 
which is not confmed to the conditioned while at the same time not 
also completely devoid of the conditioned. Strictly, the Wldivided is 
the Wlutterahle ; but the Wlutterable is yet uttered on the mWldane level 
in a non-clinging way. The utterance that in their ultimate nature things 
are devoid of conditionedness and contingency belongs to this level. 
This very truth is revealed also by saying that all things ultimately enter 
the indeterminate dharma or that within the heart of every conditioned 
entity, as its core, as its true essence, as its very real nature, there is the 
indeterminate dharma. While the one expresses the transcendence of the 
ultimate reality, the other speaks of its inunanence. The one says that 
the ultimate reality is beyond the distinctions that hold only among 
things in the world of the determinate and the other, that the ultimate 
reality is not an entity apart and wholly removed from the determinate, 
but is the real nature of the determinate itsel£ These are different ways 
of conveying on the mundane level by means of determinate concepts 
the basic truth of the ultimate reality. This conveying of the Wlutterable 
truth through utterance is necessary for those who are engrossed in the 
world of concepts and conventional entities Wlder the sway of ignorance 
and have lost sight of the true nature of the very things which they have 
themselves given rise to. There is the need to enable one to open one's 
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eye of wisdom, to grow "the claws of wisdom" in order to rend aSlUlder 
the bonds of ignorance and passion, to realize the true way and get 
back to one's true essence, the unconditioned reality. 

A. Tathatll 

The import of the essential 'relativity of the determinate : The precise import 
of the conditioned is its dependent nature, its deriving its nature from 
an "other," a "beyond" which is not itself dependent. It is possible to 
ignore this import but it is impossible to deny it. Unconditioned reality 
asserts itself in the very denial ; for the grolUld of the denial is just the 
sense of the lUldeniable. It is to the unconditioned as the grotind of the 
conditioned that the attention of the wayfarer is directed, .for he is the 
seeker of the ultimate truth. While confmement to the conditioned 
in one's search for the lUlconditioned inevitably results in an endless 
regression, criticism is meant to enable one to rise above this confine­
ment by realizing the essential conditionedness of all that is specific. 
To cling to the determinate as itself ultimate is not only futile but lead­
ing to self-contradiction. It is the laying bare of this self-contradiction 
that should enable one to ceaSe to cling. 

Can it not be that the conditioned is essentially different and there­
fore completely separate from the unconditioned? Between the things 
that are essentially different and completely separate there is no relation 
of essential dependence. The lUlconditioned is not another entity apart 
from the conditioned. Nor are the conditioned and the uncondilioned 
as such identical. The lUlconditioned is relevant to the conditioned pre­
cisely as its grolUld . The one is the real and the other is the unreal ; the 
one ever remains as it is, the other arises and passes away ; the one is 
undivided by time or space, devoid of the divisions of internal and 
external, while the other is essentially distinct, determinate, admitting 
of the division of internal and external. The determinate has its being 
precisely as a determinate form of the indeterminate, a division within 
the undivided. But of the indeterminate, there is no absolute determina­
tion, of the undivided there is no absolute division. In other words, the 
lUldivided is the reality and the divided is the appearance. The real is 
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the real nature of all that is ; it is the nature that no entity ever leaves ; 

the many unique, distinct entities are different among themselves as 
many, but as the real, in their real nature, they are undivided. 

But as the comprehemion that the unconditioned is the ground of 
the conditioned is one in which there is still the distinction of the one 
from the other, it is not the comprehension of the ultimate truth ; it is 
still the mundane truth. It belongs to a level which is not confined to 

the determinate nor wholly exclusive of it. Those who cling to the 
determinate as well as those who cling to the indeterminate commit 
the error of exclusiveness ; they cling to extremes. To seize the determi­
nace as itself the ultimate is to commit the error of eternalism, while to 

imagine that the indeterminate is wholly exclusive of the determinate 
is to commit the errqr of negativism ;  the latter view amounts to the 
imagination that a literal abandoning or even an annihilation of the 
deter.minate is the necessary condition to realize the indeterminate. 
These exclusive views conceive the determinate and the indeterminate 
as separate from each other. As the two are essentially different, so they 
think, they should be entirely separate. Actually, in the "essential nature 
of things" there is the difference of mundane and ultimate. The mun­
dane nature is called the essential nature only by convention. Certainly 
it is not meant as an absolute truth. To imagine that things are ultimate 
and self-existent in their unique and distinct natures is to commit the 
error of eternalism. But this is not to deny the unique and distinct as 
essential in the mundane truth ; it is to deny the imagined ultimacy and 
absoluteness with regard to them. 

(In the ultimate truth) all things are siinya, devoid of their own 
natures ; there is no individual, no "I" and ("mine") .  And yet (in the 
world) conditioned by causal factors, there are the four fundamental 
physical elements as well as the six senses. And each of these ten elements 
has its own (nature and) capacity ; it can come into birth (as the result 
of the cooperation of its causal factors) and can bring into birth (in its 
turn other things, itself functioning as a causal factor for their birth). 
And everyone of these has its own function, for example, earth can hold 
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things and water can moisten things.-In this way everything has' its 
own (nature and) function.2 (444b) 

While tathatii as the mundane truth means such natures of things as 
impermanence, relativity, non-substantiality, devoidness of selfhood, 
tathatii as their ultimate nature means the unconditioned, unborn 
dharma. 

One comprehends that in the universal reality there is nothing that is 
determinable either as permanent (or as impermanent,) . . .  and one 
abandons even these comprehensions. (In the ultimate realization,) all 
such modes of intellection come to an end. This is the universal reality, 
the same as NirvaI).a, the unborn and the unextinct dharma, which ever 
remains in its true nature and is never subject to birth (and death) . 

Water, for example, is cold by nature and it becomes hot only when 
ftre is added to it. With the extinction of ftre, the heat of the water also 
becomes extinct and water returns to its original nature and remains 
cold as before. The mind using all the diverse modes of intellection is 
like the water getting ftre. The extinction of all modes of intellection is 
like the extinction of ftre. The original nature of mind, the tathatii, is 
like the coldness of water . . . .  This is tathatii. It eternally remains in its 
fundamental nature Um'l';W{1). For such is the very nature of things. 
(299a) 

Speaking with special reference to the human individual, while the 
determinate being, the organism worked out by the self-conscious per­
son as the expression of his very being, is a system of events which to­
gether constitute his "self," if one imagines that, being determinate, one 
is essentially other than and therefore completely separate from the 
indeterminate dharma, one would commit the error of misplaced ab­
soluteness, for that would amount to thinking that the determinate self 
is one's real self, one's ultimate nature. This is to miss the true import 
of the sense of the unconditioned ; this is to make reality altogether 
irrelevant to man. The wise who rise above exclusive clinging under­
stand the conditioned as well as the unconditioned ; they understand 
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also the conditioned as itself in its ultimate nature the unconditioned 
reality, the Nirvar;ta. 

The kinds of tathata: Two kinds: Thus we have broadly two kinds of 
essential nature ; the one is relatively essential which is also essentially 
relative, and the other is the ultimate essence of all that exists. From the 
standpoint of the ultimately essential, the relatively essential is so only 
in name ; it is only the mundane truth; but it is false to deny the relative­
ly essential even in the mundane truth. Both these kinds of essential 
nature, the relative and the ultimate, are admitted as the two kinds of 
tathata by the farer on the Middle Way. The Siistra calls one the mun­
dane and the other, the transmundane. 

The tathata (the true nature) of things is of two kinds, the specific 
nature (4HHH) and the real nature (t.'m). The specific nature is like the 
hardness · of earth, the moistness of water, the motion of wind, etc.-in 
this way everything has its own nature. The real nature is that which 
one finds to be their ultimate nature after an examination of (every one 
of) these specific natures. This ultimate nature is that which cannot 
be seized, that which cannot be denied and that which is free from all 
errors (ofimagination) . . . .  (E.g., the hardness of-earth cannot be held 
to be its unconditioned nature. )  Examining earth in the light of un­
conditionedness, it is found that no specific nature of earth could be 
found to be unconditioned. In truth earth is siinya. Sunyata is the ultimate 
nature of earth. Just the same is the case with the specific nature (5J1Jm) 
of all things.3 (297b-C) 

Levels of comprehension : That the true nature of things ever remains 
unaltered by one's subjective fancies is the basic import of ((tathata. '" 
And this is true as much of the mundane as of the ultimate nature of 
things. And a right understanding of the mundane itself ·reveals, leads 
to the ultimate truth. 

First while analyzing the distinct natures of things the wayfarer 
understands that apart from riipa there is not another element called 
birth. This is to deny the ultimate separateness and the sel��ontained-
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ness of elements. This is itself the revelation of their essential nature as 
becoming, change, relativity and contingency. This is to �ay that they 
are sunya. Sunyata as the mundane truth of things means this nature of 
change and relativity, and in this nature, things are one, indistinct, undi­
vided, while as specific forms of becoming they are distinct, many, and 
different. It is this realization of the sunya-nature , the non-substantial 
and dependent nature of things again that directs the mind to their 
ground, viz. , the indeterminate dharma, with which as the ground the 
many things appear as its phenomenal diversifications� and which they 
themselves are in their ultimate nature. The ultimate truth of things is 
the undivided being. It is in this way that the denial that rupa etc. are 
not anything substantial and self-natured leads one to the further realiza­
tion that they are themselves the unborn dharma in their ultimate nature. 
It is in! this way that rupa itself when truly seen, enters the status of non­
duality.s 

Rupa etc . (fM��) are the objects of the experience of common 
people while the tatkata (tm ) of things is their ultimately real nature 
(1r;f§) ,  the reality that is not false and deceptive (�bf[�), and this is 
the object of the experience of the sages. Rupa etc. are composite things 
and are therefore unreal. They are the objects in which common people 
fare through imaginative constructions (}L�·ffl.tt;W7tgIJff�) .  It is there­
fore that they are unreal (bf[�).  They are not as such real (�llPiiktzo) .  
It is  only when the truly real nature of rupa i s  comprehended that one 
is said to know their ultimate reality. But then, it is only in relation to 
Tupa etc. ,  that the name " tathata" "the real nature" is derived ([l;I��it. 
ffl.tzo�) .  It is therefore said that the realization of the indeterminate 
dharma is not apart from the determinate entities. When truly com­
prehended, the determinate entities, rupa etc. enter into tatltata (Atzo'P ) ;  
there all things are of one nature devoid of particular natures ({;!f-fl'l 
�A).6 

The kinds of tathata: Three kinds: Sunyata as the rejection of absolute­
ness in regard to the specific and determinate takes one from the analy­
sis and appreciation of the unique nature and function .of every dis­
tinguishable element to the realization of itS essential relatiVity. And 
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iiinyata of siinyatii as the rejection of absoluteness in regard to the con­
ditionedness of the conditioned takes one from the comprehension of 
the relativity and non-substantiality of the specific and determinate to 
the realization of their ultimate truth as the undivided being. In the 
light of this consideration one can distinguish three kinds of essential 
nature, the lower progressively leading to the higher by cancelling the 
notion of the ultimacy of itsd£ The first consists of the specific, deter­
minate, distinct nature of everything, the second, of the non-ultimacy 
of these specific natures, the relativity or the conditionedness of all that 
is determinate, and the third , of the ultimate truth, the undivided being 
as the ultimate reality of all that is. The Sastra thus distinguishes three 
kinds of tathatii, the lower (T) ,  the middle (1:j:I ) and the superior (1:). 

Drawing this distinction, the Siistra says: 

Again, in the world, everything has nine kinds (of characters) ; 
I ) Everything has its vastll (B) ,  "substance,"  stuff; 
2) Everything has its dharma (�), characteristics ; e.g., although both 

the eye and the car are constituted of the four fundamental physical 
clements, still, only the eye can do the seeing and not the ear ; again, 
c.g., fire can only burn things and not moisten them ; 

3 ) Everything has its own power ()r capacity ( fJ ) ; e.g., fire has the 
capacity to burn and water has the capacity to moisten things ; 

4) Everything has its own cause ([JJ ) ; 
5 ) Everything has its own conditions (&) ; 
6) Everything has its own consequences (�) ; 
7) Everything has its essence, essential nature ('Ii) ; 
8) Everything has its own limitations (mUll) ;  and 
9) Everything has its own way to open up and communicate (�ii 

niJ!). 7  (298c) 

Whenever anything is born, says the Siistra , it has all these nine fac­
tors.8 That every thing in the world has all these factors is called 
the worldly, inferior tathata. That all these f..1ctors ultimately return to 
change and extinction (��MW!l4�i1iJ() ,  this is the middle t<lt/Iilta. For ex­
ample, the body, at birth, emerges from impurity ; although the body 
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is bathed in perfumes and decked with ornaments, still, ultimately, it 
returns to impurity. This is the middle tathatii. That things are neither 
existent nor non-existent, neither arising nor perishing, that all things 
arc in their ultimate nature purity itself, where 'all determinate modes 
of knowing becomc extinct, this is the superior tathatii.9 Tathatii is the 
real nature of all things, that nature which is there as it ever has been 
and has never become different (�tru*Jl1;).10 This is tathatii. 

The deeper nature of things and the deepening of understanding: It is neces­
sary to note that the distinction between the mundane and ultimate 
nature is a distinction of the levels of comprehension. It is not to divide 
things into mundane and transmundane nor to separate the one from 
the othe r ; nor is it an exclusion of any of these. It is essentially a deepen­
ing of understanding. In the realization of the deeper nature, the surface 
natures arc not destroyed but transformed. And when the surface natures 
arc seen once again, they are seen with a new light, with a deeper mean­
ing . The distinction between the levels of understanding is the one 
between the eyes offlesh and the eye of wisdom; and in neither is there 
any denial of anything. Rupa is not denied in the mundane truth ; it is 
seen there as essentially a conditioned becoming. In the ultimate truth 
again, rupa is not denied ; it is seen in its real nature as itself the uncondi­
tioncd reality, the Nirval}a. Speaking of the two levels of understand­
ing, the Siistra says : 

(The understanding of) rupa is of two kinds : one is the understanding 
of riipa as seen with the eyes offlesh by the common people, and this is 
rupa conceived under false constructions : the other is the comprehension 
of the true nature of nipa by the sages (free from imaginative construc­
tions). The real nature of Tupa (as comprehended by the sages) is the 
saIlle as Nirval).a.  Rlipa as conceived by the common people is (just) 
called rupa; but when this riipa enters the tathatii, (as in the case of the 
comprehension by the sages), it is never Illore a thing subject to birth 
and death ; (it is Nirval}a itsclf) . l l  (3 82a) 

That rupa enters tathatii, that all things enter tathatii, is an expression 
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of the basic truth that in their ultimate nature all things are realized to 
be the unconditioned reality itsel£ 

All the different streams ultimately return to the great ocean ; all 
the small kings live by the support of the great emperor ; all the stars 
derive their light from the sun. (3 34a) 

Even so do all things have their being dependent on the dharma­
dhatu, live their lives on its support and ultimately return to it. 

If the bodhisattva would not conceive that this is dharma and this is 
not dharma, (if he would comprehend that) all things blend into one 
essence, even as all the myriad streams blend and become of one essence 
in the great ocean, then, indeed, has his cultivation of prajfiaparamita 
found fulfilment . . . .  The indeterminate nature is the ' true nature of 
all things. Determinations and divisions are the constructions of imagi­
nation. (528a) 

Tathata or the "true nature" of things at the different levels, mundane 
and transmundane, is also called dharmata at two different levels (�tHr 
-::'fB\) .  Thus while the unique nature and capacity of every specific thing 
which one comes to know through analysis of things with a non­
clinging mind can be called the mundane dharmata, the limitless dharma 
(�1M: $ ) ,  the ultimate reality may be called the transmundane or the 
ultimate dharmata. 1 2  This distinction between the mundane and the 
transm undane natures of things is also described in terms of dharma­
lak�al!a. 1 3  Thus the mundane dharma-lak�al!a (jlf: fHllMIJ ) means the 
unique, distinct, natures and capacities of things, their causes and condi­
tions which produce them, and the consequences which follow from 
them in turn . But when these distinct characters of things are analyzed 
and examined to the very end, then they are seen to enter the unborn 
(mlt ltpada) dharma (A��-J::.i'1 " ' ) ,  which is their ultimate nature ;_ there 
is nothing that exceeds it. I ' The unborn dharma is another name for the 
unconditioned reality, Nirvalfa (�!t1'J�tIl�) . 1 5 The mundane clharma­
lak�a�la is also called composite, conditioned, dharma-lak�a1Ja (1f�Jt·r.t 
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tH) and the transmundane dharma-lak$at;ta is also called the incomposite, 
the unconditioned, dharma-Iak�at;ta (1!lt.ft�tfI). The latter is the ulti­
mate self-nature of all things (m� i3 1i).1 6 

Pro.�ressjve realization of the real: It is to be remembered that for the 
seeker of reality the analysis and appreciation of the distinct natures of 
the determinate entities is not an end in itsel£ It is the necessary first step 
towards a complete comprehension of the ultimate reality not only as 
the real root, the universal ground of all that is, but as the real nature of 
every specific entity. The wayfarer would first cultivate the comprehen­
sion of the mundane nature of things, viz. , that they are (possible) sources 
of suffering, impermanent, devoid of substantiality. He would then 
cultivate the comprehension of the ultimate nature of things that they 
are essentially of the nature of peace, freedom, the unborn dharma, devoid 
of all determinate natures. He would cultivate again, the comprehen­
sion of how the cycle of life of the ignorant revolves, with all its links, 
how there comes into being the huge bundle of suffering. He would 
cultivate abo the comprehension of how the cycle of the life of the igno­
rant should be terminated by putting an end to all its links one by one, 
and thus how the entire bundle of suffering comes to an end. All these 
he would cultivate in the completely non-clinging way (1!!tjS}f�i$t).u 

In the case of ordinary people the realization of the truth of things is 
progressive , gradual. In this progressive realization, the wayfarer would 
first know, for example, such characters (f13) of things, that they are 
completely devoid of substantiality ; then he would know that they are 
subject to birth and death (1:.�), arising when the necessary causal 
factors arc there and passing away when they get scattered. He would 
know that things when born do not come from anywhere and when 
l:xtinct do not go anywhere, that they are not any changeless and self­
identical substances, but essentially changing and relative. Finally he 
would know the ultimately true nature (�D ) of things, that they are 
neither born 110r destroyed, neither coming nor going . 1 8 Again, in 
understanding riipn , for instance, one would begin with the sensing of 
rripa (0-) as just the bare object of sight, in which the distinct characters 
of the thing have not yet been discerned. This is the bare awareness of 
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riipa. Then one would understand such natures or characteristics of rupa, 
as (that it is hard, formed and colored, etc.,) that it is impermanent, sub­
ject to arising and passing away, that it is impure etc. This is the knowl­
edge of the characteristics (dharma) of rupa (15i1!).  Then one would 
know the essential conditionedness and relativity of riipa, its complete 
devoidness of substantiality ; one would know that it is only under 
ignorance that one takes it as real and substantial. This is the knowledge 
of the (mundane) nature (tathatii) of rupa (15tlll) .  Finally, one would 
comprehend the (ultimately) true nature of rupa (rupa-lak�alJa iSfIj) ,  
viz., that it i s  complete purity, complete sunyatii.1 8  

B .  DharmatlhafU anti Bhafako!; 

The real as the immanent as well as tlte transcendent: Dharmadhiitu is a re­
ference to the ultimate reality, Nirval).a, the ultimate nature of all that 
is conditioned and contingent. In dharmadhiitu "dharma" stands for 
Nirval).a (i*t-E��rd��).20 It stands also for prajiiiiparamitii, which is 
the ultimate reality. the same as Nirval).a.2on "Dhiitu" conveys the sense 
of the essential, intrinsic, inmost nature, the fundamental, ultimate es­

sence {*7HiI).21 The basic, fundamental source (*1:.14) of all things 
is what is called "dhatu" (1'£).22  It is the primary aim of the wayfarer 
to realize the dharmadhiitu, the unconditioned reality. Speaking of Nir­
val).a as the ultimately true nature, the inmost essence of all things, the 
Siistra says : 

In the yellow stone, for example, there is the essence (t1:) of gold and 
in the white stone there is the essence of silver. In this way, within the 
heart of everything in the world there is the essence of Nirval).a (--IjIJt/t 
fYJ�rp�::ffg�f'.l)  (which is the inmost essence of all things) . The 
Buddhas and the sages having themselves realized it through the power 
of wisdom and skill and by the cultivation of moral life and contempla­
tion, teach others also the Way enabling all to realize this NirviitJa­
dharma-dltatu. Those who arc sharp in their power of grasping com­
prehend immediately (!lP�) that all things are only the dharma-dhiitu 
itself, even as those with supernormal powers can (immediately) trans-
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form brick and stone into gold. But those who are not sharp in their 
power of grasping adopt suitable means and seek to realize the dharma­
dhiitu (through long cultivation) and only then will they be able to 
realize it (1JiJ!*ZJjl'�tI;). This is like smelting the ore in the great 
cauldron and then obtaining gold from it .23 (298b) 

For example, within the wall, there is already the empty space (% 1f 
:1::f:fJ). Now, if a child were to try to fix a wooden peg there, he would 
not be able to do it, for he has not the necessary strength. But a grown 
up man can drive it in, for his strength is great (:*:7J1f�A) . The same 
is the case with one's faring (in prajiiapiiramitii) . Within the heart of 
everything there is the ultimate reality, (the ever-present) self-being 
(�$ tp !3 :ff:tlll"fa). But when one's capacity to comprehend is little, 
one cannot make all things enter siinyatii, (and therefore one cannot 
realize the ultimately real nature of all things) .  But those whose power 
of comprehension is great can comprehend the ultimate truth. ( 563 c-
564a) 

Again , we have the Sastra saying : 
(This tathatii, the universal reality, is in all) . It is in the Buddha, it is 

also in the bodhisattva, for it is one (undivided) . It is therefore that the 
bodhisattva is considered to be the same as the Buddha (� fm{il!l) . Apart 
from and devoid of tathatii, there is nothing ; there is nothing that does 
not ultimately enter the tathatii . . . (There is no doubt that) even in 
the beasts there is the tathatii. But they have not yet fulfilled the \leces­
sary conditions (to realize the ultimate reality in them) . They have not 
yet brought to light the tathata in them. Therefore they are not able 
to course in tathatii and (benefit either themselves or) other beings. 
They are not able to course in tathata and reach sarvakiiraJtlata. (There­
fore they are not said to be the same as the Buddhas. )  Therefore the 
bodhisattva should cultivate this tathatii-prajiiapiiramitii (:tlll�fi �iift;�; ). 
Cultivating the tathata-prajiiaparamitii, the bodhisattva can fulfil the reali­
zation of the tathatii, (the ultimate essence of all things) .  (65 3 c) 

The real as the supreme end: It is to the skilful penetration of the mind 
into the dharma-dhiitu , the unconditioned reality, that ( (  bh utakoti" 
refers. 
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(Skilfully) to enter the dharmadhiitu, this is what bht�takoti means. 
(It consists in) the comprehension that it is the universal reality, the im­
measurable (�.), the limitless (�l!), the most profound, the most 
mysterious dharma (:&$ltt&), that is called the dharma-dhiitu, excelling 
which, exceeding which, there is not anything else. (298c-299a) 

In the term "bhiitakoti," "bhiita" ( .. ) stands for the unconditioned 
reality, the dharma-dhiitu (�tl:) ,  and "koti" (�) means with mysterious 
skill to reach the end, the limit, the apex (tzryti:ln-IIt) ; 2 4  it also means 
realization (m�X$�)25 the point of penetration (AII).26 Bhiitakoti is 
also called the an utpiidakoti (�1:.�), the (supreme) end, the summit, 
devoid of birth (and death) . 2 7  

When the diverse characters of things are analysed and investigated 
to their very end, to their very bottom (1t;f{��), (all things are seen) 
to enter the anutpiida-dharma, the dharma devoid of birth, (the dharma­
dhiitu) ; it is seen that there is not anything that excels this ultimate 
reality. It is this (entering of all things into the unconditioned reality) 
that is called the an utpiidakoti (303a) . 

In anutpiidakoti, an tltpiida refers to Nirviil),a, the unconditioned reality 
(and koti means the entering of things, the penetration of the mind, 
into it) . Nirval),a is the unborn, unextinct dharma; it is the ultimate reali­
ty, the supreme end (*�1E-Jt). It is not itself anything born. In truth 
all things are in their ultimate nature, the Nirviil).a itself, . . .  all things 
themselves are the antltpiidako[i. (3 03a) 

It is (the real nature itself of) all things that is called the dharma-dhatu . 
. . . For, (ultimately) all things enter the indeterminate, incomposite, 
reality. It is therefore that the comprehension (lI:) of the dharma-dhatH 
amounts to the comprehension of all things. (689b) 

In the dharma-dhiittl , the beings get transformed into the dliarma­
dlziitH itself (3 3 5C) 

(All beings are ultimately identical with the unborn dharma).  For 
the thing that is unborn and undestroyed (in its ultimate nature) is the 
same as the dltarma-dhiittl. The dliarma-dhiitu is itself the prajtliipiirclt/litii, 
(which is the same as the bodhisattva and the Buddha). (3 3 5C) . 
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The thirst for the real in man : While the dharma-dltatu is the ultimate 
nature of all beings, in man there is immanent the sense of the uncondi­
tioned as his true essence. While the limitless dharma is immanent in the 
heart of every determinate entity, it is only the self-conscious individual 
that is aware of his real nature. But under ignorance the sense of the un­
conditioned is misconstrued, and hence the sense of lack. the thirst, the 
restlessness in the heart of man. This is man's thirst for the real. Losing 
(one's comprehension of) the true nature of things, one sees all things, 
only pervertedly, crookedly. And the meaning of this restlessness lies in 
realizing one's ultimate natu�e, getting back to one's real self, one's true 
essence.28 With the realization of this ultimate reality the thirst is 
completely quenched, the heart becomes full and contented, and there 
is no longer any hankering for anything. Thus, the Siistra says : 

Even as it is the very nature of water to flow down (tL07l<tl:"fi'ifE) by 
reason of which all waters return (ftll) to the great ocean, blend and 
become of one essence, just in the same way all determinate entities, 
all natures general and particular, return ultimately to dharma-dhiittl, 
blend and become of one essence .with it. This is dharma-dhatu. Even as 
the diamond which is at the top of the mountain (�II1IJt£J.ll m:) gradually 
settles down until it reaches its destination, the field of diamonds, and 
having got there it will hav� got back to its self-nature (jtl !�l'Ii) and 
only then does it come to a stop, just the same is the case with all things. 
Through knowledge, through discrimination, (the mind seeks the true 
nature of things and thus) gets to tathata. From tathata, the mind enters 
its original nature (A §ii), where it remains as it ever was, devoid of 
birth (and death) and with all imaginative constructions put an end 
to. This is the meaning of dharma-dhatu. 

Again, even as the calf (:�n4lr), alarmed (by the sight of the diverse 
things) all around, bleats (and runs about in restlessness) and comes to 
rest only when it has gotten back to its mother, just the same is the case 
with all beings. Beings are varied and different ; their acceptances and 
rejections vary. But when they reach their inmost nature, then their 
movement stops. Nothing else is there to reach exceeding this. This is 
the meaning of dharma-dhatu. (298b--c) 
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(With the realization of this ultimate reality) the heart becomes full 
and contented (.L,J{lJiM.@) ; never more has it any desire to seek (a fulfil­
ment) (]!/Ft&*). It is then that the mind has realized (its true nature) . 
For example, the person walking on the road, walks forth every day 
never stopping. But when he rcaches his destination, then indeed he has 
no more of the mind to walk (�m�.L') . Just the same is the case with 
the wayfarer when he gets ultimately established in bhuta-koti.28a (299a) 

Factors conducive to comprehension : In right understanding, the many 
things themsewes are not denied, nor do they stand apart constituting 
an impediment to comprehending the ultimate truth ; they open up 
their true nature, reveal their ultimate truth. They "flow into" the 
ultimate reality, where all things blend and become of one essence. It 
is in the realization of this ultimate truth that the meaning of the rest­
lessness in the heart of beings consists. The dharmadhtitu , the ultimate 
nature of everything , is itself the prajiii1pi1ramiti1. It is the complete, the 
perfect, which is immanent in all things. By following up everything 
in its unique nature and by progressively assimilating it into the limitless, 
one comprehends that all things enter the dharma-dhtitu, the fullness, the 
completeness of being. Everything is led up to its perfection in its own 
way by a progressive assimilation of that which lies beyond it ; it is in 
truth a gradual realization of the true nature. The Sutra as well as the 
Sastra bring out this truth of the perfection immanent in everything by 
declaring that the perfection (piiramiti1) of everything is prajiiiiptiramitii. 29 
That which is the highest in all is the prajiitipi1ramitti; the true essence of 
every determinate entity and every conceivable character is prajiiiiptira­
mita. Thus the perfection (pi1ramitti) of the endless (�1IiIt.�) is prajiia­
piiramita, for it is comparable to iiktisa. It is immeasurable like the waters 
of the great ocean, says the Siistra.30 Endlessness means limitlessness 
which is devoidness of an "other." Devoidness of division exemplified 
in tiki1sa, when rightly comprehended. would convey the ultimacy of 
the non-dual dharma. "Ends" mean again the extremes of perversion 
(!fI5JUI).30 ' Devoidness of ends means to rise above extremes and to 
fare on the Middle Way. the way of prajfiti. Whether in the mundane 
truth or in the ultimate truth, endlessness in its true form is the prajfiii-
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paramita itself. Similarly sameness, undeniability and devoidness of deter­
minate characters, when rightly comprehended, convey the ultimate 
truth of the unconditioned prajiia as their very perfection, complete­
ness, in which they fmd their fulfilment. They bear out again the mun­
dane truth, the Middle Way. 

Again, with the denial of the self-enclosedness of things and the reali­
zat�on of their essential relativity, the wayfarer perceives that everything 
tends (@ gati) to everything else.31 Self-transcendence is seen to be the 
inherent nature of all things by virtue of which one thing when pursued 
leads up to another, in fact to all the rest, to the entire universe. This is 
the essential relatedness of all determinate entities among themselves. 
But as we have seen, this is not the only import of essential relativity. 
What is of greater importance to the wayfarer is the further import of 
the unconditioned as the ground of the conditioned. The essentially 
relative implies the essentially absolute as its own ground ; the essentially 
determinate is intrinsically derived from and dependent on the indeter­
minate dharma. This is the deeper truth, the profound truth, of prajiia­
paramita. The wayfarer that comprehends this profound truth should 
tend to sarvakarajiiata, the knowledge of all forms (#@_iJ]flW)32 
which is the same as bodhi, the ultimate prajiiii, the unconditioned 
dharma. The bodhisattva realizes that all things enter prajiia. Wisdom 
seeks the true, the real. 33 So the farer on the Way directs all his activities. 
his entire being, to this one supreme end, viz. , the realization of prajiiii� 
This realization is not for his own sake, but for the sake of all beings. 
By his wayfaring he makes the entire world tend to prajiiii. He func­
tions as the destination and the resting point, the refuge, for the enti�e 
world (mfft/IIHI).34 This tending to prajiiii is not a thing that the bodhi­
sattva superimposes on things from outside. By their very nature things 
are siinya, essentially. relative, and hence pointing to the unconditioned 
as their ground. 

It is by keeping oneself in harmony with (the comprehension of) 
the complete siinyata (�}I!llf<jt�) that one keeps oneself in line (}I�) 
with the knowledge of all forms. (562a) 
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As the Siistra observes, the elements, rupa etc. are themselves the 
knowledge of all forms and the latter is itself all the elements ; the tathatii 
of the one is also the tathatii of the other.35 

Section II 

THE U N D I V I D E D  B E I N G  

The distinction of the determinate and the indeterminate : Even as the es­
sential conditionedness of things, when rightly comprehended, leads 
one to the unconditioned as their ground, just in the same way the com­
prehension that the conditioned entity is itself in its ultimate nature the 
unconditioned reality leads one to the further comprehension of the 
ultimate truth that the conditioned and the unconditioned, are not two, 
not separate. The distinction holds only in the mundane truth where i t  
is a relative distinction and not an absolute division. The highest truth 
is the uridividedness of the conditioned and the unconditioned; there is 
not even the distinction of the divided and the undivided. 

The (ultimate) meaning of prajfiii should not be conceived as either 
divided or as undivided ; (it is the dharma) that is neither existent nor 
non-existent, neither entering nor emerging, . . .  neither tathatii, nor 
not tathatii, neither bhutakofi nor not bhutakoti. (482b) 

To conceive that the distinction of the conditioned and the uncondi­
tioned is an absolute division is to separate the determinate entities and 
the indeterminate dharma; this is to deny not only the relevance of the 
unconditioned to the conditioned but also to deny the very possibility 
of determinate existence. The Sutra says : 

If the koti (extremity) of reality and the kOfi (extremity) of the indi­
viduals were . (ultimately) different (.��1:.I�U\�) then the bodhisattva 
could not fare in the prajniipiiramitii. Truly the ko{i of reality and the koti 
of beings are not (ultimately) different ;  therefore the bodhisattva is able 
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to fare in prajnaparamita (and realize the bhutakoti in order to help all 
people) . (69.zc) 

As an individual, one is different from another ; this is the mundane 
truth where distinctions are essential. But in the ultimate truth, with 
respect to their ultimate nature, the individuals are not different ; for 
the ultimate nature of one is itself the ultimate nature of all . 

(The ultimate nature of,Subhiiti is the same as the ult.imate nature of 
the Buddha) . The ultimately true nature of the Tathagata is neither 
going nor coming (:tzD*:tzDf!H:;*�*). The ultimately true nature of 
Subhiiti is also neither going nor coming. Therefore it is that Subhiiti is 
born in the same way as the Buddha (�{;I!1:.) . . . . The ultimately true 
nature of the Tathagata is the same as the ultimately true nature of all 
things ; the ultimately true nature of all things is itself the ultimately 
true nature of the Tathagata (--:-WJ�:tzDfHJlP;(£llD*:tznf!l) .  It cannot even 
be (conceived) that within this ultimate reality there is any other 
ultimate reality.88 (S63a) 

Again, the ultimately true nature of the Tathagata eternally stays 
('ilt{±fH). The ultimately true nature of even Subhiiti eternally stays. 
The ultimately true nature of the Tathagata has no change, no division 
(�A�}JIj) . • .  The ultimately true nature of the Tathagata and the 
ultimately true nature of all things are in truth but one reality, not 
two, not divided (-:tzD�=�»Ij). This ultimate reality is unmade (�f'F) ; 
it will never be other than what it always is (���:tzD). It is therefore 
that this ultimate reality is not two, not divided. (The sam� is the case 
even with the ultimately true nature of Subhiiti and, in fact, of every 
being) .  It is altogether devoid of imaginative constructions (��) and 
devoid of divisions (�BIJ). (S63a) 

While one is in the mundane truth where the conditioned and the 
unconditioned are held relatively distinct, it can be said that the uncon­
ditioned reality is within the heart of the conditioned entities. But to 
take it as an absolute statement is to conceive a total separation between 
the conditioned and the unconditioned ; this is to miss the point that that 
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was a way of expressing the truth that the conditioned is itself in its 
ultimate nature the unconditioned reality, and to misco�ceive the nature 
of the conditioned and of the unconditioned. In the ultimate truth it 
does not hold that the unconditioned is within the distinct, determinate. 
entities. 

The ultimately real nature (the tathatiilak$al)a �[)tIl) .  of the Tathagata 
is not past or present or future. . . . The ultimately real nature of the 
Tathagata is not in the rcal nature of the past, etc. ; the ultimately real 
nature of the past etc. is not in the ultimately real nature of theTatha­
gata. The ultimately real nature of the past etc. and the ultimately real 
nature of the Tathagata, all this is one reality. not two, not divided 
(-t/[)1!!t=1!!t)JIJ ) .  The ultimately real nature of the "I" (tlt�[)) . . .  the 
ultimately real nature of the knowledge of all forms (sarviikiirajiiatii) , 
the ultimately real nature of the Tathagata, all this is one reality, not 
two, not divided. When the bodhisattva realizes this reality (tathatti) he 
is called the Tathagata (�':I::t([)$::tijl[)*) (563 b) 

While the determinate entities are themselves in their ultimate nature 
the indeterminate dhartml, it cannot be maintained that the ultimate 
nature of the determinate is itself anything determinate, that the nature 
of things in which they are undivided is itself anything divided, and that 
the determinate entities are subject to birth and death in their ultimate 
nature. Thus the Siitra says: 

The non-dual nature of rupa is not rupa (f5�=:I:�f5) . . . . 'All the 
riipa that there is and the entire non-dual dharma, . . . all this is in truth, 
the one, undivided, ultimate reality, which neither gathers nor scatters, 
is devoid of color, devoid of shape, devoid of resistance; it is all ·of one 
nature, viz. , being of no particular nature (-ftlmm�fI]) . . . . It is there­
fore that the non-dual nature of rupa is not riipa. . . . Riipa enten nOll­
duality (A�.:-:�It) . . .  (All things enter non-duality. The non-dual, 
undivided being is the unborn dharma.) Rtipa is not different from the 
unborn dharma (f5�.��), the unborn dharma is not different from 
rupa . . . . It is therefore that rupa cnters non-duality. (436c) 
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On this, the Sastra comments : 
(Truly) rupa is, by its very nature, ever unborn (15tEm- gH!�1::) .  It is 

not that it is now deprived of the nature of birth through the power of 
prajiiii. If one would destroy rupa making it sunya and yet would retain the 
original thought of (clinging to) rupa (�ff*�;m),  (that would not be 
the true comprehension of sunyata) . . . . But if one would comprehend 
that rupa, by its very nature, has been ever unborn (�*B*'iit § �1:), 
(that would be the true comprehension of rupa and) then one would 
not retain any more the thought that clings to rupa (as permanent or im­
permanent) . Therefore it is said that the unborn dharma (which is the real 
nature) of rupa is not riipa (iS�1::��iS) . . . .  The wayfarer, having 
comprehended the unborn, undying, nature of rupa, might conceive, 
"Now, rupa has become unborn." (In truth, rupa has always been the 
unborn dharma.) It is therefore said that the unborn nature is itself the 
non-dual nature.36• (43 7a) 

The ultimate reality as (A) svabhava-siinyatii: The fundamental teach­
ing of the indeterminate, transcendent, non-conceptual nature of the 
ultimate reality which is yet the ground of determinate existence and 
of specific conceptual constructions, is conveyed in the Sutra as well as 
in the Sastra by means of such expressions as svabhava-si4nyata, complete 
siinyatii, samata and purity, and by means of such examples as island and 
akasa. Complete sunyata means complete indeterminateness ;  that this is 
the essential nature (svabhava) of the ultimate truth of things is conveyed 
by svablziiva-st"inyata. 

Thus the Sastra says : 

The universal reality is just the svabhava-sunyata ('t1£�). (697c) 

This svabhava-sunya-dharma, the ultimate reality (dharma) that is es­
sentially (sI'abhava) indeterminate (stinya) should not be conceived 
either as dual or as non-dual,37 

The svabhiiva-Siinya-dharma has truly no abode (1!\Ii'l'f:tJJ!) ; it does not 
come from anywhere, nor does it go anywhere. This is the eternal 
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dharma-la�a'Ja (#�l!.MD). The eternal Jharma-lak�at)a is another name 
for the svabhava-Junyatii. It is also called the universal reality (��.;j:§). 
In it there is  neither birth nor extinction. (697C) 

The svabhava-Jiinya-dharma should not be clung to even as Jiinya. 
To seize the funya nature of the svabhiiva-fiinya-dharma is to tum siinyata 
itself into something determinate, while the reality that is the svabhava­
siinya-dharma is free from all determinations.37• 

(B) Samata: The ultimate nature of things, the svabhava-siinyata, is 
also called samata to mean the essential sameness of things in their true 
nature. 

The fiinyatii of the internal . . . the siinyatii of the external . . . the 
1iinyata of self-nature, this is the samata of things (�� ) which the bodhi­
sattva should cultivate. Riipa is devoid (sjjnya) of the character of riipa 
. . . the unexcelled samyak-sambodhi (the complete bodhi par excellence) 
is devoid (sunya) of the character of samyak-sambodhi. This is the samata 
of things. The bodhisattva dwelling in this samata of things (�:l!��) 
realizes the samyak-sambodhi. (604c) 

This essential sameness of all things is comprehensible both in regard 
to their mundane and to their ultimate nature. In respect to their mun­
dane nature it means their essentially conditioned relative, dependent 
nature. In regard to their ultimate nature, it means the ultimate reality 
of the undivided being which is the very real nature of all that is'. 

The bodhisattva who comprehends the essehtial s:nneness of all beings 
as well as of their constituent elements holds his mind "in balance" 
(tlofJ;) and fares with equanimity (.ljl�) of mind.a s  The Sutra says : 

The samata of all things (g�ijl�) is not made by anyone . . . not 
even by the Buddha. Whether there are the Buddhas or there are not 
the Buddhas, the true nature of all things remains eternally siinya. This 
slIabhava-siinyata is itselfNirval).a. (728c-729a) 
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(C) Purity: This ultimate samata or the ultimate Junyatii is also called 
purity, to indicate its complete devoidness of all determinate nature. 
Purity is another name for the undivided being, the ultimate reality. 

It is the ultimate samata of things that I call purity. What is this sama­
tii? It is what is called the tathatii, the unchanging, the not-false, the 
dharma-lak�atJa, the dharma-dhiitu , dharma-sth;t;, dharma-sthiina, bhuta­
koti. Whether there are the Buddhas or there are not the Buddhas, the 
dharmatii eternally stays. It is this eternal dharmatii that is called purity. 
But even this (name, purity) is mentioned only in the mundane truth 
(vyavahara); this is not a teaching of the ultimate truth. The ultimate 
truth transcends all definitions and descriptions, transcends all com­
ments and disputations, transcends all words. (724a) 

(D) N;rvat}a, the Island: To indicate that the ultimate, profound 
nature of all things ever remains unaffected by the imaginative con­
structions of the ignorant, it is called the island, the central land which 
the streams of ignorance and passion do not reach. Nirvat).a, the ulti­
mate nature of things, is thus comparable to an island. Thus the Sutra 
says : 

Whether in a river or in -a great ocean, (if in a spot) the water is 
prevented from flowing in from any of the four sides, the spot comes 
to be called an island . . . .  Such is also the nature of riipa (and all other 
things when) the prior and the posterior ends are terminated . . . .  With 
the prior and the posterior ends stopped, all things themselves would 
be (the profound dharma) the peace, the most precious jewel, viz. , the 
siinya, anupalambha (�m�), the residueless extinction of thirst, the 
complete freedom from passion (.�), the Nirval).a. The bodhisattva 
teaches the world this dharma, the most profound dharma, the complete 
peace. (SS8c) 

And the Siistra comments : 
Water here refers to the three streams of defiling elements (iisra /1a ) 

(viz., ignorance and passion in regard to things of the world of desire 
and, of the higher worlds) . • . all the kleSas and all the deeds and their 
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results. The central principle. the land in the middle. is the dharma of 
complete sunyata, the utterly unseizable, viz., the Nirv�a. This is the 
island. People get sunk in the waters of the four streams and all the 
klesas, but the Buddha, with His boat of the Eight-fold Way picks 
them up and puts (ij IW) them on the island of Nirv�a. (SS9b) 

(E) The unutterable truth and the wheel of dharma: In the highest truth, 
really, there is nothing spoken. For, the ultimate dharma being com­
pletely siinya and therefore devoid of determinate characters is unut­
terable. 

The sambohdi par excellence (this highest truth of non-duality) is 
most profound, difficult to see, difficult to understand, most incompre­
hensible. Only he who has realized the subtle profound peace, the prajiia. 
(�kP>Iit��),  can comprehend thts most profound truth. It is difficult 
for anyone else to (comprehend it and) have faith in it. (In the ultimate 
truth) the sambodhi par excellence is devoid of any obtainer, devoid of 
any place or time of obtaining. This is the most profound truth, viz., 
devoidness of duality. (s62b-c) 

The Sutra observes that It IS for this reason that the Buddha, when 
He realized the truth, at the outset, delighted at heart in keeping silent ; 
He did not like to speak about this dharma. For, this dharma of the Bud­
dhas, viz. , the unexcelled samyak-sambodhi, is most profound, difficult' 
to comprehend.39 

Commenting on the reason for the Buddha's silence the Sastra 
states that in addition to the incomprehensibility of this profound truth 
by ordinary minds, there is yet another reason (J!m�.) : 

Tathata is the truly real nature (�.;j:f3) of all things. For example, 
whether it is in a palace or in a humble hut, whether it is the sandal­
wood or just the ordinary wood that is being burnt, in regard to the 
space (akasa) in both these places there is no difference. Of all things, 
when one seeks to know the (ultimately) true nature, (one fmds that) 
all that is just the tathata (the undivided, non-dual dharma). (And where 
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all is one and devoid of distinction how can there be any speech? ) For 
this reason, the Buddha delighted at heart in keeping silent, when He 
first realized the bodlti (VJl'itiIi) He did not like to teach the dharma.60 
Ht' knew that it is difficult for ordinary minds to comprehend the 
prof(nmd dharma.  (563C) 

The setting of the wheel of dharma in motion is not denied as a mun­
dane truth. but it is not an ultimate truth. The wheel of dharma is praj,lii­
piiramilii itself. 4 \ And in the ultimate truth, the dharma is devoid of 
movement ; in their ultimate nature all things are devoid of movement. 

Parjiiapiiramitii does not emerge either for moving forth or for 
moving back. (5 16c) 

It is necessary to notc that the utter unspeakability of things in this 
ul timate truth docs not mean that they cannot even be spoken of in 
the mundane truth. The undivided being, the indeterminate dharma, 
is non-exclusive ; it is this that is the highest reality. It is not exclusive 
of determinations although it is false to hold them as absolute. In the 
mundane truth the indeterminate dharma is expressed through the de­
terminate modes of thought and speech in a non-clinging way. The 
guestion is not one of speaking or not speaking but of clinging or not 
clinging to the speech and to the things spoken o£ . 

(F) Comparable to iikiisa : The ultimate reality is compared to iikiisii, 
thc principle of accommodation, which is not anything in particular 
and is yet thl' universal possibi l ity of movement depending on which 
cV('rything li ves and moves . 

• 1k(;sa , bt' ing complctd y pure, is not anything specific (akiiicana) ; 
still , depcndmg on cikii.�a ,1 1 1  th ings get accomplished and fulfilled. All the 
samc, i t  callnot be said that  i'lkii§a i tself docs anything, nor can it be said 
th�t iikiisd is devoid of USl:. (Prl'ciscly the same is the case with prajiiii­
piira",itii. ) 41. (507C) 

.4kiisa is not any determinate entity ; it has no specific character that 
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could be spoken about ; it is unspeakable and unscizable.t 2 Not being 
anything determinate. akasa is completely Iloll-obstructing. It is only 
the determinate that obstructs. The non-dual dharma is like iikiisa in being 
completely unobstructive. On it depend all things for their origin. 
growth and fulfilment. It is in complete harmony with all things. As 
the Sutra says : 

This dharma is in harmony (MI�IJl) with all things ; it is in harmony 
with prajiipiiramitii, . • . it is in harmony with the knowledge of all 
forms. This dharma is non-obstructing (#!\til). It is not an obstruction 
to rupa . . . It is not an obstruction to the knowledge of all forms. This 
dharma is unobstructing by nature ; in this regard. it is of the same 
nature as aka!a. (563 a) 

Sunyata as the principle of comprehension is the true principle of 
harmony. The harmony worked on the basis of sijnyata is the highest 
kind (m-fUJ!!) .  

Of all the ways o f  (establishing) harmony (yoga) this i s  the best (icm 
-me), vjz., (establishing) . harmony through siinyata. This harmony 

excels all other kinds of harmony.43  (3 3 5a) 

Akiisa ever remains untouched by dust and darkness. Dust and dark­
ness appear and disappear ; they arc contingent ;  but akasa ever re­
mains as it is. It is not anything that itself arises and perishes. nor docs 
it ever become dirty ; not becoming dirty it cannot even be said to have 
become pure, for it never was impure ; in truth it lies beyond the de­
terminate natures of pure and impure. It ewr remains untouched by 
dust and water. Just so docs prajiiiil'iiramitii wnain incapable of being 
stained by the network of im agillatiw constructions even though they 
l I lay be there . Being devoid of any specific form, it cannot be seized. 
Bl:i l lg unseizable it cannot be tarnished. H When one comprehends this 
natun: of the universal reality, one can farc in all the various ways and 
help all to put an end to error and evil. conflict and suffering. 
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CHAPTER X 

THE WAY 

Section I 

T H E  WAY O F  C O M P R E H E N S I O N  

The principle of comprehension: The bodhisattva's realization of the ulti­
mate truth would remain incomplete ifhe did not take along with him 
the rest of the beings across the ocean of birth and death, of conflict and 
suffering. It is the mission of the farer on the Middle Way to return to 
the world of determinate existence by virtue of his power of skilfulness 
and his heart of compassion. Again by virtue of this very power of 
skilfulness, he helps all to overcome ignorance and realize the true natute 
of their heing as well as of all thingS.1 It is his aspiration to achieve Bud­
dhahood, the perfection in personality,2 in order effectively to help 
all. 

Comprehension of determinate existence in the light of the ultimate 
reality is the essential nature of wayfaring. The Hividedness within one­
self works for the perpetuation of divisions outside, and that, in spite 
of one's seeking to realize the undivided being. The rejection of the 
falsely imagined separateness of the determinate is not an end in itself; 
its meaning lies in the ever widening integration of all beings, beginning 
from within oneself and extending ever onwards, based on and inspired 
by the sense of the real, the sense of the ultimacy of the undivided being. 
The transformation that the wayfarer seeks to bring about in his own 
being lies precisely in the integration of his personality by putting an 
end to ignorance and passion which are the roots of the divided life. 
Even the division of "within and without" is itself a basic division that 
he seeks to overcome. 
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But it is to be remembered that this integration is not something 
to be forged from outside ; nor does it amount to an obliteration of 
uniqueness and iJ:1dividuality in mundane existence. To think that it is 
external to things is to imagine that things are not only basically separate 
but that they are also ultimate in their separateness. And to think that it 
amounts to an obliteration of uniqueness and individuality is again to 
imagine that they do not hold even in the mundane truth. The unity 
that is forged from outside is artificial ; it makes only for greater suffer­
ing ; and the unity that obliterates uniqueness and individuality in the 
world cancels the very things to be integrated, it ignores personality 
altogether. Even this makes only for greater suffering. 

The ultimate and the relative: In the world there is not anything that is 
not essentially a conditioned becoming ; while everything has its own 
nature and capacity, the "own nature" of anything is not unconditioned. 
Further, the world of everyone is what one works out for oneself as 
one's own self-expression, and this, not without the influence of the rest. 
While every one is essentially related to all the rest and owes his being 
to them, still everyone has his own unique being, lives his own life ;  
this is the mundane truth. Further, the ultimate meaning o f  the events 
that constitute the course of the life of man lies in his urge to realize 
the real, which is itself the unconditioned ground of the conditioned 
and the contingent. To work for integration at the mundane level on 
the basis of and with the full awareness of the ultimate truth is a funda­
mental aspiration of the bodhisattva. It is his aspiration to enable every­
one to realize one's true nature, to put an end completely to forces 
of ignorance and passion, and to transform these forces wholly into 
wisdom and compassion. 

Wisdom and compassion as phases of comprehension :  Wisdom and com­
passion are different phases of the one principle, prajiiii} the principle of 
comprehension ; they constitute the two-fold way in which the sense 
of the unconditioned functions in the wise. While the one constitutes 
insight, knowledge, understanding, the other constitutes feeling, emo­
tion, action.3 There is no absolute division between intellect on the one 
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hand and feeling on the other. Understanding and activity are essentially 
related to each other ; they are the distinguishable aspects of the integral 
self, the distinct ways in which the person seeks to realize the values 
oflife. They are also ways in which the wise seek to awaken in everyone 
the sense of the truly unconditioned. The way of knowledge consists 
in analysis and criticism, laying bare the distinct and unique natures of 
things and comprehending their mWldane as well as their ultimate truth. 
It is as truth that the real is sought to be realized in the path of knowl­
edge. The way of compassion consists in effectively widening one's 
sense of one's kinship, essential bound-up-ness, with all that exists ; and 
this is done through feeling, emotion, work, service. This sense of kin­
ship is deepened by directing attention to the true, abiding essence in 
every being. The understanding that stops at the surface cannot brighten 
up permanently the love of man ; and the love of man that is not bright­
ened up by deep understanding cannot make for bringing about any 
permanent good. The ultimate basis of sympathy is the ultimate undi­
videdness of oneself with others. The individual in himself is an abstrac­
tion. 

Section II 

THE G R E A T  W A Y  A N D  T H E  S M A L L  W A Y  

The Great Way (Mahayana) and the Small Way (ffinayana) : The Sastra 
points out that the Great Way is distinguished from the Small Way 
precisely by virtue of its comprehensiveness : "The big contains the 
small, while the small cannot contain the big."� The farers on the Great 
Way stress these points to distinguish themselves from the farers on the 
Small Way : 
(I ) The Small Way is the way of the "hearers" of truth (sriiJ lakas) and 
not of those who comprehend it. It is the way of those who cling to 
difference as ultimate and this amounts to imagining separateness as 
absolute. Although capable of putting an end to ignorance and passion 
in themselves, their wayfaring is conditioned by fC'ar of birth and death 
and not inspired by the ideal of Buddhahood. 
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(II) Because the "hearers" cling to separateness as ultimate, they do not 

understand the non-ultimacy (llinyatii) of the basic; elements (dllarlll ,i�l) 
and so they do not see these as determinate expressions of the WlCOlldi­
tioned. They fall short of comprehending the truly ultimate, the undi­
vided being. 
(III) Again, there is a certain self-absorbedness, a certain sclf-cndoscd­

ness, in the farers on the Small Way. They too seek to realize the ulti­
mate good. They, too, fare on the way in order to put an end to passion 
and gain freedom. But they lack the deep fellow-feeling, the unbounded 
compassion, which inspires the farers on the Great Way from the very 
beginning.5 

The Great Way ;s the non-excltls;ve way: The way of the hearers takes 
one straight to the extinction of passion ; it involves also an eff.1celllellt 
of individuality. But these two are not essentially bound together. The 
Buddha Himself lived as an individual even after passion and its tra('('� 
became completely extinct in Him. The farers on the Great Way point 
out that the "hearers" do not sec that individuality can be retained while 
passion and its traces are overcome. This amounts to imagining that 
individuality is in itself an evil, something to be done away with ; this 
is their clinging. Extinction of ignorance and passion, when rightly 
cultivated, results in wisdom and compassion. In fact, the factors of the 
path of the hearers render their respective functions precisely according 
to the basic insight that guides them. Insight, wisdom, is the eye, while 
all other factors of the Way consti tute the feet.G The basic insight in the 
Small Way is realization of freedom through extinction of passion : 
sympathy or compassion is no essen tial part of it . ; 

Again, the anxiety to eff.1Ce one's individuality which is accompanied 
by a lack of the zeal to work for the good of the world must be dis­
tinguished from the longing to put an end to ignorance :md passion. 
The t:\rer on the Great Way achil'ws the extinction of these in his own 

person only as the necessary means to root out their seeds ewrywhere. 
With this he achieves a pure e m  bodiment, free from affiictions : there he 
is master of himscle He freely assumes cmbodiments of litferent kinds, 
takes birth in hell, walks as man on carth, takes on the life of evell ,\11 
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animal, if need be, in order to save even a single being from suffering. 
Further, the Great Way is great precisely because it is not exclusive 

of anyone or of anything ; it is the way of all beings as it is not itself any 
specific way. In this it is comparable to akaJa, the principle of accommo­
dation. This is the way which works for peace and harmony in the world 
through the rejection of exclusive clinging. Comprehension with its 
two phases of wisdom and compassion is what characterizes the Great 
Way. It starts from the realms of determinate existence and its destina­
tion is prajiiii, the knowledge of all forms.s 

The Great Way is the way C!f perfection (piiramita) : The Great Way IS 

the way that is inspired and guided by prajiiii, the sense of the undivided, 
which is basic to wayfaring. It is the prajiiiiparamita itsel£lO  Actually it 
is the cultivation of the prajiiaparamita in all its different aspects that is 
itself distinguished as the different kinds of perfection. 

The six paramitiis and the prajiiiiparamita are one and the same thing 
and not differentP (n6b) 

Prajiiaparamitii contains all elements of merit for it is. by obtaining its 
power of skilfulness that these get into the way of the Buddha.12 All 
that is good is contained within the six piiramitas; 13 they constitute the 
body (II) of the Great Way,H which is the Buddha's Way.1 S  This way­
faring in the light of the sense of the unconditioned is itself distinguish­
ed as the phases or aspects of wisdom and merit. It is these phases them­
selves that are further distinguished as kinds of perfection. Thus the 
Siistra says: 

These two things (merit and wisdom which are the two phases of 
wayfaring) are cultivated in six different aspects, and these are called 
the six kinds of perfection (paramita) .16 (262C) 

Of all the kinds of perfection (piiramita) the perfection of wisdom, 
insight (prajiia) is the foremost. 
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Without it the other five do not get the name of piiramitii at all ; they 
would then be like the blind ; prajnii is like the eye. The five piiramitiis 
without the prajnii would be like the Wlbaked earthen pot filled with 
water, while prajniipiiramitii is like the well-baked earthen pot (holding 
water) ; the five piiramitiis are like the bird without wings while prajnii­
piiramitii is like the bird with wings.1 7  (3 14b) 

The essential quality of perfection : A} Dana: Charity : The Siistra ob­
serves that the Sutra speaks of five characters (1i:I[;f{j) as constituting the 
perfection of charity :  I} with the thought associated with the knowledge 
of all forms (sarviikiirajniitii or prajnii) , II) one gives away all things, 
internal and external ; III} (having given away all things in charity) 
and sharing this merit with (:Jt) all beings, IV) one looks back (Jjg(fii:J ) to 
the highest samyaksambodhi; and V) (all this one does) with the skilful­
ness of non-clinging.18  Commenting on this, the Siistra says : 

To associate the thought with sarviikiirajnatii . . .  is to base one's 
thought (�) and rely (ft() on the Way of the Buddha.19 (395a) 

To aspire to the Way of the Buddha, to saturate one's mind with 
the thought of the Way of the Buddha, is the foremost condition for 
one's faring on the way to perfection. 

By giving away all things (internal and external) in the light of the 
Way of the Buddha, one gives up all klesas. (39Sa) 

By virtue of one's heart of great compassion one shares with all 
being the merit that arises as the fruit of the act of charity. That one 
"looks back" to the highest sambodhi means that by means of the act 
of charity one seeks only the Way of the Buddha ({[3jtf�Jl) and not 
any other fruit.20 By virtue of his achieving a share in the spirit (It:St) 
of prajniipiiramitii, the true nature of all things, one performs the act of 
charity in the non-clinging way.21 Actually the last four of these five 
characters are subsidiary to the first, viz., devotedness to the way of the 
Buddha. It is this that is essential. The Siistra observes that because this 
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tssential thing is not realized by common people, therefore its meaning 
has been made clear by means of the other four.2 1 •  The bodhisattva seeks 
at heart the knowledge of all forms which is the wisdom that belongs to 
the Buddha. He makes that his object (fN�) ,  thinks of it (ft�) (deeply) ,  
fixes his rrund (f1H,') on i t  and does acts of charity with the sole aim of 
realizing this fruit, viz. , the wisdom of the Buddha. He does not seek 
anything else like name or gratitude , nor does he seek to be born in the 
higher states of existence. He does not seek also to realize complete 
NirvaQa by an effacement of individuality as it is his purpose to help all 
beings (by retaining it) . He seeks only to fulfil the achievement of all 
the factors of Buddha hood, such as the complete knowledge of all forms, 
and this, just in order to terrrunate the suffering of all people. This is 
what is meant by associating the thought with the knowledge of all 
forms.22  That he shares with all beings this merit of his act of charity 
is like throwing open the granary of a noble family to the use of all . 
All people find their support in this merit of the bodhisattva even as all 
birds take their resting place on a tree of good fruits.23 The merit that 
the bodhisattva achieves is in harmony with the spirit of the true nature 
of all things and it is therefore pure with regard to all the three elements, 
viz., the giver, the receiver, and the object given. With regard to any of 
these he does not entertain any false notion. U 

Although the bodhisattva understands the true nature of things he 
still gives rise to the thought that he should continue to work and does 
acts of merit (J!!£.e"Jfifftifililltti) ; this is because he has for long cultivated 
the heart of great compassion (?\ 1!1l::klf1;,l,,) .  At the time when there 
arises in him the comprehension of the true nature of things , there 
shines forth the great compassion toO.25 It is this heart of great com­
pas�ion that helps him to overcome the temptation to efface his indi­
viduality and saves him from rushing to seize the complete Nirval)a.  
The Siistra observes that it  is  his cultivation of the perfection of effort 
(viryapiiramitii) that helps (II;/]) him in this regard ; it enables him to put 
forth energy , to work for the world. The heart of compassion , the 
thought of service, is thus fortified by the perfection of effort, even as 
the fire that is about to become extinct is vivified by wind and fuel . 2 R  

The act of charity done in the spirit of non-clinging is free from pride 
282 



THE WAY 

and all other factors of bondage that follow from it. When done with 
the clinging mind it would no doubt be an act of charity but not its 
perfection. It would then be a worldly act that binds one and not 

the transcending act that liberates one. While the cultivation of charity 
is essential, one's clinging to it is to be rejected. 2 7  

B) Sila : Mo ral Conduct : The bodhisattva�s cultivation is solely to 
achieve the Way of the Buddha, and this, in order to help all beings 
that have sunk in the stream of birth and death. With this mind he 
cultivates the clements of moral conduct.28 As a result he is born in a 
good family , meets good people, gives rise to the right understanding 
and thereby cultivates all the six kinds of perfection, and obtains the 
Way of the Budhha.29 Out of the heart of great compassion does the 
bodhisattva cultivate his moral conduct and by this cultivation he 
reaches the Way of the Buddha. It is in this way that his cultivation of 
moral conduct achieves completeness and by virtue of this it gets the 
name of perfection.30 The highest kind of moral conduct, its perfection, 
consists in the non-clinging way, not clinging to sin or merit as absolute 
and unconditioned. The bodhisattva that enters deep into the truth of 
things, cultivating the contemplation of their siinya-nature, beholds 
with his eye of wisdom that sin and merit are not absolute and uncondi­
tioned.3 1  The excellence of moral conduct does not permit any attitude 
of despising the sinner nor any attitiude of taking pride with regard to 
the merited. It is the non-clinging way imbued with the right under­
standing of things that gives perfection to morality. 

C) K�antj : Fo rbearance o r  Endurance : In the spirit of non-clinging, 
with the comprehension of the true nature of things and by the heart 
of great compassion, the bodhisattva cultivates the perfection of k:�antj 
(�,) ,  forbearance, endurance.3 2 By the cultivation of forbearance in 
regard to beings (sattva) he achieves unlimited merit, and by the cultiva­
tion of endurance in regard to the true nature of elements (dharma) he 
achieves the limitless wisdom. Achieving these two elements of merit 
and wisdom he accomplishes all that he wishes even as people who have 
both eyes and feet can go anywhere they wish.33 If the bodhisattva hap-
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pens to encounter reviling, he does not avenge himself because he has 
stamped all things with the three marks of dharma,3 1  and this gives him 
the ability to rise above the thought of vengeance. It is this state of mind 
which arises in him at this time that is called forbearance. By obtaining 
this forbearing state of mind, his understanding that things should be 
endured and not given way to becomes reinforced, becomes firm, even 
as the colour that gets the necessary gum remains firm in the picture.3 6  

Anutpattika-dharma-k$iinti: By virtue of his understanding of the true 
nature of things the bodhisattva is able to be non-clinging ; he is able to 
keep free from misconstructions (�fF5tjjIJ) in regard to the senses and 
their different objects. In their mundane nature they are conditioned, 
non-substantial and in the ultimate comprehension, they enter the non­
dual dhama. Although they are not two, they are also not one. By this 
comprehension the mind gives rise to faith in the truth of things and does 
not revert (.c,'ffl'�") . This is the bodhisattva's dharma�iinti (�;g) ca­
pacity to sustain the comprehension of the truth of things.36 It is this 
capacity to have faith in the purity and the impregnability of the teach­
ings of the Buddha by banishing all wrong notions and gaining the 
understanding of the truth of things that is called the endurance for 
dharma.37 As his heart of faith is great, (ffl'.c,':kttt:) ,  his mind is free from 
doubt and repentance ; as his power of faith is great, his mind can accept 
and hold firmly the truth of things. This is the endurance for dharma.88 
On account of the power of concentration and meditation, the mind 
becomes soft (*tJ::) and pure (l1f�) ; in this state when one hears the 
teaching of the true nature of things, one responds to it heartily (HI.C" 
J!1t), holds it firm in faith (ffl'�) and penetrates deep (�A) into it, 
remaining free from doubt and repentance. This is the endurance for 
dharma.39 By means of the power of wisdom one examines everything 
in various ways and understands that there is not a single thing that can 
be seized as substantial. By means of his comprehension of this nature 
of things one is able to endure (�;g), able to sustain (fiI.5�).  This is one's 
endurance in regard to the truth of things. 40 By virtue of this endurance 
for dharma the bodhisattva enters the door of wisdom (A�.r�) , com­
prehends (fi) the universal reality and does not revert (�;il3) or repent 
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(7f'ifi).41 Having known the true nature of prajniipiiramitii, he does not 
give rise to imaginative constructions ; his mind remains ever free from 
clinging and thus he has the capacity to forbear, to endure all things.42 

D) Vlrya: Effort: By the non-clinging way the bodhisattva cultivates 
the perfection of effort. Right effort, putting forth energy in the right 
way, is fundamental to the cultivation of concentration and meditation 
as well as of true wisdom (.� .. ".zm) .43 Virya, effort (m'i!) has 
been also called chandas (�) determination and absence of lassitude 
apramiida (7f'1.it)ft).  Determination comes first ; then follows effort, the 
putting forth of energy ; and there is the aspect of the absence of langour 
which means to keep the effort unfailing. U The bodhisattva, with his 
mind fixed on the Way of the Buddha from the very start, exerts him­
self in order to cultivate all that is good and thus he gradually achieves 
the perfection of effort. It is the effort put forth in order to achieve the 
Way of the Buddha (i£-Mtil*'f�) that is called the perfection of effort. 45 

E) Dhyiina: Concentration and Meditation: The etemaljoy of Nirvat:ta 

(�.��) arises from the real wisdom (]If".), and the real wisdom 
arises from single-mindedness, 'toncentration and meditation (-.c., 
.�) .4 6 The Siistra gives here the well-known example of the burning 
lamp in the windy place. Although the burning lamp has the capacity to 

emit light still it cannot function fully when it is in the midst of a great 
wind. When kept in a room undisturbed by wind then its flUlction of 
emitting light can be complete. Just the same is the case, says the Sitstra, 
with knowledge in the scattered mind. In the case of such a mind even 
though there may be knowledge it cannot function as fully as in the 
mind that has become collected and calm by virtue of concentration and 
meditation.4 7 When not saturated with the sense of the unconditioned, 
when not enlightened by prajnii, dhYiina cannot deserve the name of per­
fection. Again, it is the dhyana followed by the great compassion for all 
beings and issuing in the oath to help all to realize the joy of contempla­
tion through abandoning the pleasures of sense that gets the name of 
perfection. It is the 'spirit of non-clinging that gives the quality of per­
fection to concentration and meditation. In the non-clinging cultivation 
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of dhyana the bodhisattva does not seize its flavour r1��,*), does not 
seek its result (IF::1tfll) .  He enters dhyiina only in order to soften and 
subdue the mind. '8 He rises from the state of dhyana and enters again 
the realm of desires (1I1:W\W-) through the skilfulness of prajiia (f).W. 
j]{J!) ; and this h e  does in  order to help all to cross the stream of birth 
and death. It is then that dhyiina gets the name of perfection. 49 One who 
has attained the perfection of dhyiina does not seize the characteristics 
of collectedness and disturbedness of mind as absolute and uncondition­
ed, for one has comprehended the true nature of things. The ultimately 
true nature of the elements that obstruct the mind is also the ultimately 
true nature of the collected, concentrated, state of mind. so The dhyana 
that is saturated with this comprehension of the ultimate truth has at­
tained its perfection. 

F) Prajiiii: Wisdom: 
I) The nature and kinds �r knowledge: It is to be recalled that while all 

other factors of the Way practically constitute the "motor-energy," 
"feet," devoid of prajiiii they are "blind." It is the knowledge, the in­
sight, the understanding that gives direction to the wayfaring and makes 
it meaningful. This is the basic principle which governs the entire way­
faring ; this is the central truth contained in the teachings of the Buddha. 
The Siistra cites a gathii to say : 

Prajfia is one ; the Buddha speaks of it through various names in 
accordance with the capacity of the person to whom He speaks. For the 
sake of the different persons (the receivers of His teachings) the Buddha 
institutes different names to refer to prajiia. (190<:) 

The different kinds of knowledge arc the different levels and phases 
of understanding. All these different levels and phases are alike called 
prajtla, and the entire course of understanding culminates ill the COI11-

plete knowledge of the true nature of things. It is the ideal of this COI11-

plete knowledge, which is of the Buddha, viz., sar"akaraj,latii, the knowl­
edge of all forms, that inspires the bodhisattva from the very begin­
ning. 
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From the very beginning the bodhisattva always seeks the sarviikiira­
jiiatii (-�.�) ; in between (starting to achieve and actually achieving 
it) he (progressively) gains the knowledge of the true nature of things. 
(l90a) 

Prajiiiipiiramitii includes all other kinds of knowledge . . .  The bodhi­
sattva, the seeker of the Way of the Buddha, should cultivate all dharmas 
and achieve every kind of knowledge, viz., that of the sriivakas, that of 
the pratyekabuddhas as well as that of the Buddhas. ( 19Ia) 

But still it is the praj11ii realized by the Buddha that is truly perfect, 
the true piiramitii (1l'llUIIt). 

Because it i s  in order to  realize this truly perfect prajiiii that the bodhi­
sattva cultivates the Way, therefore even the prajiiii of the bodhisattva is 
called the prajiiiipiiramitii . . . .  In the mind of the Buddha this prajiiiipiira­
mitii becomes the knowledge of all forms. As the bodhisattva cultivates 
the way to realize this true prajtlii and to cross over to the other shore, 
(his wayfaring in the path of knowledge) is called piiramitii, reaching 
perfection, while in the case of the Buddha who has already crossed over 
to the other shore, the prajiiii is called sarviikiirajfiatii, the knowledge of 
all forms. ( l90a) 

II) The wisdom of the sriivakas (hearers) and the pratyekabuddhas: Unlike 
the sriivakas whose knowledge is limited and who are just interested in 
seeking for themselves a liberation from birth and death, the bodhisat­
tvas, the farers on the Great Way, make the great resolve at the very start 
of their career to help all beings . They possess great love and compassion 
for all beings everywhere. They seek to attain all the merits of the Bud­
dha and honour and worship all the Buddhas everywhere. They con­
centrate their attention on the ultimate nature of things, external and 
internal, and they do not seize and cling to the notions of purity, im­
purity, etc. The comprehension of the noble is pure everywhere, unde­
niable and indestructible. This is prajiiiipiiramita. In the teachings of 
the sravakas the emphasis is on impermanence which they seize as an 
ultimate clement, whereas the farers on the Great Way comprehend 

287 



NAGARJUNA'S PHILOSOPHY 

that birth and death do not constitute the ultimate nature of things; they 
do not also seize the denial of birth and death as absolute. In the Great 
Way, it is the extinction of the clinging to specific views and determi­
nate natures that is the ultimate truth. 

Briefly, the distaste for the world, the constant thought of Nirvfu;la, 
the abandoning of the three realms of existence, the extinction of all 
klesas and the obtaining of the highest dharma, viz., Nirvfu;la-it is these 
that constitute the knowledge of the Sravakas.5 1  Although as knowledge 
this is one in kind with that of the bodhisattvas, the sravakas do not 
have the strength of skilfulness. They are devoid of the great resolve, 
devoid of the great love and compassion. There is not in them the urge 
to realize the factors of Buddhahood, nor the aspiration for the knowl­
edge of all forms. They simply detest old age, disea�e and death, put 
an end to the bonds of passion and tend straight to Nirvana. This is 
what differentiates the knowledge of the Sriivakas from that of the farers 
on the Great Way.52 The knowledge of the pratyekabuddhas is not sub­
stantially different from that of the sriivakas; there are differences only 
of time (�i1i), the sharpness of understanding ("1m). and the extent of 
merit (iiJ�). 53 The difference of time refers to the fact that the pratyeka­
buddhas arise only when no Buddhas are born and when the Buddhas' 
teachings have disappeared in the world. At such a time the pratyeka­
buddhas abandon home-life occasioned even by a small incident and 
obtain the Way.'" That their understanding is sharp (film) docs not 
mean any difference in the quality (f§) of their knowledge. but there is 
a difference in the extent, in the number of elements (�) cognized. 55  

III) The wisdom of the bodhisattvas and the Buddhas: The knowledge 
of the bodhisattva excels that of the sravakas and the pratyekabuddhas. 
During innumerable spans oflife the bodhisattva deeply studies ,the ulti­
mate nature of all things. His knowledge is supported by and furnished 
with the other five piiramitiis. He has the strength of skilfulness ; he has 
the great love and compassion for all beings, and therefore his knowl­
edge is not hindered by perversions. He dwells in the ten stages (bhiimis) 
of the Great Way and therefore his knowledge is powerful and pro­
found. These virtues the 'worthy' (arahan) and the pratyekabuddhas do 
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not have.5 6  Again, while the knowledge of the sravakas and the prat­
yekabuddhas is sarvajiiata (--1:>09&) the all-inclusive understanding which is 
only rough and gross, sarvakarajfiata which is the thorough and detailed 
knowledge of everything belongs only to the Buddha ; the one is brief 
while the other is comprehensive. But rightly pursued, the former can 
lead to the latter, i.e. , the brief to the comprehensive, the rough and broad 
to the thorough and the detailed ; thus the one may be the cause of the 
other. The one cancels ignorance only in a general way while the other 
comprehends in detail everything in every way. 5 7  The sravakas and the 
pratyekabuddhas cannot exhaustively know even the details of the life of 
one individual, such as the sphere of his birth, his virtues and vices, the 
nature and extent of his deeds, etc.,  and much less can they know the 
details of the life of every being. But the Buddha exhaustively knows 
the general and the specific natures of every distinguishable entity, and 
therefore His knowledge is called the knowledge of all forms. The 
sarvajfiata, the all-inclusive understanding of the sravakas and the pra­
tyekabuddhas is like the lamp in the picture, which has only its name 
and not its function. 5 �  

Again, of the eleven kinds of knowledge (+-tr),  the first ten, viz., 
dharmajfiiina ($tr) the knowledge of the constituent elements of things 
in the world of desire and anvayajfiana (lttr) knowledge of the con­
stituent elements in the world of fine matter and the immaterial world, 
the knowledge of the mind and mental states of other persons (ff!!{/W ) ,  
the worldly knowledge (fft�), the knowledge o f  suffering (-1trtr) ,  its 
origin (;mtr) ,  its extinction (�tr) and the way to it (ltitr) , and the 
knowledge of the final and complete extinction of the roots of suffer­
ing (.tr) as well as of their non-origination (1!!tj:9jj ) ,  these are com­

mon to the sravakas, the pratyekalmddhas and the bodhisattvas, while 
the knowledge of the true nature of things (yatlliirthajiiiina tlO'l'tr) be­
longs only to the Buddha . a il The last mentioned is the true prajfia; it is 
beyond the scope of the other kinds and it is. the knowledge also of 
these other kinds. 

By this true prajfia one can understand the distinctive features of 
knowing (***1:1)  of these other kinds, their respeqivc o�jects (**tf). 
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their mutual differences (4r4r}}IJA). and the special mode of each of 
these (4r4r1fR$).  In (this fmal kind of knowledge. viz .• ) the knowl­
edge of the true · nature of all things. there cannot be obtained any 
character of its own (11IHD).  any object of its own (1!!Ui). any dis­
tinctive (�}}IJ) determinate nature of its own ; in it all the determinate 
modes of knowing become extinct (lli&$"�) ; in: it there is not even 
any knowing (ztf/f1fM) (as a determinate mode). (234ll) 

This true knowledge is the ultimate comprehension devoid of all 
divisions and distinctions ; in it knowing and being are not differentiated. 
It is what can be called the "integral experience." As the all-compre­
hensive understanding, it contains or is itself the eye of the Buddha. 

In the ten kinds of knowledge there are the eyes of wisdom and of 
dharma. But in yathiirthajniina (tmJl'W9'J) the true. ultimate. knowledge, 
there is only the eye of the Buddha. (234a) 

This is the knowledge that only the Buddha has. and so it is the same 
as the knowledge of all forms. In it all pther kinds of knowing find 
their consummation : 

v 
When the ten kinds of knowledge enter the true. ultimate, knowl-

edge, they lose their original names (;Ji:*�*). (They merge into it 
and become of one essence with It.) There remains only the one kind, 
viz., the true knowledge. This is like all the different streams in all 
directions entering the great ocean and losing their original names and 
coming to be called just the ocean Itself. (234a) 

Section III 

THE FACTO R S  O F  THE WAY AND THE 
GATE S OF FREE D O M  

The thirty-seven factors of the Way: These factors that are emphasized in 
the way of the heare.rs are distinguished into seven kinds and these are 
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all centered around the fourfold contemplation on the four clilferent 
kinds of objects. These are the smrtyupasthanas (�JI), the kinds of the 
application of mindfulness. The application of mindfulness is essentially 
of the nature of knowledge, insight.60 This is supported by the samyak­
prahatJas which consist of the putting forth of effort to put an end to 
the forces of ignorance and passion that are already existing and to 
prevent the ones that have not yet arisen, as well as to retain the elements 
of wisdom and merit that are already there and to bring into birth the 
ones that are not yet bom.81 This application of mindfulness is sustained 
by the rddhipadas, the elements that make for the growth of concentra­
tion and insight, viz., chandas (iI\) determination, virya ( .. �) effort, 
citta (,t') thought, idea, and mimatttsa (ll!!-1'f!) investigation.82 It may be 
mentioned that these twelve, viz., the four kinds of the application of 
mindfulness supported by the four kinds of right effort, samyak-prahatJas, 
and the four kinds of rddhipadas practically form the foundation for the 
entire wayfaring. Among these, the kinds of the application of mindful­
ness may be said to constitute the pith ; right effort and the bases of con­
centration are centered around these. The faculties (iruJriya, a) of faith 
(Jraddha) , effort (virya) , mindfulness (smrti) , concentration (samadhi) 
and insight (prajfia) arise in one who cultivates the application of mind­
fulness (smyrtyupasthana) , ti8 and these faculties, when further cultivated, 
would develop into the kinds of power (bala, fJ), the powerful forces, 
that help the wayfarer to move forth. U The rest of the thirty-seven are 
put into two categories the factors of enlightenment (:lf5t) and the 
limbs of the way (il5t). The latter constitute the well-known eight-fold 
path consisting of right views, right resolve, right speech, right activity, 
right kind of living, right kind of initiative and effort, the right kind of 
mindfulness and the right kind of concentration,6 5 while the former, 
the factors of enlightenment, consist of mindfulness (smrti) , analysis 
and understanding of all things (dharmapravicaya _�), effort, the sense 
of joy (priti) , the sense of tranquillity or serenity (praJrabdhi) , the sense 
of equanimity (upek$a) and concentration.66 The Sastra points out that 
it is the first twelve elements themselves that are called the faculties (a, 
indriya) in the case of one whose senses have not yet been sharp, while 
:in the case of one whose senses have become sharp, they are themselves 
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called the kinds of power (n, bala) . These very factors, the twelve, are 
called the factors of the Way when the work of their cultivation has 
not yet been accomplished (**11.$) while they are called the factors of 
enlightenement when the work has been accomplished and when they 
are deeply assimilated (*¥lJ$,\!H1H�1'T). 6 7  

That there i s  much overlapping in the enumeration of these factors 
of the way, thirty-seven in all, seems to have been felt even from very 
early times. These thirty-seven are set forth as an elaboration of the ten 
basic elements, viz. ,  faith, effort, mindfulness, concentration, knowledge 
or insight, the sense of joy, serenity and equanimity, determination or 
will and such elements of the moral life as right speech, right deeds and 
right kind of living.6 8 All these thirty-seven factors of the Way are 
cultivated by the bodhisattva as the means to comprehending the true 
nature of thingS.69 Application of mindfulness on the different kinds of 
the basic elements of existence starts with understanding them in their 
mundane nature as determinate and conditioned, impermanent and 
sources of suffering. The first form of contemplation is that all things 
are impure. But it does not stop there. The insight needs to be deepened. 
The ultimate nature of Tupa is not Tupa; in its true nature, Tupa is devoid 
of the nature of resistance. Resistance as an activity is not anything 
unconditioned; and at the root of the phenomenon of resistance there is 
no substance, no entity which is Tupa in itsel£ 7 O All the forms of the 
cultivation of mindfulness, the application of thought and the process 
of analysis and criticism serve in the case of the bodhisattva as means for 
getting at the basic reality , the indeterminate dhanna. i 1 The application 
of mindfulness is facilitated by the concentration on the impurity of 
things ; but this is not a general rule. Again, the contemplation on the 
impermanence of things is helpful, but not with all persons . There is 
the aspect of purity in things as much as impurity ; there is again, th� 
aspect of permanence (or endurance or continuity) in things ' as much 
as impermanence (arising and perishing) .n Again, impurity, imperma­
nence, etc. are not the absolute natures of things. It is essential for the 
farer on the Great Way , which is i tself the Middle Way, to analyze , 
understand and appreciate all the distinguishable aspects of all things ; 
but what is characteristic of the Middle Way is its rising above the ex-
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tremes by rejecting exclusive clinging. The basic insight is the compre­
hension of which the symbol is akasa, which is not anything in particu­
lar and is for that very reason capable of accommodating all that is speci­
fic and determinate. On akasa all things depend and thus they live and 
move and realize their being. Akiisa is the symbol of the Great Way, 
the Middle Way, the all-comprehensive prajFia. The application of 
mindfulness is essentially in order to achieve this basic comprehension, 
viz . ,  of the ultimate ground of all things ; all else is a means for this. 

The thirty-seven factors and the six kinds of perfection : It has been seen 
that of the ten basic elements mentioned above mindfulness is not 
essentially different from prajFia or insight. It can be seen again that joy, 
serenity and equanimity come under the general category of emotion, 
feeling ; and it can also be seen that effort and will belong together. 
Thus there are I) faith, II) will, III) emotion, IV) knowledge or insight, 
V) concentration and VI) factors of moral life. Faith is a very wide 
term covering insight, effort, emotion, etc. and yet it is emotion and 
insight that are prominent there. In the scheme of the six kinds of per­
fection, faith comes under k,�iinti which stands essentially for the affective 
side, the side of emotion and feeling, that is enlightened by the sense of 
the real and is the necessary condition for the putting forth of effort. 
K�iinti as one of the kinds of perfection means the ability for patient 
endurance and the capacity to sustain one's unfailing cultivation in the 
pathway of reality. Will, moral conduct, knowledge or insight, and 
concentration are each counted as a different kind of perfection. Charity 
is added to this list and is put as the very first kind. While all these ele­
ments can thus be seen as comprised in the different kinds of perfection, 
what gives them their quality of perfection is, as we have seen, the pres­
ence of the insight, the guiding light, the prajFiii, which is the sense of 
the real. When these elements get saturated with the sense of the uncon­
ditioned and are cultivated in this light, then they gain the name of 
perfection. Cultivated in the right spirit these lead to the comprehension 
of the ultimate truth of things. 

The three gates offreedom : The Siistra observes that one's cultivation 
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of these different factors of the Way should culminate in the compre­
hension of the truth of things as expressed in the three "Gateways to 
Niryat}.a." It is this comprehension that should culminate in one's 
realization of reality. Thus it says : 

The thirty-seven factors constitute the Way that leads to Nirvat}.a; 
faring on this Way one reaches the city of Nirvat}.a. The city has three 
gates, viz., Junyata, animittata and apral;lihitata.78 (206a) 

• Sunyata (�) is the comprehension of the non-substantiality of things 
in their mundane nature. Animittata (.:m) means to refrain from seizing 
the determinate natures of things and from making them the occasions 
(nimitta) for the rise of passion and pride. Apral;lihitata (�fF) means to 
abstain from resolving (pral;lidhana) to do deeds that spring from 
passion. 

The �astra further points out that things like the four dhyanas (states 
of contemplation) are "elements that help one in (opening the gates of 
the city of Nirvat}.a)" (.l!MlIJr�l*). 7 4  Further, depending on (�), dwell­
ing in the states of dhyana and samadhi that belong to the realms of 
form and formlessness, one "tries" (lit), experimen�s with, one's mind 
through the exercises of the four elements of boundless heart (d.C.'),15 
the eight exercises of turning away ('W$), 1 11  the eight exercises of getting 
"mastery" ("**),11 the nine exercises of successive concentration (:fL� 
�:JE:), 1 8  and the ten exercises of all-pervasiveness (+-WJd).19 By ex­
perimenting with the mind in these exercises, one will know whether 
one's mind is soft�ned (��), subdued, under control capable of being 
put into use according to one's wish ( §  1£\IlI;i:). The Siistra compares this 
with trying a horse before riding.s o These exercises constitute the ex­
pedients or devices by which one seeks to obtain the suitability of mind 
to comprehend the true nature of things (��Il). The actual compre­
hension of truth ( ... ) is however what one gains in the thirty-seven 
factors.81 Because it is difficult to attain these factors of comprehension 
directly, therefore, as the means to this attainment, these expedients are 
set forth ; in these one obtains the softness and subduedness of mind, and 
then it becomes easy to achieve the comprehension.'of the truth of things 
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through the Way that is constituted of the thirty-seven factors. Thus 
one gets at the three Gates ofFreedom.82 

These gateways to NirvaJ).a are essentially of the nature of knowl­
edge, wisdom, insight ; and yet they are called samiidhi (states of col­
lectedness of mind) because these three kinds of knowledge willjust be 
cases of confusion (tIff) if they are not in a collected mind (11i'�{± 
�r:p) ; they would then fall into errors and would be devoid of any use.83 
It is by the cultivation of these three elements that one finally attains 
to the state of freedom devoid of the residues of passion ; the residueless 
freedom is the real freedom (MMJ&).84 

These gates of freedom cease to be gates in the case of those who 
cling to them. Sunyatii for instance has been taught in order to banish 
one's clinging to the determinate as itself ultimate. But if one clings to 
tiinyatii itself, one again misses the truth of things ; one misses the purport 
of this teaching and thus lapses back into a state of clinging, conflict and 
suffering. One then gives rise to pride and says, "I have the ability to 
know the truth of thingS."85 This indeed is a perversion. At this time in 
order to overcome one's clinging, one has to cultivate the door of 
animittatii,88 which is to refrain from making the dc!terminate characters 
the occasions for clinging, passion and pride. If one again gives rise to 
misconstructions in regard to animittatii, devoidness of the grounds or 
occasions for clinging, and misconstrues one's capacity to accomplish 
this act of realization, then one should consider: "I have indeed gone 
wrong. Where everything is devoid of absoluteness, devoid of occasions 
for clinging, how can I seize, cleave to the determinate and give rise to 
misconstructions?"87 Then one should fare on the Way keeping one­
self in tune with tiinyatii and animittatii (��1!i:fJHT) ; one should not give 
rise to the deeds, bodily, vocal or mental, that are prompted by a seeking 
(*) for birth in the realms of determinate existence. Then one enters 
the door of apra1)ihitatii, 88 by not resolving to do deeds that are prompt­
ed by craving and clinging. 

The Sastra observes that in Mahayana these three doors to freedpm 
are really one and the same principle (�-�) differendy expounded 
for the convenience of cultivation.89 It further observes that one can 
enter only through one door at a time.90 Rightly pursued the one in-
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eludes the other. If one enters the door free from clinging it will take 
him straight to the ultimate truth ; but if one clings to the door itself, 
then "the more one pokes in the morc will one be daubed with dust and 
the greater will one's path get blocked (:ii�J!.)." fl l In the Mahayana. 
the Sostra observes, all these three doors, which are essentially of the 
nature of wisdom, insight, have for their ultimate object the wlivcrsal 
reality (�Zt;$.ffl) .  By means of these one beholds that the world i ., 
itself NirvaI.1a (IJlt!tOO�P���) in its ultimate llature.9 2 



CH.1 PTER XI 

C O N S UM M A T I O N  

Sectiorl I 

THE B O D H I S A T T V A  

The meaning of the word ( (  bodhisattl'a" : W e  have noted above that the 
bodhisattva, the farer on the Grcat Way, makes thc grcat resolve at the 
very start of his career that he shall bccomc the Buddha in order to save 
all beings from ignorance and passion, crror and evil. From the very 
outsct he seeks to realize the wisdom that constitutes Buddhahood, viz., 
the knowledge of all forms, thc knowledgc of al l the ways of all beings. 
This is what gives the Buddhas and the advanccd bodhisattvas the 
ability to keep themselves en rapport with evcry situation and render 
help to each individual in the way suitcd to him.!  Speaking of the im­
port of the term "bodhisattva, " the Siistra says : 

(( Bodhi" means the way of all the Buddhas (�1�3!i) , (( sattva" mcans 
the individual (3?t1:) ; it also means thc great mind (::k.L' ) .  This indi­
vidual (that is called the bodhisattva) sceks to realize exhaustively all 
the merits of the Buddha. This thought of his (�'L') is unbreakablc, 
indcstructible, firm likc the diamond-mountain. This is the meaning of 
great mind. (86a) 

As these stanzas put it: 
All the factors of Buddhahood, wisdom as wcll as moral conduct 

and concentration, can bcncfit every bcing ; it is this (way of the Bud­
dhas) that is called the bodlli. 

Of him (who fares on the way to bodlli) the citta is unshakablc ; it is 
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capable of enduring (all obstacles) sustaining (the thought of bodhi) by 
and of accomplishing all the factors of the wa.y ;  it does not give way ; 

it cannot be destroyed. It is this dtta that is called the (bodhi}sattva. (86a) 
The Sastra continues: 

Again, the good dharma that is extolled is what is meant by "sa(t)" 
(S), the essence and character (tim) of the good dharma is the meaning 
of "tva" (:II) .  The dtta of the bodhisattva benefits itself and benefits 
others ; it helps everyone to cross the stream (of birth and death) ; it 
comprehends the true nature of everything ; it fares on the way to the 
highest sambodhi; it is extolled by all men of wisdom. Therefore it is 
this (citta or the indi\lidual) that is called the bodhisattva.! (86a) 

Of all the paths, the path of the Buddha is the foremost, the highest. 
This individual seeks to realize this dharma (of the Buddhas) and there­
fore he is held in high esteem by all the sages. Again. such an individual 
as this seeks the Way of the Buddha (only) in order to help all beings 
to become free from (the suffering of) birth. old-age. disease and 
death ; (and so) he is called the bodhisattva. (86a) 

There is the great resolve (* •• ). there is the thought that is un.:. 

shakable and there is the effort that knows no set back ; it is by virtue of 
these three that one is called the bodhisattva. 3 

The status (nyama) of the bodhisattva: The bodhisattva can come to 
know even at the very first start of his mind on the way that he will 
become the Buddha ;' he is completely free from the anxiety to efface 
his individuality; when he lias the temptation to efface it the Buddhas 
save him from that.6 His unbounded compassion for all beings is ac­
companied by the complete comprehension of the truth of things; im­
bued with great compassion he once again puts forth effort to help all.6 

The iravakas loathe and fear (Nl1!9 the course of birth and death. On 
hearing that the individual is sunya, devoid of substance, and on hearing 
the teaching of the four Noble Truths, viz., that all that is composite 
is impermanent, painful etc., they abstain from giving rise to imagina-
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tive constructions in regard to things. Like the deer that is besieged and 
hit by the poisonous arrow, they just grow anxious and seek quickly 
to get rid (of all things) ; they do not entertain any other thought. Even 
the pratyekabuddhas loathe old-age, disease and death, and yet, they can, 
to some extent, look deeper into the nature of things, and they can also 
to some extent help other people to cross (the stream of ignorance and 
passion) . They are like the yak caught in the net ; although it is hit with 
the poisonous arrow, it can sti1l look at its cubs with affection and pity. 
But as to the bodhisattva (the farer on the Great Way), even though he 
has distaste for old-age, disease and death, he still has the ability to 

comprehend the true nature of all things ; (examining them) to their 
very bottom, he penetrates deeply into the twelve-linked (chain of 
causation) ,  enters straight into the comprehension of the non-ultimacy 
of the basic elements of existence, and enters the limitless dharma-dhatu. 
He is like the elephant of the highest kind (a*),  the king of elephants 
(tlf:E.), that has entered the hWlter's net. Although it is hit with the 
arrow, it looks at the hWlter with kindness and affection, and remains 
absolutely free from fear. It has the ability even then to lead its herd to 
the camp, moving forth in peaceful gait.7 (29Sb) 

What is it that gives the bodhisattva this strength by which he excels 
all the rest? It is his capacity to sustain the comprehension of the true 
nature of things, his capacity to bear with every circumstance devoid 
of doubt, devoid offear and anxiety, and his ability to meet every situa­
tion with unimpeded insight and WlboWlded compassion. It is this that 
is known as the anutpattika-dharma-k�antiJ the capacity to endure and to 
sustain the truth of the Wlbom dharma. By attaining this capacity the 
wayfarer enters the true status (nyama &)8 of the bodhisattva. Thus the 
Sastra says : 

The (true) status of the bodhisattva is the anutpattika-dharma-�anti. 
Having achieved this dharma-k�antj (��jtj;;;:g), he comprehends the 
entire world as sunya and remains completely non-clinging at heart. 
Being (firmly) established in the true nature of all things, he does not any 
more cling to the world with passion. 
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Again, the true status of the bodhisattva means the pratyutpanna­
samadhi (AtH'=�), the state of meditation (on Buddhahood) in which 
one feels the constant presence of the Buddhas. Having achieved this 
state of meditation one feels everywhere the presence of the Buddhas, 
in all the ten directions ; one (constantly) hears the teaching of the dharma 
from them and puts an end to the entire network of doubt. At this time 
the mind of the bodhisattva remains firm and unshaken. Tills is the true 
status of the bodhisattva. 

Again, the true status of the bodhisattva means the fulfilment of the 
cultivation of the six paramitas and giving rise to the expedient prajfia 
(:::t5{J!�) (by virtue of which) one does not stop (�) even in the true 
nature of all things. In this state the bodhisattva understands and realizes 
by himself the real nature of things and does not take the lead of others' 
words.9 (262a) 

The irreversible bodhisattva and the strength of skilfulness: This strength 
of mind that the bodhisattva thus achieves by his long and single-minded 
cultivation of the Way of the Buddha keeps him free from all kinds of 
set back ; he knows no reversion. 

It is by virtue of this power (which one achieves) by entering the true 
status of the bodhisattva that one gains the name avaivarta (Jli'JnJE!,(�) ,  
the irreversible, the unshakable. 1 o  (262a) 

Having realized the power of skilfulness, the bodhisattva docs not 

fall back into the lot of common people (FL�lk), the life of ignorance 
and passion. He is then known as the "realizer of the Way" (1;}'ili I .. ) . 
And even if the entire world should attempt to destroy this mind of 
wisdom and compassion which he has now achieved, no one would 

be able to shake him from his position. I I 

Thus entering the true status of the bodhisattva, he dwel ls at the 

top of all beings (ftffl) .  He is the top-most, the highest of beings. From 
here he has no fall (/Fil!) .  This is the true status of the bodhisattva . 1 2 

What is it to be the topmost of all beings? What is it to dwell at the 
top? 
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It means to have already terminated all hankering for dharma and to 
keep free from seizing even in regard to this extinction of hankering. 
(262b) 

The bodhisattva of (this superior status) realizes the unparallelled 
mind (���,c.., ) ,  and (even then) he does not think high of himself. 
(For,) he understands the true nature of (even this) mind as really siinya; 
in him all imaginations of "is" and "is not" (g1f����) have com­
pletely ceased to beY (262b) 

By fulfuling the cultivation of four things one obtains entry into thc 
true status of the bodhisattva, viz.,  the setting forth of the mind, the cul­
tivation of the path, great compassion and (the strength of) skilfulncss. 
(262C) 

The mere setting forth of mind is like the mere wish (f.!!1f;f:�) 
to reach a place while still staying at home ; the cultivation of the path 
is the actual faring on the Way, putting forth effort and turning out the 
necessary work (�fF) .  Having cultivated the path, viz. , of the six 
piiramitiis headed by the perfection of wisdom, the bodhisattva com­
prehends the true nature of all things. With his heart of great com­
passion he thinks of all beings, viz. ,  that they suffer pain out of igno­
rance. The power of skilfulness means his ability to remain free from 
clinging in regard to the true nature of things as well as to his great 
compassion for all beings.1 4 . . 

On accoWlt of his fulfilling the cultivation of the perfection of wis­
dom, he understands things as siinya; on account of his heart of great 
compassion he has pity for all beings. And in regard to these two, by 
virtue of his power of skilfulness, he remains completely free from 
passion and clinging. Although he Wlderstands that things are siinya, it 
is by virtue of this power of skilfulness that he docs not abandon beings ; 
and although he does not abandon beings, yet he has the Wlderstanding 
that all things and all beings are truly siinya. He has the equanimity, the 
balance (�), in regard to both of these. (This is his power of skilful­
ness and) by this hejust enters the (true) status of the bodhisattva. (262C) 
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The bodhisattva achieves this sense of equanimity by his power of 
skilfulness, not clinging exclusively either to the sunya-nature of things 
or to his sense of compassion for all. Clinging to the sunya-nature of 
things might lead him to the extreme of negativism and clinging to his 
sense of compassion for all, occasioned by his feeling for their suffering, 
might lead him to the imagination that this suffering is insurmountable, 
and that that is the inevitable nature of things. Either way his under­
standing of things would suffer a set back and along with it his compas­
sion would also die out.1 6  

But if  one achieves the power of skilfulness one keeps a balance in 
regard to these two and does not side in with any of them (1!i{ia) , 
(does not swing to any of the extremes) . The heart of great 'compassion 
does not constitute an obstruction (�f!1i) to his comprehension of the 
truth of things, and the comprehension of the truth of things. does not 
constitute an obstruction to his great compassion. In this way, by giv­
ing rise to this power of skilfulness, (one fares on the Great Way) ; it is 
then that one' achieves an entry into the true status of the bodhisattva 
and dwe1h in the ground of the irreversible. (264a) 

Further, the power of skilfulness has also the import of the bodhi­
sattva's ability to equip himself completely with all the factors of Bud­
dhahood, not resting satisfied with only a part of it. It protects him also 
from the temptation to efface his individuality even before he has ful­
filled his original oath, viz. , to help all beings to realize the highest reali­
ty. When he has the temptation to do so, the Buddhas come and exhort 
him to think of the time when he first set his mind on the way, the 
ideal that inspired him from the beginning and the vow �hat he made 
at that time. They tell him: 

You have just obtained only one (itzPMi�::1!-i*r�) (of the many kinds 
of things that go to make for Buddhahood) ; but there are still innu­
merable kinds of things which you have not yet realized ; you should 
get back ( .... ) (to the determinate mode of life and once again cultivate 

30Z 



CONSUMMATION 

the path) in order to collect (a) all (the further) elements of merit. 
(272a) 

They tell him further that although he has understood the true nature 
of things, other people do not know it, and so it is his mission to help 
them on the path. Ie 

The power of skilfulness lies again in his ability to institute different 
ways in order to enable all to comprehend the ultimate truth of things17• 
It is by virtue ofhis power of skilfulness that the bodhisattva enters the 
determinate modes of existence in the five states (mAlill), experiences 
the five kinds of objects of sense-pleasure (�li�) and in that state, he 
leads all beings to freedom from ignorance and passion.1s 

Cultivating the perfection of wisdom, the bodhisattva sees every­
where all things as Junya, sees that even Junyata is sunya. At this time all 
the determinate modes of knowing become extinct and he realizes the 
unimpeded perfect wisdom. And by virtue of his great compassion and 
power of skilfulness, he gives rise again (lIta) to all deeds of merit, and 
by virtue of his pure, (non-clinging) deeds (of merit) leaves no wish of 
his unfulfilled. (3 14b) 

The most distinctive feature of the true status of the bodhisattva is 
the anutpattika.Jharma-lqanti. It is this that gives him the necessary 
strength (}f skilfuln.ess. This is the basis of his unbounded compassion. 
If he does not efface his individuality and does not abandon beings, it 
is because of his unshakable comprehension of his essential bound-up­
ness, as an individual, with all the rest. The understanding of the sunya­
nature of things and the unbounded compassion are only different ex­
pressions of one and the same principle, on the planes of knowledge and 
of feeling and will respectively. This is the characteristic of the irreversi­
ble bodhisattva. 

He deeply thinks of Nirvat},a, the unconditioned reality, and· in 
whatever he does, he does not abandon the world. He is like the great 
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dragon (*8) which keeps its tail in the great ocean and its head in the 
sky above, and in this way causes the earth to quake, emits lightning 
and thunder and brings down great shower. (263c) 

BodhisattlJa the great bein,q: Bodhisattva is also called mahiisattva, a 
great being, a being of brave heart; for he can accomplish great tasks, is 
devoid of any fall, devoid of any set back. On account of his heart that 
is great and brave (*�.c.,), he is called a great being. He is the highest 
of beings; he gives rise to great love and compassion, he establishes the 
Great Way, has the ability to tread the Great Path, achieves the highest 
state (Jil*»I1t) and accomplishes all the features of great men (-}(Aff3). 
He teaches the Way and puts an end even to the strongest elements of 
passion and pride. He can exhaustively help all beings to cross over to 
the other shore of peace and joy. Therefore he is called a great being.19 

Even if one has accomplished all the factors of the Way, the faculties 
(m), the powers (f.1), the factors of enlightenment (:1:71), the limbs of the 
way (il5t), the six extraordinary powers (abhijiiii) (�jjl$i!), all kinds of 
concentration and meditation, as well as the power of prajiiii , still, if 
one effaces one's individuality only in order to seize the ultimate Nir­
val)a, one would no doubt be deserving the respect of all people, but 
one would not be held in high esteem by the Buddhas. But in the case 
of one who is truly on the path of bodhi, even though he is still in the 
state of limitations and afflictions, is still in the womb of ignorance and 
passion, the womb of the three poisons, and even if one has just set 
his mind on the Great, unexcelled Way and has not yet done anything 
to cultivate it, one is nevertheless held in high esteem by all the Buddhas, 
as one is sure to reach the status of the true bodhisattva by progressively 
cultivating the six kinds of perfection and by realizing the power of 
skilfulness. One will then realize the knowledge of all forms, become 
the Buddha, and help innumerable beings to cross over to the other 
shore. That way, the lineage of the Buddha, the lineage of the dharma, 
and the lineage of the sangha do not become extinct.2(J 

(Although in the initial stage) the bodhisattva will not have emerged 
from the shell of ignorance (�ffrlW:), his voice in the teaching of dharma 
excels that of the sriilJakas and the pratyekabuddhas.21 (267a) 
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Section II 

THE BODHISATTVA AND THE BUDDHA 

A. The 'Ground and the Stages 

The preliminaries: The ground that the farer on the Great Way has to 
cover has been distinguished into several stages. Says the ,-�iistra: 

The Mahayana is itself the ground; and the ground has ten stages; 
to move on from the first to the second (and so on), this is the meaning 
of proceeding (�5t@). This is like riding the horse and moving on to 
the elephant; giving up the horse and mounting the elephant ; riding 
the elephant and moving on to the dragon and giving up the elephant 
and mounting the dragon.2 2 (4I1a) 

As the Siitra puts it, the starting point of the Great Way is the de­
terminate existence in the three realms and the fmal destination is the 
knowledge of all forms23 which is distinctive of Buddhahood. The 
different stages mark in a very broad way the progressive cultivation 
and the attainments of the bodhisattva during the course of his way­
faring. He progresses from one stage to another until he reaches the fmal 
destination, the attainment of Buddhahood which he accomplishes by 
achieving all its factors, putting an end to all the traces of klefll and 
realizing the knowledge of all forms. This consummation he achieves 
in the tenth stage, whicj1 is the final stage. But the wayfaring begins 
with a deep thought (�{.,); he thinks deeply of the Way of the Buddha 
and deeply delights in it.24 This deep thought, the Siistra says, is really 
the responding to, the fixing of the mind (�) on the final aim, the sarvii­
kiiraj'lata (J1��t'f), the knowledge of all forms.�r. That which is charac­
teristic of the wayfarer in the first stage is this deep thought, deeply 
fixing his mind on the fmal aim. He develops the sense of equanimity, 
approaches the teacher, seeks from him the teaching of the good dharma, 
and himself also imparts it to others.26 The Sastra says that while in the 
first stage the wayfarer emphasizes the cultivation of charity (darla), 
in the second stage he emphasizes the cultivation of purity in moral 
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conduct (si[a)27 which gives him a sense of poise and joy.28 He culti­
vates forbearance and compassion and does not abandon any being. 
He cultivates the sense of gratefulness for all that he gets in the world.29 
In the third stage the wayfarer seeks to a�hieve wide learning, decks his 
mind, the field of the Buddha, with the virtues that go to make for 
Buddhahood ; he imparts the pure dharma to all; he remains free from 
pride and cultivates the sense of shanle in regard to his own sins.30 In 
the fourth stage the wayfarer cultivates the taste for solitude and does 
not l\!ave it;31 he becomes a person of few wants, learns to be contented 
:}nd loathes objects of sense-pleasure and gives away all that he has. His 
mind does not give rise to thoughts that spring from the sense of duali­
ty.32 Here he cultivates the ascetic practices (dhiita-gunas). The Sastra 
observes that the real dhUtaguna is the antltpattika-dharma-k$anti, f<?r this 
is the result of that. The cultivation of dhiita-gtma leads to moral purity 
which leads to concentration and meditation which in turn lead to the 
atllltpattika-dharma-k$anti. Anllfpattika-dharma-k$anti is itself the true 
prajiili.33 In the fifth stage the wayfarer keeps away from the company of 
the house-holders and nuns, and keeps free from the sense of jealousy; 
he does not indulge in useless talk, and keeps free from pride, anger and 
le\vdlless.3� In the next stage we are told that the wayfarer cultivates all 
the six paramitas and does not give rise to pride, passion or misconstruc­
tion m regard to his cultivation of them ; he does not entertain the 
thought .of adopting the path of the sravakas or the pratyekabuddhas.35 

The decisive stage: While the first six stages may be considered as 
preparatory, the most decisive stage in the career of the bodhisattva is 
counted as the seventh stage. In this stage his cultivations and attainments 
could be put wlder three broad heads. Firstly, this is the stage at 
whi.ch he attains complete freedom from all sense of clinging; he does 
not ding to "self" or "being" ; does not cling to the extremes of ex­
istence and non-cxistence; does not entertain false notions in regard to 
the ca':1�al origination of things; does not cling to the constituents of 
indIviduality; remains free from clinging even in regard to the three 

jewels, the Buddha, the- dharma and the sangha; and remains free from 
clinging even in regard to his own pure cOl1duct. And here he turns 
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back ($f) from all false notions, all imaginative constructions and all 
kldas, and remains completely free from passion.36 

Secondly, this is the stage where the bodhisattva realizes the anut­
pattika-dharma-k$anti.37 This is the dement that is characteristic of the 
true status of the bodhisattva; it is by virtue of its power that he is 
called the irreversible,38 the power by which he is permanently free 
from falling back into lower aspirations, especially the intentions of 
adopting the courses of the sravakas and the pratyekabuddhas. It is here 
that the bodhisattva is susceptible to the temptation to efface his indi­
viduality,39 by overcoming which he gains the true status of the bod­
hisattva and thereafter he remains irreversible. This is due to the k$iinti 
that he has now realized, i.e., the capacity to sustain the comprehension 
of the ultimate truth of things, the dharma devoid of birth. This k$iinti 
develops here itself into a complete understanding (jiiana), 40 and the 
wayfarer realizes the unimpeded understanding (�IiI�) in regard to 
all things;41 here he comprehends the ultimately true nature of things 
(;;ogl*1ftH) and rejects the ultimacy of all particular natures (Wt5H1IJ 
;l1l).42 Here he achieves in his cultivation a balance between concentra­
tion and understanding (�JE.).43 

Thirdly, we are told, the bodhisattva here abandons his last physical 
body: and obtains the dharma-kaya, the body born of dharmata. Thus 
the Sastra says: 

The bodily life in which the bodhisattva achieves the anutpattika­
dharma-k$iinti and puts an end to all the factors of limitation is his last 
physical body, the last pure body of flesh. With the ceasing of this he 
receives the body born of dharmatii, unimpeded by factors of limitation. 
From this state onwards he does not need to be taught the factors of the 
Way, and even as the boat in the mid-stream of the great river Ganga 
reaches the ocean of its own accord, without being directed by any 
boatman (just so does the bodhisattva in this stage reach straight to Bud­
dhahood) . (263c) 

The bodhisattva even though embodied in the dharmakiiya, still as­
sumes the body of flesh for the purpose of helping people.44 He is not 
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bound by the deeds of passion, nor to the realms of determinate ex­
istence. He has freely taken on the body born of dharmata; out of com­
passion for people, he works in the world. Having achieved spontaneity/ 
with regard to everything, a bodhisattva such as this seeks to achieve 
what the Buddhas can accomplish.4 5 

Henceforth the bodhisattva has the power either to continue in the 
state of bodhisattva, willingly postponing his own attainment of Bud­
dhahood and preferring to help all to become free from ignorance and 
passion, conflict and pain, or, finding that people would not listen to 
one who has not the m�jestic form and the perfection of personality 
which belong to the Buddhas, to proceed towards Buddhahood and 
achieve it in the tenth and the final stage, only in order to help all to 
cross the ocean of birth and death. Thus the Sastra observes that there 
are bodhisattvas who have fulfilled the cultivation of all the elements 
of the Way and accomplished all the factors of Buddhahood, and yet 
do not themselves become Buddhas (ffii�1'F�), but remain for ever 
helping other people to cross the ocean of birth and death.46 All the same 
there are others who proceed towards Buddhahood. With regard to 
these latter, the Sastra says: 

Having achieved the anutpattika-dharma-k$anti, one enters the status 
of the bodhisattva, enters straight (jiJi) into the ultimate truth, com­
prehends the true nature of the Way that is profound, mysterious. 
devoid of (all determinations like) getting and abandoning. This ulti­
mate truth is not to be seized even by means of the most profound 
knowledge, much less can it be expressed in words. (At this time) with 
the heart of great compassion one deeply thinks of all beings. . . . One 
considers : "If I would straightaway tell them this truth of things (that 
I have now realized), then they would not believe (me), they would 
not accept what I say .. . I should now (enhance) my cultivation of 
thc Way of the Buddha, accomplish all the clcm1cnts of merit and deck 
my body with the thirty-two features, (only) in order to lead all beings. 
I should give rise t� the unmeasured, limitless power of abhijFiii (ijilllimfl), 
realize the Way of the Buddha and gain the ability to deal with all 
beings and all things with spontaneity and freedom. (In that state) even if 
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I should extol evil things people would readily accept them. How much 
more readily would they accept if I taught them the true way!Ua 
(72Ib) 

The Sastra observes that in the case of the bodhisattva who is in the 
seventh stage although the klesas become extinct, still their viisanil, 
residual impressions remain. It is by virtue of these impressions that he 
retains his individuality even when he receives the dharma-kiiya; he is 
capable of spontaneously assuming embodiments in physical form; 
on account of his great compassion for all and on account of his original 
oath he comes back to the world (ii*1!trd.l) in order to complete his at­
tainment of the rest of the factors ofBuddhahood.47 He is different from 
ordinary people as his kle1as have become extinct; and as he has still 
their residual impressions continuing, he is different from the Buddha 
in whom they are totally extinct. The Siistra observes that it is only in 
such a state, viz., when the klesas have become extinct and the residual 
impressions have not yet ceased to be, that the bodhisattva can collect 
the elements of merit that go to make for Buddhahood.48 Thus it says: 

When the bodhisattva realizes the anutpattika-dharma-�iinti he puts 
an end to kle1as and when he achieves Buddhahood he puts an end to 
their residual impressions. (262a) 

The consummation: The bodhisattva's attainments in the eighth stage 
consist chiefly of two things: firstly, he gains the ability to penetrate into 
the minds of other people and know their mental constitution; this 
is very essential for one who wants to help them according to their 
own capacities and tendencies. Secondly, in this stage, he freely exercises 
all the abhijliiis, the elements of extraordinary power and understand­
ing;49 he realizes the constant presence of the Buddha and beholds Him 
in His true nature (tm'Jtu.M\Jit).50 Ever since he set his foot on the path. 
it has been his deep desire to be in His constant presence and in this he 
is like the calf that always likes to follow the cow, its mother.51 And it 
is by such constant thought of the Buddha that he gets an entry into 
His way; it is the irreversible bodhisattva that will achieve this ability 
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to be in His constant presence everywhere. 52 The bodhisattva under­
stands that all the various kinds of merits, as well as the limitless wisdom, 
are achieved only through the help of the Buddhas. It is in the eighth 
stage of his wayfaring, after gaining the anutpattika-dharma-k�iinti, that 
the bodhisattva truly sees the body of the Buddha. "To see the Buddha 
(truly) is to see the dharma-kaya."53 In the ninth stage the bodhisattva 
realizes the ability to understand the different languages of different 
kinds of beings and gains also the ability to teach every one in one's 
own language. 54 In this stage, we are told, he prepares the abode in 
which he is to take birth, to assume an embodiment, for the [mal 
fulfillment, viz .• the attainment of Buddhahood.55 

In the last stage. the bodhisattva becomes verily the same as the Bud­
dha. In this [mal stage. he subdues the fierce king, Mara, the temptor, 
the embodiment of temptations, and the Buddhas congratulate him for 
that. Light emerges from the top of his head. At this time all the merits 
that he had thus far achieved as a bodhisattva are transformed (I!) into 
those of the Buddha; the residual impressions of his kle!as become 
extinct. he realizes the highest kind of freedom, the unimpeded. 
immediate freedom (1l\til"'mt anantaryavimo�a), becomes completely 
equipped with all the factors of Buddhahood such as the ten kinds of 
power (bala) J the four kinds of self-confidence (vaiSaradya), the four 
kinds of expertness (pratisamvit), and the eighteen kinds of the extra­
ordinary elements (avelJika-dharma&), as well as the great friendliness 
(maitr;) and the great compassion (karulJa). This is the tenth stage. 
Here he has become the Buddha himsel£ 56 This stage is called the stage 
of dharma-cloud (dharma-megha il.J;;llJ&), as the innumerable kinds of the 
elements (dharma) of the Buddha's Way arise in his mind here spon­
taneously (§ $�). even as the great cloud ceaselessly brings down 
rains. 57 

The Sastra observes that between the bodhisattva in the dharma­
kaya and the Buddha there is a difference. In regard to their wisdom, 
while the latter is altogether sharp in understanding, the former is not 
so. Although even the bodhisattva with the dharma-kaya has cultivated 
all the six paramitas in the true way (tm.ff), still his cultivation has not 
yet become complete; he has not yet acquired the ability to penetrate 
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into all the ways of all thjp.gs. And so he is not called the Buddha. When 
he has already entered'the door of the knowledge of all forms, has com­
prehended the universal reality and with the instantaneous enlighten­
ment (-�:m.tl.) has realized the highest samyaksambodhi, by putting 
an end to all the residual impressions of kle!as and by realizing the power 
of unimpeded, absolute freedom in' regard to everything, then he is 
called the Buddha.58 

There is a difference between the two. But the difference is slight. 
It is comparable to the difference between the moon of the fourteenth 
day and the moon of the fifteenth day. The moon of the fourteenth 
day is almost complete so that when people see it they are not certain 
whether it is complete or not; the bodhi�attva with the dharma-kaya 
is like this; he has not really reached completion and has not yet become 
the Buddha. The Buddha is like �e fitll O100n; there can be no doubt 
about His completeness. 59 A1thoug� �� inoon of the fourteenth day 
is also bright, still its brightness ,is not e"uai to that of the fifteenth day.60 , I 
The former cannot raise the tide in the grelt ocean as high as the latter. 
In a similar way, although the bodhisat;tVa has the true prajna in its 
purity, still, he has not yet been able to fulfil all the factors of Buddha­
hood, he cannot "move" (tb) the tnind of all the people everywhere. 
But even as the full moon of the fifteenth ,day can cause the highest 
rise of the tide in the great ocean. jilst.sd.l dJe bodhisattva, when he 
becomes the Buddha, can shed light evefywhe�. can mov;e the minds 
of all the people in all regions. U The difference between the two is that 
the one is on the move towards (ftiJJi) fulfilment, while the other has 
already achieved fulfilment. U 

B. The Nature and ConstitutiOn of the Dffertnt Bodies of the Butldha 

The view of the analysts: The Sastra deals at length with the nature of 
Buddhahood as well as of the wayfaring of the bodhisattva as conceived 
by the Sarvastivadins, viz., Katyayaniputra and his followers. It points 
out that they do not see the Buddha in His true essence. They lay em­
phasis on the physical body and they hav� no conception of the tran­
scendental nature of the Buddha or Qf the way how the Buddhas and 
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the bodhisattvas spontaneously take on physical forms and yet remain 
unsullied by ignorance and passion while even living the life of human 
individuals. Such of the bodily and mental sufferings ,that the Buddha 
underwent while in a specific physical form they mistake to have really 
limited His nature as they think there is nothing further than this par­
ticular embodiment to constitute Buddhahood.63 In other words, the 
Siistra means to say that the analysts entertain a facile, completely posi­
tivistic, one-levelled, conception of Buddhahood; they have no idea of 
depth. The Siistra points out that in the Great Way it is accepted that 
even at the very first setting forth of his mind on the path to Buddha­
hood the bodhisattva knows that he shall become the Buddha by virtue 
of which he says, "I shall become the Buddha."64 It points out that the 
analysts practically limit the possibility of attaining to Buddhahood;65 
they fall short of understanding its universal possibility. They conceive 
the Buddha as no other than a specific person. They have no concep­
tion either of universal principle of Buddhahood or of its true nature. 
These shortcomings of the analysts are traceable to their basic error, 
the error of imagining �eparateness as ultimate. This limits their con­
ception of personality. This deprives them also of an understanding of 
the basis of limitless wisdom and unbounded compassion. The Siistra 
observes that they mistake the nature of prajfiiipiiramitii and say that 

The ability to divide the earth ... into seven parts is prajiiiipiiramitii 
(92c-93a) 

and remarks that this is arithmetic arid constitutes a small part of the 
worldly knowledge; it is not the true prajiiiipiiramitii which consists in 
the comprehension of the ultimate nature of things as the unconditioned 
reality, the undivided being.66 

The true prajiiiipiiramitii is the mother of all the Buddhas, (for) it can 
lay bare (�) the ultimate reality of all things. This true prajiiii (which 
is the same as the ultimate truth) is beyond all determinations, neither 
going nor coming. It cannot be obtained anywhere by looking for it. 
(93 a) 
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Buddhahood in the Great Way: A) The universal presence of the Buddha: 
The analysts say that the arising of the Buddhahood depends on time 
and circumstances, depends on the soil, the race, the place of birth, and 
the duration of life. 67 But although when the Buddha assumes a speciflc 
embodiment He is naturally born under particular circumstances, nei­
ther the specific form nor these particular circumstances limit or exhaust 
the true nature of the Buddha. The Siistra says that in truth the Buddhas 
are present always (and everywhere).68 The true body of the Buddha is 
the body of limitless wisdom and unbounded compassion. The Buddhas 
always have compassion for every body. Wherever there are old-age, 
disease and death, wherever there are lewdness, anger and stupidity, 
there the Buddhas are always born and in the Great Way this truth of 
the universal presence of the Buddha is taught in various ways.6 9  If in 
spite of it there still prevails suffering everywhere, says the Sastra, it is 
because the accumulated dirt of the sinful deeds of the ignorant which 
they have committed �ince innumerable kalpas is too thick, too deep. 
So people do not see the true merits of the Buddha; they do not see 
Him. But does this not mean that merit and wisdom are everywhere by 
themselves and that the freedom of people depends on these? What 
has the Buddha to do with it? The Siistra answers that although merit 
and wisdom are universal principles they come to light only through 
the Buddhas who are in fact their very embodiments. It is thus that the 
awakening of people to the truth of things depends on them. For in­
stance, although everybody has eyes, when the sun does not arise no 
one can see anything. And one cannot say "I have my eyes and what 
have I to do with the sun?"70 

When one's heart is pure then does one see the Buddha; when one's 
heart is dirty then one is not able to see Him. (u6b) 

The Buddha knows the time when one's faculties have matured and­
then !fe renders His help. (I26c) 

B) The physical body and the dharma-body of the Buddha: The Siistra 
strongly remarks that the analysts exaggerate the importance of bodily 
features and says that there is nothing special about these to say that they 
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are only of the Buddha. They are found even in other great men like 
the emperor, although in the latter they cannot be said to be complete. 
In the Buddha, however, they arise as the fruit of the long cultivation 
of the kinds of perfection, under the guiding light of the perfection of 
wisdom; only then do these features become complete (AJE) and these 
are specially of the Buddha. The essential point is the cultivation of the 
wayfaring in the light of the perfection of wisdom. The others cultivate 
merely the acts of charity etc. devoid of the perfection of wisdom. In 
them these features have not attained to completeness. 71 

The Sastra observes that in the Great Way the thirty-two bodily 
features are taught in regard to the path of merit; and the devoidness 
of features has been taught in regard to the path of wisdom. In regard 
to the physical body (� .. ) these features have been taught while the 
devoidness of features has been taught in regard to the dharma-body 
(dharmakaya it..). The pbysical body of the Buddha is decked with the 
thirty-two features and tb eighty minor signs, whereas the dharma­
kaya of the Buddha consists of the ten powers (+:1J). the four elements 
of self-confidence ( •• ). the four elem�ts of expertness (1!!t.W). and 
the eighteen extraor� elements (;f:lt� avet;Jjleadharmii�).72 To 
these there must be a� element of great love and compassion and 
the six kinds of abltijiu, M �nstituting the dharmllkaya. n The dharmakiiya 
is not anything subsc:3ntial; it is also conditionally originated. It arises 
as the fruit of long cultivation in the path of wisdom and compassion; 
it arises from the togetherness of many factors.74 These elements that 
constitute the dharmakay.. being undeftled are truly no occasions for 
clinging; even these are not anything substantial; these are also condi­
tionally originated and impermanent. In their ultimate nature they are 
not anything determinate; they are the indeterminate dharma, the un­
conditioned reality itself. In that nature they enter the tathatii, dharma­
dhiitu, bhutako{i.76 

In the world for the sake of those who take delight in seeing the 
beautiful physical form and through that set their minds on the path, 
the body of the thirty-two features is manifested. This is the mundane 
truth, but this is ·not to deny the ultimate truth of the indeterminate 
dharma, nor the conditionedness of the determinate. The Buddha takes 
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on this embodiment of the thirty-two features and the eighty minor 
signs only for the sake of those who take delight in beholding Him in 
that form and this He does as an expedient to create in them an incen­
tive to fare on the Way. Such people do not feel delight in a bodily 
form which is not comely. "Even the delicious food placed in an unclean 
pot is so�ething in which people do not take delight." It is like a pre­
cious thing tied to a stinking piece of hide.78 

By means of the bodily features the Buddha benefits the dull in mind, 
and by means of wisdom He benefits the sharp in mind. By means of 
the elements that deck the mind, He opens the door to Nirv�a, while 
by means of the elements that deck the body He lays open the door to 
pleasure in the world of gods and men. By means of the elements that 
deck the mind He enables people to enter the threefold door offreedom; 
by means of the elements that deck the body He plucks out all people 
from the ways of evil (viz., from greed, anger and stupidity). By means 
of the elements that deck the mind He sets people free from their im­
prisonment in the three realms of determinate existence. 77 

It is to be noted that the factors that constitute the dharmakaya of the 
Buddha, the elements that "deck the mind," viz., the ten powers etc. 
are precisely the different forms of wisdom and compassion. The Siistra 
observes that associated with the great compassion (fr*;IJ!) these are 
taught in the light of the universal reality, the dharma that is devoid of 
birth and death.18 It further observes that all the ten powers of the 
Buddha are the powers of wisdom, kinds of knowledge; they are the 
ten different ways in which the knowledge of the true nature of things 
functions in Him.79 By virtue of these ten kinds of knowledge, the 
Buddha can move the world, assume different bodily forms, save all 
people and yet can exceed all these acts.80 Even all the eighteen ex­
traordinary elements (���) are only the prajna itself in different 
forms.81 The Sastra would say that it is a mistake to think. as the 
analysts headed by Katyayaniputra do, that the love and compassion of 
the Buddhas are defiled elements. The Buddhas have the ability to keep 
free from clinging to individuality (�.�m) and yet help all in the 
spirit of great compassion.82 The Siistra points out that the Great Com­
passion is the root of the Way of the Buddha.83 The constitutive factors 
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of the dharmakaya are the limitless wisdom and the unbounded com­
passion; these are the different phases, different expressions of the ulti­
mate truth of the undivided being on the plane of mundane life. It is 
as wisdom and compassion that paramartha is relevant to vyavahara, in 
regard to wayfaring. 
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CONCLUSION 

The import of siinyatii: positive and negative: It is hoped that it is amply 
borne out in the present work that siinyatii as negation is a rejection not 
of vyavahiira nor of paramiirtha, but of one's perversions and clingings 
with regard to things.! The basic perversion is mistaking the unreal for 
the real, seizing the conditioned as unconditioned, the relative as self­
contained; this is the root of clinging. Negation is not an end in itself; 
its end is the revelation of tathatii. With the rejection of the falsely 
imagined nature, the true nature of things comes to light. As the true 
nature of things, siinyatii is tathatii which is comprehended at different 
levels, mundane and ultimate. The way that the Madhyamika employs 
to reveal the true nature of things is negative; but the truth that is thus 
revealed is the nature of things as they are. At the level of the mundane 
truth the error lies in imagining the substantiality of the non-substantial. 
the self-containedness of the relative and the truth that is revealed by 
rejecting this false imagination is that all things are essentially relative; 
the basic elements of existence are not substances, but kinds of condi­
tioned becoming. The error in regard to the ultimate truth consists in 
imagining conditionedness, relativity, as itself the ultimate nature of 
things and the truth that is revealed by the rejection of this error is that 
the conditionedness of the conditioned is not ultimate, that in their ulti­
mate nature, the conditioned and the contingent are themselves the 
unconditioned reality, the Nirv1\t.la. Relativity as mundane truth has its 
bearing not only in regard to the basic elements of existence, the con­
ventional entities, but also in regard to concepts and conceptual systems. 
Siinyatii as criticism lays bare, the basic truth with regard to all con­
ceptual systems, their origin and their end. These constitute essentially 
expressions of man's thirst for the real and their end is to enable one to 
comprehend truly and fully the import of the sense of the real in the 
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context of vyavahara. These are not ends in themselves. Again, as specific 
systems they are not absolute, not all-inclusive and ultimate. Every 
system, as a systematic expression of the fundamental nature of things 
from a specific standpoint, has its own specific constitution and its own 
function and purpose. It is in this light, with this understanding, that the 
wise institute devices to convey the truth of things. 

The Madhyamika philosophy is no substitute for any specific system 
of constructive metaphysics. Its essential purpose is to lay bare the 
basic truth that underlies all such systems, in fact, of the system-building 
tendency in man. It is meant to reveal the root of all his activities, theore­
tic and practical; this root is the thirst for the unconditioned, the sense 
of the real. 2 The Madhyamika criticism is in order to enable every one 
to set free one's basic urge from its moorings in abstractions. It is his 
intention to reveal the determinate nature of every specific system, by 
realizing which, one ceases to lay an exclusive claim in regard to one's 
own way. At the same time there is revealed also the uniqueness and the 
individuality of every system, its nature, its purpose and function. The 
Madhyamika is not only not opposed to system-building, but he would 
himself institute systems, not as ends in themselves, but as the means 
to widen one's understanding, deepen one's comprehension. Analysis, 
synthesis and criticism as well as the different constructive systems have 
all their respective places and functions in this comprehensive llilder­
standing, which is comparable to akasa, the very principle of accommo­
dation depending on which everything lives and moves and fulfils its 
being.2• It is the revelation of this all-comprehensive nature of true 
understanding that is the basic meaning of stlnyata in regard to views; 
this is the underlying idea of the Madhyamika's rejection of all views 
and not having any view of his own. 

That of the Madhyamika negative criticism was mistaken even 
during the lifetime ofNagarjuna is borne out by the fact that he devotes 
a whole chapter in the Kiirika (ch. XXIV) to say that sunyata is not mere 
uegation; this we have already seen. Of the Buddhists in his days it was 
chiefly the Sarvastivadins that misconstrued sutlyata and of the non­
Buddhists the Vaise�ikas whose system is ill many respects close to the 
pluralism and the realism of the former joined them. Nyaya accused 
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the Madhyamika of landing in negativism.3 It seems that there was a 
negativism of an extreme kind during the time of Nagarjuna, and it is . 
to them that the Karikii refers when it says that while siinyata has been 
taught as the remedy of all dmis, those who cling to Jiinyata itself are 
indeed incurable.3' It was chiefly the realists who found fault with the 
Madhyamika and confused him with the extreme negativist. 

The AJadhyamika and the Advaita Vedanta: It is possibile that some of 
the followers of the Madhyamika line of Buddhist philosophy laid an 
overemphasis on the negative criticisms which might have led them to 
tend to minimize the importance of vyavahara, but this is not the case 
with Santideva or Candrakirti.4 But on the whole, one can see that by 
the time of Candrakirti the import of siinyatii as tathatii was getting lost 
sight o£ It is difficult to fmd in the later Madhyamika writings anything 
like the portion in the Sastra (ch. XXXII) which deals with tathatii, 
dharmadhatu and bhiitako{i. And it seems that it was still the Buddhist 
philosophers of Mahayana that kep":: the absolutist line of thought alive 
in India during the early centuries of the Christian era prior to Gauc,la­
pada, when Vedanta, especially the Advaita, does not seem to have 
come to the picture.5 Despite the fact that Gauc,lapada belonged to the 
Brahrnanical tradition, his closeness to the absolutist line of Buddhist 
Philosophy cannot be doubted.6 In the light of our text, the Sastra, the 
picture of the state of Indian philosophy, especially of its absolutistic 
trend in those centuries, inclusive of even SaIikara, takes a different 
form. 

The distinction of sagulJabrahman and nirgulJabrahman is basic to the 
philosophy of Sankara. SagulJabrahman, brahman with maya, which is 
his own power of creation, is the ground of the universe. This brahman 
is spoken of in terms of a personal god, ISvara. He is the creator of the 
universe; he is its material as well as its efficient cause. He. is the all­
knowing, all-powerful, the free, eternal being. The entire world pro­
ceeds from Him. Although Sankara does accept a personal god, Uvara, 
as the lord and the creator of the universe, the culmination of his thought 
did not lie there. For him the account of creation was only a means of 
realizing the ultimate reality, the brahman, as the true nature of all beings 
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as well as of the entire world.7 Atman is brahman; but by this (( atman" 
he did not mean the atman of the Vaisesikas and the Mimamsakas or even . . 
of the Sankhyas; for him it meant the true nature, the essential nature 
(piiramiirthikasvariipa) 'of the individual.s 

Here we have the meeting point of the Madhyamika and the Advaita 
Vedanta, viz., in regard to the ultimate truth, not only in regard to its 
being devoid of all determinations but in being the very real, essential, 
nature, the ultimately true nature of all things and of all individuals . 
The Madhyamika as well as the Advaita Vedanta speaks of the im­
manence Of the real in man as well as of its transcendence. In regard to 
the ultimacy of the unconditioned, which is the basic conception of 
absolutism, there is hardly any difference between the two. In this 
regard, one can say that the one accepts or denies atman as much as the 
other; both deny iitman as a separate substantial entity inhabiting the 
body of each individual, and both accept iitman in the sense of the 
essential nature, the svariipa or the svabhiivaJ of the individual as well 
as of all things. There should be no difficulty in appreciating this, pro­
vided one makes a deference for the differences in the traditional usage 
of these terms. So in regard to the ultimacy of the unconditioned, which 
is what even the equation, atman=brahman means, th�re is hardly any 
difference between the two.9 

But the Advaita Vedanta as a specific formulation of this basic truth 
is different from the Madhyamika. Advaita Vedanta provides a positive 
constructive system on the pattern of the theistic, personal god, as well 
as on the subject-object (vj�aya-vi�aij) pattern, accepting and emphasiz­
ing the immanence of the real in man, as well as its transcendence. But 
this is only as a means to the realization of the ultimate truth; where all 
is one and undivided, there is no construction and no metaphysics. 
Silence is the highest truth.10 Nagarjuna does not give us a system of 
constructive metaphysics ; but he lays bare the possibility of different 
formulations of the basic truth, each of which could function as a basis 
for a specific conceptual system.l1 The formulation that within the 
heart of every being as one's very real nature there is the tat/lillii, the 
unconditioned dharma, is for him only a way of expressing the basic 
truth of the ultimacy of the unconditioned. His fundamental emphasis 
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is on the need to overcome the false sense of the real, the error of mis­
placed absoluteness, and in this light, for him the specific formulations 
have all their respective places and functions, while not any of them is 
absolutely true nor any end in itself. His interest did not consist in 
offering any system of metaphys;.cs. It lay in bringing to light the basic 
insight that underlies the construction of all such systems, of -any system. 
In this the Madhyamika philosophy is on a footing different from the 
Advaita Vedanta which obviously emphasizes and brings to prominence 
a specific formulation of the basic truth while not overlooking the all­
important truth of the non-ultimacy of such a formulation, viz. ,  that 
it is a means and not an end in itself. In a similar way the Madhya­
mika · philosophy is on a footing different even from Vijiianavada. 
Vijiianavada also attempts to formulate a specific metaphysical system, 
emphasizing the subj ective element in cognition and built on the 
central conception of iilayavijiiiina, the center and the basis of the 
course of personal life . But certainly even Vijiianavada does not 
overlook the ultimate truth of the undivided being.1 2 

The Miidhyamika in the early Chinese thought: (I) Kumiirajiva: It was 
Kumarajiva who introduced Nagarjuna to China. Our only source for 
gathering some idea of his own thought is his correspondence with 
Hui-yuan now preserved in the Chinese Collection under the title 
*�*�� (Exposition of the Great Meaning of Mahayana}.1 3 The 
major part of the correspondence is devoted to an elucidation of the 
nature of dharmakiiya. There are also discussed the Sarvastivada doctrine 
of elements, their atomism, the meaning of tacltatii, dharmadhiitH and 
blultako{i, the nature of the process of cognition and the all-inclusive 
learning or cultivation (�"') of the bodhisattva. The main features of 
Kumarajiva 's thought have been set forth by Professor T'ang Yung­
t'ung as follows : 1 4  

(I ) Kumarajiva laid special emphasis on the Pr�;i'iiipiiramitii-sutras and 
on the works of Nagarjuna for whom he had great respect ; he always 
looked to these, especially to the ,�iistra as his source for insight. l s  

(2) He deeply criticised the Sarvastivada doctrinr r )t clements . It may 
be recalled that he was first a student of Sarvastivada a later he rejected 
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it to embrace the Mahayana.18  It is surmised that he did his translation 
of Satyasiddhi-.sastra probably because he felt that this latter text could 
serve as a stepping stone to Mahayana by way of its criticism of the 
Sarvastivada.1 7 In regard to Sarvastivadins the main point of his criti­
cism was that they failed to distinguish clearly between the true and the 
illusory , the real and the wlreal ; they clung to the atomic elements as 
ultimate, whereas in fact there is not even the name of atoms in the 
teachings of the Buddha. I s  

(3 ) I t  was Kumarajiva who for the first time made it very clear in 
China that the belief in the soul as a substantial entity that passes through 
states of birth and death whde yet remaining itself intact is a basic mis­
understanding in regard to the Buddhist doctrine. Prior to Kumarajiva 
the notion that such a belief in soul formed an integral part of Buddhist 
philosophy was very prevalent there. The doctrine of dharmakaya was 
un?erstood to mean the eternality of soul. Kumarajiva made it clear 
that in its ultimate nature the dharmakaya is the same as Nirval).a, the 
indeterminate dharma.19 

(4) Kumarajiva's system emphasized complete sunyata. But he made 
it clear that this did not mean non-existence, or nothingness, or absolute 
extinction. He pointed out that sunyata is in truth neither existence nor 
non-existence and that in Mahayana it has been taught in order to 
remove the false sense of absolute existence. Sunyata (as relativity) itself 
should not be clung to as the ultimate nature of things . 20 While in 
Hinayana impermanence means just the arising and perishing nature of 
things, in Mahayana the teaching of impermanence is intended to bear 
out the ultimate nature of things as indeterminate, devoid of oirth and 
death. Hinayana takes impermanence to mean momentary existence, 
but this is only to fall back upon the false notion of eternalism, for 
if a thing can really exist for on(' moment, it should be that it could 
exist for all time. The truth is that even when things seem to exist 
they do not stay, they pass away. It is this passing away of things, 
which is their peristent nature, that is the true meaning of staying ; and 
it is this awareness of the passing away of things that should a waken one 
to the ultimate nature of things as completely ltinya. In Mahayana 
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complete sunyatii is the ultimate significance, the profound meaning of 
impermanence.21 

Again, the ultimate nature of things as indeterminate should be dis­
tinguished from utter nihilism. Indeterminatenen means the indescriba­
bility of the ultimate nature ; to give rise to conceptual constructions il1 
regard to this nature and to cling to them is to lose one's comprehension 
of it. 1 2  Further, it is this clinging to the determinate as ultimate, it is 
this seizing the ultimates of analysis as ultimate in reality, that is at the 
root of the belief in the atomic clements as eternal and uncaused as well 
as at the root of the belief in the soul as a substantial entity. Both these 
errors are traceable to the same root, viz. , the mistaking of the condi­
tioned as unconditioned, the determinate as ulti 1nate, seizing the imagi­
nary as true. This is like clinging to the moon , in the water as the true 
moon.23 The ultimately true naturc of things, the complete siinyala, 
is the same as Nirval)a, the inexpressible dharma. But this is not to say 
that it is something apart from and outside the Co)nditioned, contingent 
entities ;  it is the very nature of things themselves.2'  As Kumarajiva 
expressed it in one of the stanzas which he wrote in reply to the query 
of Hui-yuan, "With the realization of the compbe sunyatii (which is 
the same as Nirval):l, the true nature of things) ,  the mind attains the 
\.IDconditioned joy (which is the true joy) ."2 5 

(II) Sen,�-chao (fiB_) ,' It can be seen that Kumarajiva was practically 
setting forth the essentials of Nagarjuna' s  philosophy in his corrc­
spondence with Hui-yuan. It is necessary to remember that his main 
sources in this regard were not confined only to the texts that emphasize 
the negative criticism. It was to the Siistrt1 that he always looked up 
for inspiration and guidance. The negative side was developed in that 
line of Chinese Buddhism which emphasized the Three Trea tises ; but 
it is interesting that even here the importance of the Siistra was not in 
any way minimized. Chi-tsallg un�). the foremost among those who 
belonged to this line, a lways ql10ted in his works profusely from the 
,�iistra and one of the main things that he emphasized was the skilfuln'��ss 
of non-clinging : Without vioLlting the principle of derived names the 

323  



NAGARJUNA'S PHILOSOPHY 

wise still teach the ultimate truth of things.2 6  Chi-tsang acknowledges 
his kinship with Seng-chao, one of the two foremost disciples of Ku­
marajiva.27  Seng-chao utilizes the negative arguments of the Karika in 
order to prove that things do not move, the "Immutability of Things," 
"the rushing streams do not flOW."28  His purpose is tOI show that "rest 
is coincident with motion and that consequently things are immuta­
ble."29 It seems that this involves two points : I) to find peace in activity, 
to realize NirvaI).a in sa"J1sara; 30 and II) that the results of one's deeds 
are not lost, but preserved.31 Seng-chao does not seem to have drawn 
clearly the distinction between eternity or timelessness and the persist­
ence of things in time, especially of the results of deeds done in the past ; 
and it seems that lack of clarity in this regard led him to a position very 
much like that of the Sarvastivadins, who hold that everything remains 
permanently in its own nature, the old and the new ever remain undes­
troyed.32 But Seng-chao clarifled the meaning ofNirvaI).a and of prajfia, 
showing that prajfiii of the highest kind is not the same as the orqinary 
knowledge ;33 yet it is not divorced from things. It is the highest kind 
of illumination, in which all the traces of the thought of duality and 
the thought of self are overcome and the traces of passion are extinct. 
True prajfia is void. "Though void, it (prajfiii) illumines ; though it illu­
mines, it is void." Again, "Wisdom knows not, yet it illumines the 
deepest profundity . . . .  Wisdom illumines the Mystery beyond mun­
dane affairs. Yet, though Wisdom lies outside affairs, it never lacks 
them. Though Spirit lies beyond the world, it stays ever within it."34 

NirvaI).a is not apart from sa"J1siira and The perfect being, free "from 
illusion, filled with cosmic vision, . . . is able to reach the Root from 
which all creation sprang, to combine the din of the world with the 
calm of NirvaI).a."35  Again, NirvaI).a "compasses end and beginning, 
and leads all creatures to their predestined ends. It nourishes them all, 
and far as it reaches, it overlooks nothing. Wide as the ocean what does 
not come from it? "36 Seng-chao emphasised again the way of "attain­
ing it by not attaining. " "It is not attained by 'attaining. '  "37 

(III) Chi-tsang: These points on prajfia and NirvaI).a that Seng-chao 
brought to light, are precisely as they have been set forth in the Prajfiii-
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piiramitiisutras and the Siistra. And it is these, again that Chi-tsang also 
brought to the fore as the essential points in the philosophy of the Ma­
dhyamika, by drawing attention to the need for non-clinging which is 
the skilfulness of the wise. His theory of double truth38 is an extension 
or an elaboration of the central teaching of the Madhyamika, viz., of not 
clinging to existence or to non-existence, not clinging to the sunya or 
to the asunya. To cling to the false notion of existence is the error of 
the common people (and of the Sarvastivadins) and to cling to sunyatii, 
which Chi-tsang takes as clinging to Nirva�a, is the error of the sriivakas 
and the pratyekabuddhas and to cling to the comprehension of neither 
existence nor non-existence is the error of the clinging bodhisattva.39  
The comprehension that is  truly non-clinging is "neither mundane nor 
ultimate, neither birth and death nor Nirva�a, not even the negation of 
mundane or ultimate, nor of birth and death, nor of Nirvfu).a." It is 
this that is the true awakening.40 Neither birth and death nor Nirval�a, 
this is the ultimate truth of things.41 But this is really not a rejection of 
anything.42 The wise who are skilful do not reject anything. "By not 
destroying, not violating the truth of derived name, the wise teach the 
ultimate truth of things." Not moving from the sambodhi, they establish 
everything.43  In fact nothing is denied, for the things of derived name 
are themselves in their ultimate nature the unconditioned reality. Here 
Chi-tsang quotes Seng-chao to the effect that things of the world are 
neither truly, i.e., absolutely existent nor purely illusory, and so the ' 
rejection is Rot of the things themselves. U It is the realization of the 
nature and distinction of the mundane and the ultimate truths, not 
clinging to these, that is the Middle Way. Chi-tsang's thought is certain­
ly one of the very best examples of the Madhyamika Way. His emphasis 
also is on the negative way, the way by which to reject at different levels 
the tendency to cling, and to realize the truly ultimate, the undivided 
reality. The rejection of clinging is the negative import of sunyatii and 
it is this that is emphasised in the School of the Three Treatises (S 
""" ''''" ) 4 [, IlRfl 7T' • 

(IV) T' ien-t' ai (7\:a:) and Hua-yen (_!!C) : The positive import of 
siinyatii, viz., the tathatii came to be emphasised in the T'ien-t' ai School 
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which takes as its basic texts the works of Nagarjuna, especially\ the 
Siistra along with the SaddharmapulJ#arika-sutra.46 It is to be noted that 
the philosoph y of Nagarjuna allows for conceiving the real as the 
ground of th� universe. This is in fact an essential import of dharma­
dhiitu; the real is the true root of things ; it is the imm!lnent as well as the 
tra�scendent. ; it is within the heart of all beings ; it is the ultimate goal 
of the whole course of life. But with Nagarjuna this is not the ultimate 
truth ; this is a way of expressing the essential nature of things, viz., 
that in their ultimate nature they are themselves the unconditioned 
reality. The conception of dharmadhiitu , viz.,  that the real is the ground 
of the universe, comes to be emphasised in the T'ien-T'ai School, and 
this is elaborated by the use of the conception of tathiigatagarbha as found 
in The Awakening of Faith.'? There comes to be in it a mixture of 
Vijiianavada also.48 While the distinction of the three charactersU or 
natw'es, viz . •  the real (parjni�panna ... ) .  the dependent (paratantra -fttftll.) 
and the illusory (parikalpita 5;}JiJ) , are framed in terms of Vijiianavada. 
the ten kinds of tathatii we are told have their basis in the Saddharma­
pllrJ4arika; these latter bear close relation to the nine kinds of inferior 
fathatii that the Sastra speaks of.60 The central doctrine of T'ien-t'ai 
is the "Integration of All Things," i.e. , that "all things and events of the 
phenomenal world, despite their manifold variety, are in a state of 
harmonious integration (41) , one with another. "�l This is not different 
from the teaching of the Prajfiiipiiramita-sutras when they say that every­
thing "tends" to everything else. b 2  We have already seen its place in 
the Philosophy of Nagarjuna ; it is an essential import of sunyata as rela­
tivity. This is also the synthesis of the real and the phenomenal, as con­
veyed in the teaching that the real is not anything apart from the 
world, it is the world itself seen with the eye of wisdom. Again, when 
the world is seen as distinct from the real the latter is the ground of the 
former. These ideas come to be developed in T'ien-t'ai. Again . in the 
true spirit of the Madhyamika we have the advice. "Only eliminate the 
ills but not the things .  The ills consist i ll the sensory clingings but not 
in the great functioning itself. " 5 2 \  • • •  "we can remain within that 
world without that fact causing any impediment to ourselves."S3 These 
features more or less hold good even in the case of Hua-ycn.5 4  The six 
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characters�� describe the mundane characters of things as each having 
, its own nature and function and yet being essentially related to all the 
rest ; the ten principles or theories (r� ) 56 state the dependence of the 
entire world on the dharmadhiitu , the true substance, the ground, of 
which the world is the appearance as well as the indescribability of the 
relation between the world and its ground in absolute terms. The ruling 
ideas of both these schools, as Professor Chan puts it, are I) the synthesis 
of the noumenon and the phenomenon and 2) idealism. ;'7 Of these one 
is traceable to the Madhyamika and the other, to Vijiianavada. 

But it must be noted that in Hua-yen and in T'iell-t'ai one seems to 
miss a stress on the negative import of stinyatii, which is prominent in 
the 'School of the Three Treatises' (':::fIfIi*). It is the real as the ground 
of the universe that comes to prominence in T'ien-t'ai and Hua-yen 
and it is the integration. the synthesis not o�ly among the "ten thousand 
things" but also of the noumenon and the phenomenon that has come 
to be emphasised there. 

(V) The ch' an (Zen) (") : That the real is inexpressible. that the 
fundamental nature of every being is the indeterminate dharma, the 
Nirva�a. which is the true Buddhahood. these are essential points in the 
philosophy of prajniipiiramitii. The aspiration of the farer on the Way 
is to become the Budc\h.a. The wayfarer does indeed cultivate the way; 
but from another point of view he does not cultivate any way ; he 
"cultivates by not cultivating." Again. he does indeed attain the bod/,;; 
but from another point of view he does not attain anything ; non-attain­
ment is his attainment. Again. while words. concepts. determinate 
modes of expression belong to the world of duality. the non-dual 
dharma, the ultimate truth lies beyond concepts ; words do not reach 
there ; the mind and all . its functionings cease. There is really neither 
the known nor the knower nor even the act of knowing. in the ulti­
mate truth ; it is the utterly inexpressible dharma. And yet it is the skilful­
ness of the wise that they teach the ultimate truth by means of concepts 
and conventional entities, without violating the true nature of things. 
As we have seen above. these are some of the salient features in the philo­
sophy of Nagarjuna. We have here the unconditioned. transcendent 
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nature of the ultimate and the conditioned, contingent nature of the 
mundane held in harmony. It is in the achieving of this harmony that 
the skilfulness of the wise consists. 

The Ch'an (.) School58 laid its emphasis on one of the two sides of 
these salient points and came to hold more and more to direct transmis­
sion than to the written scripture, to the inexpressibility of the ultimate 
truth rather than to the usefulness of communication by means of 
words, concepts, conceptual formulations. The Ch' an School accepts 
the real as the very nature of all ; and so in truth it is not anything 
"attainable." In the last resort nothing is gained ; in truth , the way 
cannot be cultivated, and it is not of any use to rely on the scriptural 
teachings. 59 It must not be forgotten that in all this Ch' an is speaking of 
what constitutes the highest truth in the Way the Buddha showed. In 
this it is directly traceable to the prajnaparamita and to the philosophy of 
Nagarjuna. But it was the negative import of sunyatti in regard to the ulti­
mate truth that the Ch' an chose to take up and develop . Even there it 
differed from the School of the Three Treatises in so far as it chose the 
way of direct insight and sudden illumination and did not see any use 
or mea�g in reasoned discourse on the truth of things. It teaches us to 
abandon words which are "useless furniture."6o "Simply void your 
entire mind: this is to have unpolluted wisdom."6l WIiat the Ch'an 
means here is the skilfulness Of non-clinging ; it is the "cultivation 
through non-cultivation" ; 6 2  it is an abandoning not of cultivation but 
of one's clinging to it. This is to "be amid the phenomenal and yet 
devoid of the phenomenal."6 3 By a way rather different from the other 
schools Ch' an seeks to reach the same goal of "synthesising the sublime 
with the common."64 

The spirit of the Mtidhyamika philosophy : It is essen tial to bear in mind 
that the philosophy of Nagarjuna has no disdain for I'yavahtira where it 
is that thought and language hold. The main purpose of the negative 
arguments in the Ktirikii was to expose the self-contradictions inherent 
in the position of the Sarvastivadins who dung to the determinate as 
ultimate, the relative as self-contained. This is the error of misplaced 
absoluteness. The major function of the negative arguments in the 
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Karika is to reveal the relativity of the mundane ; the question of the 
ultimate reality constitutes a minor part. It is the error in regard to the 
mundane nature of things that needs to be cleared up first. With the 
revelation of the essentially conditioned, non-substantial, relative nature 
of things, the tendency to cling might again operate, tending to end in 
negativism. This is an error in regard to the ultimate nature of things 
and it is in regard to this error that the fiinyata of fiinyata has been taught. 
What is sought to be revealed thereby is the non-ultimacy of the 
relative in their relative nature ; the conditionedness of the conditioned 
is not their ultimate nature. The unconditioned is again not anything 
apart from the conditioned. The ultimate truth about the conditioned 
is that it is itself the unconditioned reality, the Nirv3.r.ta. This is the basic 
teaching of the Madhyamika. The very important import of this truth 
is that to realize the ultimate is not to abandon the mundane but to learn 
to see it "with the eye of wisdom. " To live in the world is itself to 
realize the Nirv3.r.ta. What needs to be abandoned is one's perversions 
and false clingings. It is clear that this applies not only to actual life but 
to words, concepts, understanding, systems of understanding. 

The conditioned is the unconditioned. This is indeed a paradox, but 
the paradoxical nature of this statement is just as it should be ; for in 
this there is a "confusion," a mixing up of two orders of being. This 
mixing up is only a reflection of what we ourselves are. Man is at cross 
roads. He is aware of the unconditioned and knows also the conditioned. 
With the unconditioned in his aim he has his concourse in the "rounds 
of birth and death," the world of mundane existence. It is this sense of 
the unconditioned that acts as the very spring of all his activities, theore­
tic and practical. It is this that lends meaning to the otherwise mute. 
The wise do not abandon things saying that these lead them to con­
tradictions and conflict ; they preserve these and abandon the roots of 
conflict, viz., ignorance and passion. Having abandoned these they 
freely use concepts, construct even conceptual systems if need be in 
order to root out conflict and suffering. Opposing statements do not land 
them in conflict for they are free from clinging. Suffering of life does 
not prompt them to abandon life ;  they live their lives putting an end to 
the root of suffering. It is their mission to help all to attain to the 
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Highest Good. The height to which the Madhyamika would take w 
ultimately is one which is the meeting point of all systems. And it is 
also the meeting point of the root and the branch, the noumenon 
and the phenomenon. It is an understanding that is non-exc1wive. It is 
a comprehensive attitude where one takes interest in every litde thing 
without being confmed anywhere ; for here one is aware of the place 
and function of everything in the grand system as well as of its ulti­
mate meaning. It is this that the Sastra means when it says that not 
violating the derived name the wise teach the ultimate truth. To use 
the language of the Siistra, the wise are like the dragon that keeps its 
tail in the ocean and its head in the sky and brings down showers on 
earth.N 
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I .  Th� Works (If Nifgifrjuna that are (I) available In orginal Sanskrit (II) attributed to 
him in Chinese and/or Tibetan traditions as well as (III) their restorations and re­
translations by modem authors have all been noted on pp. 3 4-37. 

On life and work of Nagarjuna cpo also r) Mochizuki Shink5, Bukkyo Da(jitttl, 
vol. V, Pp. 499Sa-4997b and Wintemitz, History of Inaian Literature (Calcutta 
University, J93 3 ) , vol. II, pp. 341-3 S � .  

II. PrajRifpiiral1Jitif-sutras, eaitions and Chinese translations: r)  Paiieavil1Jsati-siihasrikii anti 
2) A!tasiihasrikii: 

I ) PaReavimsatisifhasrikif-prajRiIpiiramitii, ed. Nalinaksha Dutt (Calcutta Oriental 
Series), London, 1934. This is a rearranged version of the original Pafluvi,nsati to 
suit to Abhisamayiflankara of Maitreya (abhisatnayillankaranUslrt(lll samioJhitii) . 
Still, except for the ditferences in division that are due to rearrangement, the skt. 
text closely follows .fiiJ�I!Ii�.$tII!, T. 223 , which is Kumlrajiva'. translation 
of PaReavimiati. The text edited by Nalinaksha Dutt is incomplete; only the tint 
4bhisamaya is published which corresponds up to the end of prakaratk' XXVI (.!t 
dL) of T. 223 . 

There are two complete translations of PaReavimiat/ in Chinese: 
I) TaisM 221 1if[:*:�fiE, tr. Mok�ala (291 A.D. ) ; see Bagchi. Lt Canon Boud­

dhique ttl Chine, vol. I , p. U I .  
II) T. 223 , "fiJ��I!Ii.$E, tr. Kumlrajiva (403-404 A.D.) ; see Bagchi, op., 

cit., p. 18s.  
The Mahif-pr'!;Riipiframitii-siistra is a commentary on the original PaReavimiali; 

both this Sutra and the Sifstra were translated by Kumarajiva. The SiIstra at'pean 
along with the Siitra (T. 223 ) in T. 1 509. 

1II) T. 222 :*:1I111! is an incomplete translation of PaReavimsati covering only up 
to the end of prakarlllJa XXIX (�1E&!) ofT. 223 . 

2 ) A!!asifl!srikif-prajFliipiIramitiI. ed. RajendraWa Mitra, Dibliotheca Indica, 
Calcutta, 1 8 8 8 ;  the text of A!!a. is incorporated in the Abhisamayiilankifrifloka, ed. 
U Wogiharl, Tokyo. 1932-193 5 ; this verSion is considered to be the earliest ver­
sion of the Prajnapannita; see N. Dutt, Aspects, pp. 39-40. The Sanskrit text of 
A!ta. (cd. R. Mitra) is consulted in the present worle specially ill regard co that 
portion ofT 223 for which no corresponding Skt portion has been publ,i.shed. 

The- earliest Chinese translation of A�!a. was by Lokak�ma {179 A.D.}; l1tfT� 
oti@ (T. 224) ; see Bagchi. op. cit. , pp. 39-40. 
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Cpo also: 
I) T. 225, *1Jl1l�, tr. Chih-chien (d. 273 A.D. ) ; see Bagchi, op. cit. , p. 289; 
II) T. 227. Ihll.Alt�i11t.m�, tr. Kumarajiva (408 A.D. ) ; see Bagchi, op. cit. , 

P· 289; 
III) T. 228, .ft�#IHij:l±l�=iS.ill!:t'fi!t1ilHt��! tr. Danapala (loth cent. A.D. ) ; 

see Bagchi, op. cit. , vol. II, p. 600. The Taish6 edition adduces Skt. parallels in the 
foot notes, T. 225, 227 and 228 as well as T. 224 are translations of Asta. 

For a short account of the di fferent versions ()f the Prajniipiiramitii-�;'itras, see 
Pro£ Etienne Lamotte, Le Trait<' de la Grande Vertu de Sngesse, vol. I, pp. vii-ix; 
Pro£ T.R.V. Murti, The Central Philosophy of Buddhism (Allen & Unwin, 1955 ) , 
pp. 83-84. 

Pro£ Koun Kajiyoshi in his JJMiJill!:t'f�O)�Jf� (WJ.)1H�.f*, JIOi(, 1944) has 
tried to trace the· original version of the Prqjniiparamita-st1tra by comparing the 
different versions that are now available . 

III . Editions of the Buddhist Canon itl Chinese: 
I) Tnisho-shinsht1..aaizokyo (*lEfJT�*.�). ed. Professor Takakusu and Pro­

fessor Watanabe, Tokyo, 1922-1933 (abbreviated in the present work as T. ) ;  
and 

II) Hsii-t' snllg-chillg ( •• �), Supplement to the Kyoto Edition of the Chinese 
Tripitaka (pub. Zokyo Shoin Tokyo, 1905-1912), reprinted, Commercial Press, 
1923· 

III) .i}!!, publ. x»flP<1*� is an excellent annotated edition of selected texts, 
including *�Il� (� 1-34) and +f±IIIt�tylli (� 1-1 5 ) . 

IV. Modem Catalogues and Indices: 
I ) ShOwn HObo So Mokuroku (lIfrflliS.� � ifk ) *lEfJT�*.�, j3IJ�, 1929. 
2) Bussho Kaisetsu Daijitetl (.ft.M�*i$jl4, *JI{l±lJl&/iif:, Jl{Ji(, 193 1 ) 
3 )  Nanj6 Bunyii, Catalogue of the Chinese Translation of the Buddhist Tripi!aka, 

Oxford, 1883 ,  rev. ed. Tokyo, 1929; 
4) P. C.  Bagchi, Le Calion Bouddhique en Chine, 2 vols. (Librarie Orientaliste 

Paul Gunther, Paris, 1927 and 1938 ) ;  
5) Daijo Tokiwa and Unrai Ogiwara, Japanese Alphabetical Index of Nanjio's 

Catalogue of the Buddhist Tripitaka, Nanjio-Hakushi Kinen Kakkokwai, Tokyo. 
6) Hobogirin (is 'IUiff,+;), Fascicule Annexe, 193 1 ;  and 
7) Fo-tsang tzu-mu yin-te, Combinl'! Indices to the Authors and Titles of Books and 

Chapters in Four Co llections of Buddh ist Literature, Harvard-Yenching Index Series 
I I ,  in 3 vols., 193 3 .  

V. Dictionaries: 
I ) Mahiivyutpatti, ed. Sakaki Ryosaburo (M�:t,�*:m) 2 parts (��*Ji(tlflj, 

�, pt. I, text, 1916 and pt. II ,  Index, 1925 ) ;  
2)  Mahiivyutpatti, ed., Wogihara Unrai, Tokyo, 1926 ; 
3 ) Mochizuki Shink6, Bukkyo Daijiten (1�ft*ii$JlbJtrrffl, Tokyo, 1954) ; 
4) Oda T6kun6, Bukkyo Daijiten (*1t'lfr.5, Tokyo, 1917) ; this has a Chinese 

translation by Ting Fu-pao (1"G1*, .ft**ii$jl4, Shanghai, 1919); 
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5) Fa-hsiang tz'u-tien (*1f,1;t, �miti$JI4) in 4 vols. , Commercial Press, 1939 ;  
6) Sonthi l l  W. E.  and Levis Hodous, A Dictionary of Chinese Buddhist Terms 

(K. Paul , Trench, Trubner & Co., London, 193 7) ; 
7) O. Rosenberg, Introduction to the study (!f Bllddhism according to Material pre­

served in China and Japa", pt. I, Vocabulary (ii/Il��Jf�lli$.), Tokyo, 1916. 
8 )  Pali-EI�lJlish Dictionary by T. W. Rhys Davids and William Steed, Pali Text 

Society, London. 
9) Nyanatiloka, Buddhist Dictionary, Island Hermitage Publication No. 1 ,  

Frewin & Co. Ltd. ,  Colombo, 1956. 

VI. Studies or Explanatory Notes on the Prajiiiipiiramitii-siistra by the ancient Chinese and 
Japanese Scholars: 

I )  Hui-ying _� (6th cent. ) ,  *�li'�liff (Sub-commelltary on the Mahii-prt!jilii­
piiramitii-siistra) ; available only in fragments in HSii-t'sang-ching, vols . 74 and 87 ;  
contain chs .  I ,  VI ,  XIV-XV, XVII, XXI and XXIV, the explanatory notes re­
spectively on chs. I, XIX-XXI, XXXII-XXXVI, LIX-LXIV and LXXV­
LXXXII of the Siistra. 

This work has been referred to by Prof Oemieville in his review of prof 
Lamotte's tr. (vol. II) of the Siistra; see Journal lt5iatique, Annee 1950, fascicule, 
no. 3 (pp. 375-395) ,  pp. 376-3 77 and p. 377, n. I .  

On Hui-ying see *liili{!9f'J T 2060, p.  630b. 
2 ) Chi-tsang (549-623 ) has commentaries or explanatory notes on the Three 

Treatises, viz. , I) Madhyamaka-siistra, II) Dvadasamukha-siistra and III) Sata-siistra; 
these are respectivelyt:p lJlfnllijlf (T 1 824), +=m�il (T 1 825) and aflilil (T 1827). 
He has also such independent works as 

I) =fnlI�� (" The Profound Mea"i",'! of the Three Treatises") , 
II) *��� (" Expositio" of the Profound Meaning of Mahayalkl") , 
III) =Mfl (" The Meaning of the Two Tmths") 
All these works of Chi-tsang have profuse citations from the Prajnlpiiramitii­

lastra, usually referred to as "fnlI, *�, or �li'�. In the beginning of=I1t. (T. 
1 854) he quotes Seng-chao to the effect that although the four treatises (viz. ,  the 
Three Treatises and the Prajfiiipiiramitii-Siistra) differ in their names and in their 
divisions of subject-matter, still, all of them ultimately return to the Great Truth; by 
means of the Two Truths they bring to light the Way that is not two, i.e., the 
Nondual Way (98a). 

One would not miss noting this unity of thought especially in regard to the 
Kiirikii and the Siistra in the writings of Chi-tsang; although he did not write a 
separate commentary on the Siistra still his works could as well be taken as �o many 
foot-notes to the different topics in that text. 

3 )  Hui-yiian _it (523-592) ,  *�.lUr (Exposition of the Meaning oj Mahii­
yana) (T. 1 8 5 1 ) . This is a Compendium on Mahayana anJ it is a very useful work. 
It has arranged .the various topics under five headings: A) The Scriptures, B) 
Their Meaning, C) The Elements of Oefilements, viz. , ( I )  klda (afflictions) and 
(II) karma (deeds) ,  0) The Elements of Purity, viz.,  (I) hetu, the root or the cause 
and (II) phala, the fruit or the effect and E) Miscellaneous topics. The last part E) is 
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lost. There are in all two hundred and twenty sub-headings for so many topics; 
in all these, every topic is explained in accordance with Abhidharma, Satyasiddhi 
and Mahayana and under the last mentioned the Prajfliiparamitif-silstra is quoted 
throughout, of tell at great length. This work was of help to me in organizing the 
materials collected from the Siistra. The Taish6 edition bears the notations indicat­
ing the references to the chapters (�) in the respective texts quoted, including the 
Sastra. 

On Hui-yiian, see MiFIi{\9fW: (T 2060) 489c-492b. 
4) Ancho, a Japanese Buddhist monk, has his Notes rp�#ifEliC on Chi-tsang's 

Commentcrry on the Madhyamaka-slistra (T. 2225 ) . This was composed in the years 
801-806; see Fung Yu-Ian, History of Chinesc Pizil(ISOpl,y, vol. 1I ,  p. 727. 

5 ) *"re:¥rii��fUI ( n  **iJIUJ! vol. 27 PP' 457-5 39) of 13 w, (of fv,�, l\trkP 
lI� ) (compiled 1668 A . D . ) is a useful index to the Siistra, 

VII. Works by Modern Authors: 
1 ) Etienne Lamotte's Le Traite de la Gra/lde Vertu de Sa.�essc de Nifgarjuna vols . 
I and II (Bureaux du Museon , Louvain, 1944, 1949) .  
Tht rwo following works contain extracts from the Siistra in English translation 
on different topi cs :  

2) H .  Vi, The Vaisc!ika Philosophy (Oriental Translation Fund, New Series, 
vol. XXIV, pub!. Royal Asiatic Sociery, London, 1917)  and 

3 )  Kimura R yiikan, A Historical Study 4 Hillayii/III lind Mahayana and the origin 
oj Mahayana Buddhism (Calcutta Universiry. 1927) .  

The relevant works b y  modem authors 0 11  the general history and philosophy 
of Buddhism have been referred to in the Introduction and in the Conclusion. 
Of studies by modem scholars in regard to the general philosophy of the 
Madhyarnika, in addition to the ones mentioned in the present work. these need 
mention: 

I ) Yamaguchi . 5 . •  The Colltrovcrsy <1' E:dstellcc IIl1d NOIl-c."(istellce in BuddJ,isl/l 
(f;J!ltJclc:;trt IHd!1Ii C 'M' C ��) Kobundo. 1941 ; 

2) Yamaguchi . 5.,  Essays 011 Madhyam ika B"ddllism (rplflI4llf:t3�5:lt) Kobundo. 
1944 ;  

3 )  Nagao Gadjin. " The FUlldallJelltll1 St'lIIdpoillt (1' ti,e Madliyamika Philosophy" 
(rpllHg"ll:(7)f1l*I¥J.ft..lI!. :rg¥ffl?E. 110S. 3 66, 368. 370. 371 of I947-48) ; 

4) Miyamoto. 5 .• Thought cif tlie Middle Hlth mId lIS Development (rpil.'�H�lk. 
-a.:t(7)JI�. is.tir. Jl!:Jil:. 1 944) and 

5 ) Miyamoto. 5 . ,  The Prillcipal Middletless, Mala ,'v[lIdhym/la alld the Voidness , 
Slillya (m*rp c �(���(7)m*�JJijj) jfl-",w. >l!frI:. 1943 ) . 
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Preface 
1 See Professor Demi�ville's review of 
Professor Lamotte's Le Traite De La 
Grande Vertu De Sagesse, vol . II, Jour­
nal Asiatique, (Annee 1950 pp. 375 -395 ) ,  
P· 3 80. 
S On the life and work of Kumarajiva, 
see his biographical account in Kao­
stng-chuan, T. 2059 : 33oa-333a. Pro­
fessor T'ang 'Yung-t'ung has a whole 
chapter on Kumarajiva and his dis­
ciples : Hall Wei Liang-chin Nall-pe;­
,h'ao Fo-chiao Shih (�.mff��t�� 
ttJil!, tf:l •• JIIi , �tJ1l:, 1955 ) , vol. I, pp. 
278-340. Cpo also Professor Tsukamoto, 
S",dies ill Chao Lun, Kyoto, 1954 ,. 
.Wf�, $ilta, J1I:tnm), pp. 130-146i 
Dr. P. 'C. Bagchi, Le Canon BouJdhique 
en Chine, I, (Paris, 1927), pp. 178-200i 
W. Liebenthal, The Bork of Chao, (. 
�) (The Catholic University of Peking, 
1948) , pp. 1 ff. and p. 67, n. 241 .  Dr. 
Bagchi and Professor Liebenthal give 
translations of extractS from Kao-sellg­
,hI/ali. Professor Demieville, op. cit. , 
also gives a shorr account of Kumara­
jiva. 
3 While the generally accepted dates for 
Kumarajiva and his disciple Seng-chao 
are 343 /44-41 3  and 383-414 respectively 
Prof. Tsukamoto (op. cit. p. I l 3 )  pro­
poses the dates 3 50-409 and 3 74-414 
respectively. 
, See Uebenthal, op. cit. , p. 3 .  
� For an account o f  the translations by 
Kumarajiva, see Bagchi , op. cit. , pp. 

H 5 

185  ff. i see Bibliography for the differ­
ent translations of the Alta and the 
PaRcavimsati. 
e See T'ang Yung-t'ung, op. cit., pp . 
301-302. 

It is possible that this text bore the 
tides Upadda (fi���) as well as 
Vyakhyasilstra ( •• ) i see Lionel Giles, 
D.  Litt., Descriptive Catalogue of the 
Chinese Manuscripts from Tunhuang in 
the British Museum (London, 1957), 
nos. 4214-4257. The huge number of 
manuscripts recorded here point to the 
great popularity that the text e�ioyed. 
For the Tunhuang MS. of the �6stra 
see also, An Analytical List of the Tun­
huang Manuscripts in the National Library 
of Peiping .1Im •• (compiled in 
Chinese, by Ch'en Yuan, Academia 
Sinica, Peiping, 193 1 ) Vol. S, pp. 4+4-
45 · 

According to Seng-jui, this text 
must have been of phenomenal propor­
tions . In his Introduction to the S?tstra 
he says that even the abridged version 
of, this text had a hundred thousand 
verses of thirty-two syllables i Kumira­
jiva rejected two thirds of it and thus 
got these hundred scrolls (chiian).  And 
he tells us that Kumarajiva specially 
abridged the text for the sake of the 
Chinese who love brevitYi otherwise 
the text would have had a thousand and 
odd chapters (chiian) (whereas now 
it is in just a hundred (chuan)). See 
T. 1 509, 57b. 
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7 For these, see the Bibliography. 
Chapter I 

1 Max Walleser, Life �r NiiJtiirjuna from 
Tibetan and Chinese Sources. (Asia 
Major, Hirth Anniversary Volume, 
1923 ) , p· 424· 
2 Cpo Prasannapadii, p. 3: viditiiviparita 
prajiiiipiiramitiinitef!. 
3 Ct . Asanga, ll[ar:r fntj  (Madhyamakiinu­
gallla-siistra) T. 1 565,  p. 40a-c. 
4 See K. R. Subramanian, Buddhist Re­
mains in Andhra (Diocesan Press, Veprey, 
Madras, 1932) , pp. 53-63 . 
5 Our sources for the traditional ac­
counts of the life ofNagarjuna, many of 
them short and scrappy, and mostly 
filled with legends, are these : I) In 
Sanskrit: A) Laflkiivatiira (Sagiithaka) 
B) Maiijusrimulakalpa, C) B�a's Har!a­
carita and D) KalhaI}.a's RiijataraflgilJi; 
II) In Chinese : A) The Biography of . 
Niigiirjuna attributed to Kumarajiva 
(T. 2047) , B) and the biographical 
account in Hsiian-tsang's Hsi-yii�hi (T. 
2087) , 929a-930a (Watters, On Yuan 
chwqng, II, pp. 200-20B) ; III) In Tibe­
tan: A) The History of the Eighty-four 
Sorcerers, B) Pag-samjon-zang, C) 
Taranatha's Hitory of Buddhism; and to 
these there can be added D) Buston's 
History if Buddhism (English Transla­
tion by E. Obermiller, pub\. Heidel­
berg, 1932 ) . Most of these sources have 
been considered by Max Walleser in 
his Lije of Niigiirjuna. While certainly 
much discount has got to be made for 
the legcndariness and for the mutual 
conflict among these accounts as well as 
for the other fact which goes to explain 
[Q some extent their conflicting nature, 
viz. ,  that the Tibetan sources mix up 
the two Nagarjunas, the Madhyamika 
philosopher at the beginning of the 
Christian era and the Siddha Nagarjuna 
coming some four hundred years later, 

it is to be remembered that this case of 
confusion hardly pertains to the Chinese 
sources which are earlier. Further, inas­
much as the bare historical accounts 
singled out from those of the former 
agree with those of the latter they can 
be reasonably accepted as pertinent not 
to the later, but to the earlier Nagar­
juna, the subject of our study; e.g. ,  his 
connection with the Nagas and his 
having brought the Prajiiiipiiramitii­
sutras from them, as well as his friend­
ship with the Satavahana king. 
8 As K. R. Subramanian (op. cit. , pp. 
59-60) observes, in aU the inscriptions 
so far discovered at Amaravati, there 
is no mention of Nagarjuna. The men­
tion of a Nagarjunacarya atJaggayapeta 
is rather late. This circumstance as well 
as the circumstance of there having 
been two Nagarjunas with their bio­
graphical accounts mixed up have led 
some to doubt and even to deny the 
first Nagarjuna's connection with Ama­
ravati : see N. Dutt, Notes on the Niigar­
junikoIJ4a Inscriptions (Ind. Hist. Qly., 
VII, 193 1 ) pp. 63 3 ff. and K. Gopala­
chari Early History of the Andhra Coun­
try (Univ. of Madras, 1941 ) pp. 125-
126, n. B.  For the opposite view, viz., 
that the phi losopher Nagarjuna him­
self sp,ent his later days at Bhramara­
giri (Sriparvata) ip the monastery built 
for him by the Satavahana king, see 
P. S. Sastri , N�,?iirjuna atld Aryadeva 
(Ind. Hist. Qly., XXXI, 1955  pp. 193-
202) and K. R. Subramanian, "p. cit. I t  
appears that inasmuch as all the avail­
able accounts agree in saying th,at Na­
garjuna was a friend of the Satava­
hana king (Kumaraj iva's "South Indian 
king"), as Hsiian-tsang's description of 
the monastery agrees with the findings 
in Nagarjunikon4a (despite the serious 
mistakes the Chinese traveller made ill  
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his account of the topography of the 
area at large) and inasmuch as these 
accounts of Hsiian-tsang cannot possi­
bly be about the Siddha Nagarjuna, 
for the latter can hardly, be held to have 
been the friend of the Satavahana king. 
the tradition that connects the earlier 
Nagarjuna with Bhramaragiri can be 
accepted. On thr identification of Bhra­
maragiri with Sriparvata all well as on 
other names connected with Nagarjuna. 
see K. R. Subramanian. op. cit. and P. S. 
Sastri. op. cit. 
7 Max Wa1leser. Life of Nagarjuna. p. 
427. While the Saraha of the Tibetan 
tradition may be the teacher of siddha 
Nagarjuna, one has to take note of the 
mention by Asanga of a Rihulabhaclra 
as a renowned teacher of the Madhya­
mika Philosophy; see MRlf!. T. IS6S. 
P· 4ob. 
8 T. 2047. 1 84b. I Bsc. 
D Pag-SIltPI-jon-zang says that Nagarjuna 
began to study Sarv5stivada in his 
eighth year under Rahula and was 
given initiation; see Sunirikumar Pa­
thak, Life of Nagarjuna (from Pag� 
jon-zang) , (Ind. Hist. Qly.. xxx. 
1954) p. 93 ; see Max Walleser, Lifo of 
Ntigarjuna pp. 437-3 B .  It is difficult to say 
who this Rahula is and to which Nagar­
juna this refers. It may be recounted 
that the study of Sarvastivada as a pre­
liminary in their career was common 
to many Mahayana teachers; Vasuband­
hu and Kumarajiva are examples. 
10 T. 2047 : 1 84C, 1 86a; cpo Max Wal­
leser, Life ofNagarjuna, passim. T. 2047. 
1 846 speaks of Niigiirjuna's being 
given the Mahayana siitras by an old 
bhi� and later, after speaking of Na­
garjuna's wandering in search of more 
siitras, it states (184c) that a Mahanaga 
took him into the sea, opened up the 
"Treasury of Seven Jewels," laid before 
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him the case that contained them and 
gave him to read the Vaipulya-siitras 
of measureless subtle doctrines. See also, 
ibid. 1 8  SC and 1 86a. 
11 Max Wa1leser Life of NiIgiIrjulfQ, 
p· 427· _ 11 On Deva (Aryadeva), the celebrated 
disciple ofNag¥.juna and the author of 
CatufUataka (SataiiIstra) , see Candra­
kim's introduction to his commentary 
on this text (ed. Vidhusekhara Bhat­
tacharya, Visvabharati, Santiniketan, 
1931)  .. see also Ind. Hist. Qly., VI, 
pp. 193 If. For a traditional graphic 
accouht 6fDeva's meeting with Nagar­
j� see Watters, 0p. cit. , pp. 200.:..201 
cr: 208'1: 929a-b). The Chinese Tripi­
pka Q)!ltains a bibliography of Deva, 
also altrihuted to Kumarjiva; see T. 
2048• 
13 For a slightly different account see 
Kumlrajlva, T. 2047: 185a-b, I 86b. 
• It is necessary to note that the SiIstra 
men to alchemy and the exchanging of 
gold coins for copper ones; see ibid. 
643, 195C and 298b; cpo Max Wa1leser. 
3" cil., p. 4'-7, 430. 

T. 2047: 184C, I 86a. 
18 Max Wa1leser, Life of NiIgilrjuna pp. 
431-32. 
17 These are SuhrllekhiI (Chin. tr. T. 
1672, 1673 and 1674) and RatniIvall 
(available in fragments in Sanskrit: cbs. 
I, II and IV, ed. and tr. G. Tucci, JRAS, 
1934, pp. 307-325, 1936, pp. 237-252, 
4'-3-435). SubrllekhiI was translated by 
Dr. H. Wenzel from Tibetan into 
English: NiIgiIrjuna's Friendly Epistle 
(JPTS, 1886, pp. 6-32). For other trans­
lations see Winternitz, op. cit., R. 347, 
n. 3. T. 1672 was translated into Eng­
lish by S. Beal; see Ind. Antiq. 1887, 
pp. I� If. 
18 Cpo �'s Har�ta, ch. VIII: 
trlsanuultlJhipataye JiItaviIhananiImne na-
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mulraya su�r.Je sa dadau. 
1. Epigraphia Indica, vol. VIII (1905-
1906), p. 60: tisamudatoyapitavahanasa 
• . . ekabahma�asa. 
20 See H. C. Raychaudhuri, Political 
History oJAncient India (Calcutta Univ., 
1953 ), p. 491 and ibid. n. I ;  K. Gopala­
chari, op. cit., p. 5 1 .  
21 Cpo ibid. for Professor Rapson's view. 
22 History of India, Pt. I (S. Visvanathan, 
Madras, 1950), p. 102; K. Gopalachari 
(op. cit. p. 55) assigns to Gautarniputra 
82-106 A.D. Professor P. S. Sastri holds 
that, liala, an earlier Satavahana king. 
as well as Vatsyayana. the author of the 
commentary on the Nyayasutras were 
contemporaries of Naga�una . He also 
asserts that this Vatsyayana is identical 
with the author of the Kamasufras and 
that the Kuntala referred to there is the 
immediate successor of Hala. Thus he 
holds that Nagarjuna was a contem­
porary of Hala an? Kuntala as well as 
of Gautamiputra Satakartti .  He assigns 
Gautamiputra to 70 A.D. and Hala to 
10 A.D. (cp. P. S. Sastri, 0p. cit. , p. 202). 
28 H. C. Raychaudhuri. op. cit., pp. 
495 ff. See Purushottam Lal Bhargava, 
The Satavahana Dynasty of Dakp�apatha 
(Ind. Hist. Qly.. XXVI, Dec. 1950, 

PP. 325-329) fqr a fresh proposal of 
dates for the Satavabana kings; this 
author assigns to Hila 46-51 A.D. and 
to Gautarniputra 106-137 A.D. and tries 
to show that this chronology is in per­
fect accord with all the facts of which 
we are aware. 
2' For a comparative list of the differ­
ent Puril}.ic accounts of the reign­
periods of the Satavahana kings, see 
D. R. Mankad. Purii�ic Chronology 
(pub!, Gangajala Praka§ana; Charotal 
Book Stall. Anand, Gujarat), p. 101. 
Robert Sewell, in his Historical Inscrip­
tions of Southern India (Madras Univer-

sicy Historical Series, ed. S. K. Aiyan­
gar, Madras, 1932) assigns to Hila 69 
A.D. and to Gautamiputra 1 1 3-13 8  A.D. 
16 Watters, op. cit., II, p. 104. 
28 Ibid. , I, p. 245 . 
27 R�ii7tararigi�i, I, 173 ff. 
28 The date of Kaniska I is still a dis­
puted point, but the 

·
generally accepted 

date of his accession is 78 A. D. For a 
fresh discussion of Kaniska's date see 
Sudhakara ChattopadhyaYa. Early His­
tory of North India (Progressive Pub­
lishers, Calcutta, 1958) , pp. 74-81 and 
95-97· 
29 See Siistra 70a, 92a, 273a, 341C, 343a. 
The Chinese Collection has three Vib­
hiisii texts: T. 1545 , T. 1546 and T. 
1 547. The first two are close to each 
other but the second is incomplete. 
The first one is the Abhidharma-mahii­
vibhii�a-siistra (tr. Hsiian-tsang). The 
third, T. 1 547, seems to be a different 
text. While the first two are said to 
have been compiled by 'five hundred 
arahats', the third one is attributed to a 
Shitohanni (Katyayani putra?). 
29a ]Riinaprasthiina has two different 
translations in Chinese : T. 1 543 and 
T. 1 544. For a recent retranslation of 
this text into Sanskrit. see Santibhiksu 
Sastri. ]Riinaprasthiina-siistra, Vi�va­
bharati University, Sanriniketan, 1955.  
80 Watters, (lp. cit. , I, pp. 270-278. 
81 T. 2049: I 89a-b. Pararnarma work­
ed in China 546-569 A.D. 
82 Siistra, 70a. 
88 Whi le the whole of the present work 
may be said to be an attempt to lay bare 
the different meanings of this central, 
the most basic concept, sunyatii, we 
may note here roughly its chief im­
ports: I ) In reference to vyavahiira, the 
mundane nature of things, it means 
basically nai�sviibhiivya which means 
devoidness of self-being, of uncondi-
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tioned nature; this means the relativity, 
conditionedness (pratftyasamutpaaa) , the 
non-substantiality of the elements of 
existence; this is also conveyed by 
upiidiiya prajRapti, derived name, which 
means that the presence of names does 
not mean the reality of the named; as 
relativity sunyatii has also the import 
of the relative, conditioned, non­
absolute nature of all specific views. 2) 
In reference to paramifrtha, the ultimate­
ly true nature of things, sanyatii means 
the non-conceptual, non-phenomenal, 
undivided, indeterminate nature of the 
absolute, ultimate reality, the full, the 
complete. These two are the principal 
imports of Silnyatii in reference to the 
true nature of things. 3 )  Sunyatii means 
also the awareness or understanding of 
this truth of things as well as the method 
of knowledge, viz., criticism, by which 
it is brought to light; in this sense Siin­
yatii is a synonym of madhyamii pratipat, 
the Middle Way, the way that sees 
things as they are. 4) Sunyatii means 
also the fundamental attitude in regard 
to things which arises as the result of 
this understanding, viz., anupalambha, 
the skilfulness of non-clinging, not 
clinging to the determinate as ultimate 
in its determinate nature nor clinging 
to the ultimate as anything specific. 
s ) To these there may be added an­
other important import of sunyatii, viz., 
the sense of the beyond, the thirst for 
the real, the thirst for fulfilment, which 
is the seat and spring of all the activities 
of man. See below p. 342, n. 84. 
34 Of the available recensions of the 
Prajlliipilramita, the A!1asiihasrikii is the 
earliest; at the latest it may belong to 
1St century ,B.C. ; see N. Dutt, Aspects, 
pp. 39-40 and 328; cpo E. ]. Thomas, 
History of Buddhist Thought (2nd ed. 
Barnes and Noble, N. Y., 195 1 ), p. 
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212, n.  I. 
86 That Nagarjuna was not the earliest 
to interpret the Prajffiipiiramjt�sUtras is 
perhaps borne out by such places in 
the Sastra where it refers to the differ­
ent opinions in regard to matters like 
the defmition of prajffii; cpo ibid., 1 39c. 
88 See N. Dutt, op. cit., p. 3 30-3 3 1 . 
87 For a complete list of citations from 
the Buddhist Scriptures in the Siistra see 
Mochizuki Shink5, Bukkyo Daijiten, 
vol. IV, pp. 3 322 If.;  the Ne�-bsiieh­
yiian edition of the Siistra has noted 
all citations in regard to cbs. I-XXXIV; 
Pro£ Lamotte op. cit. has identified 
many of these in regard to chs. I-XVIII. 
38 Kumarajiva's transl. of this Siltra, 
T. 475 (vol. '14: 53 7a-557a) ;  cpo also 
T. 474 (tr. Chih-chien) and T. 476 
(tr. Hsiian-tsang). See especially the 
section, Advayadharmadviira (T. 475 : 
550b If.) 
8 8  Cpo among other places, 168b, 97b. 
40 Cpo IQsyapaparivarta (Skt. text ed. 
Stael Holstein) pp. 82 ff. 
&l Daiabhumivibhii!ii-siistra, T. 1 521 (vol. 
26, 20a-122b) : ibid. 21b makes it clear 
that the text 15 intended as a commen­
tary on the Daiabhumika-satra. 
42 See especi ally ibid., 28c, 39a-40a, 
II7a-I I8b. 
48 Cpo Siistra, among other plact"S (ch. 
XXXI), 292a-c. Many references to 
Agamas are found throughout the first 
thirty-four chapters; these have been 
noted by the editors of the Nei-bsiieh­
yiiap. edition of this text. 
" Siistra chs. XII, XIV and LXX have 
references to the doctrines of sailkb.ya 
and Vaiksika; see below, cbs. VII and 
VIII. Siis';a, 54oc-547a gives a succinct 
account of the twenty-four t(lftvas of 
the SaDkhya. Daiabshumi-vibhii!ii men­
tions a number of non-Buddhist 
schools ; see T. 1521, 3 1c. Cpo Ratnavali 
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(JRAS 1934. P· 321 ) : Sasarikhyarllukya 
nirgrantha-pudgalaskandhavadiniim; prc­
cha lokam yadi vadaty astiniistilJyatikra­
mom. 
'6 Cpo Karika, XVI: 3 .  
.. See below, ch .  VIII. 
'7 Nagarjuna's Vigrahavyavartani is a 
sustained criticism of the Nyaya view 
of pramar;w (valid means of know­
ledge); it is to be noted that ibid., 
verses 21-28 bear out that pramalJas are 
accepted by the Madh yamika in the 
mundane truth. See below, cbs. IV and 
VIII. 
48 Cpo Vigrahavyavartanr, 70: 

Prabhavati ca lunyateyam yasya prab­
havanti tasya sarvarthii�; 

prabhavati na tasya kiRcin na prabhavati 
Siinyata yasya. 

Cpo also Karika, XXIV: 14. 
" T. 2047, 184c, 186b. 
60 On "UpoJeJa" being used as a tide 
of the �iIstra, see above p. 3 3 5, n. 6. 
61 Translated into German bv Max 
Walleser (Heidelberg, 1923 ). ' 
52 .Showa Ho-bO So Mokuroku (lIB:mtt 
'U�JH5�, Suppl. Vol. of Taisho Shin­
shu Daizokyo, 1929) vol. I, No. 4. 
PP· 697a-c. 68 Cpo Aksaraiatakam, The Hundred 
Lette,s, a Madhya mika text by Arya­
deva, tr. Vasudev Gokhale, pub!. In­
stitut fur Buddhismus Kunde, Heidel­
berg, 1930. 
" Cp. MahayanavimSika (ed. Vidhusek­
hara Bhattacharya, Visvabharati, 193 1) ,  
pp · 3-4· 
56 T. 1616; 864a refers to the VijRapti­
mctratii-siddhi-sastra; ibid. , 865a affirms 
the doctrine that there is only the viina­
na and not the external objects ; "and 
ibid. , 86� and 866a speak of " alayavij­
nana." 
66 Cpo Upayahrdaya (tr. Tucci: Prediri­
naga Buddhist Texts on Logic, Gaekwad 
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Oriental Series, vol. XLIX, 1929), intr. 
p. xi. 
67 See T. 1668 ; 606b if., 609a, and par­
ticularly 6I Ia if. expound alayavijnana; 
ibid. , 608a if. expound tatha gata-garbha; 
ibid., 606a cites from Larikiivatiira Sutra;. 
and ibid. , 595a, 599a and 60la have 
references to A�vagho�a. This is prob­
ably a commentary on �raddhotpiida­
sastra. 
68 These are respectively: I) T. 1 564 
(vol. 30, la-39b) ; II) T. 1 566 (ibid. , 
50c-13 5c), and III) T. 1 567 (ibid. , 
136a-1 58c) ;  (I) is translated into Ger­
man by Max Walleser, Die Mittlere 
Lehre (Heidelberg, 1912) . (II) and 
(III) are translated by me (unpublished). 
59 T. 1565 (vol. 30: 39C-50b) ;  see 
especially the opening section of the 
text, 39C-4OC. 
80 T. 163 I (vol. 32 :  1 3b-23a) ; Tucci 
translated this text from Chinese and 
Tibetan (Predirinaga Buddhist Texts on 
Logic, GOS, XLIX); the original 
Sanskrit text with Nagarjuna's own 
vrtti was edited by K. P. Jayswal and 
Rahula Sankrtyayana, App. to ]BORS, 
,XXIII. pt. 3. For a revised edition see 
E. H. Johnston and Arnold Kunst: The 
Vigrahavyavartani of Nagarjuna (from 
Melanges Chinois et Bouddhiques), 
The Saint Catherine Press Ltd. ,  Bruges 
(Belgium) , 195 1 .  
81 T.  1 521 (vol. 26; 20a-122b) ; this 
is perhaps referred to in the �astra 41 1 b 
(see ibid. with n. 15) ; this text cites 
very often verses from the Bodhisattva­
piitheya-siistra=Bodhisambhara-s7lstra (T. 
1660) which is also probably a work of 
Nagarjuna; these citations are not(;d 
in the Nei-bsiieh-yiian edition of T. 
IS2I.  
82 T. 1672 (vol. 32, 745b-748a), T. 
1673 (ibid. , 748a-7S Ia), and T. 1674 
(ibia. , 751a-754b) are the translations 
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of Suhrllekh3; T. 1656 (ibid., 493b-
505a) is the translation of Ratn3valr. 
63 T. 1654 (vol. 32 :  490a-491b); tr. 
into English by Pt. Aiyaswami Sastti 
(K. V. Rangaswami Iyengar Comm. 
Vol., pp. 485-491) .  
64 T. 1 568 (vol. 30: 1 59a-167c) ; re­
translated into Sanskrit by Pt. Aiyas­
wami Sastri (Visvabharati,· 1955) ;  Pt. 
Sastri has noted the passages that are 
quoted here from the K3rika. Chi-csang 
tells us that while the verse portion of 
this text is by Nagarjuna, the prose 
portion which is the commentary may 
have been the work of some later per­
son; see T. 1 825 : 178a. 
66 T. 1574 (vol. 30: 254a-b) retrans­
lated into Sanskrit by Pt. Aiyaswami 
Sastri: Bhavasnkriinti Sutra and Niigiir­

juna's Bhavasankriinti Siistra (Adyar 
Library, Madras, 1938). 
66 T. 1 575 (vol. 30 :  254b-256a) ; trans­
lated from Chinese into German by 
Phil. Shaeffer, Heidelberg, 1923 . 
67 T. 1 573 (vol. 30: 253a-c) ;  trans­
lated into English by Edkins: Chinese 
Buddhism, pp. 302-3 17; retranslated into 
Sanskrit by H.R.R. Iyengar, Mys. 
Univ. Journal, !. 2, 1927. 
68 T. 1660 (vol. 32 :  5 17b-541b ) ;  the 
vc:rses are attributed to Nagarjuna and 
the prose portion which is the commen­
tary is by a Bhik�u Tzu-tsai (isvara ?). 
39 T. 1675 (vol. 32: 754b-756b). 
70 References here are to A Complete 
Catalogue of the Buddhist Canon (ed. by 
Professor H. Ui and others, Tohoku 
Imperial University, Japan, 1934). 
71 This is not available in Chinese. Bud­
dhapalita and Bhavaviveka belong to 
two different traditions (the Priisan­
gika and the SlIiitantrika) of the Madhya­
mika School, although the difference 
between them is still far from clear; 
Candrakirti, a follower of the Priisan-
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gika tradition, often quotes from 
Bhavaviveka and criticises his way of 
interpreting the Miidhyamika-kiirikii; see 
the intr. portion of his Prasa1l11apadii; 
.::p. T.R.V. Murti, The Cmfral Philo­
sophy of Buddhism, (Allen and Unwin, 
1955) ,  pp. 95�8. 
72 ed. Louis de 1a Vallee Poussin, Bibl. 
Buddhica, IV, St. Petersbourg, 1915. 
73 The commentary on the DlliidaSa­
mukha quotes from it; cpo T. 1 568 :  
160a; Candrakirti very probably refers 
to this; see Prasannapada, p. 89. 
74 See above p. 3 3 7, n. 17. 
75 Niraupamya-stalla and Paramiirtha­
stalla, ed. and tr. Tucci, JRAS, 1932, 
pp. 309-325· 
76 Catubstalla, Ind. Rist. Qly, 1932: 
3 16-3 3 1 , 689-705 . These four according 
to Patel constitute the Catuhstalla; these 
obviously do not include

' Parallliirtha­
stava (Tucci) ; that must be counted 
separately and to these there must be 
added the Dharmadhiitustalla referred to 
above. 
77 I"d. Rist. Qly. ,  1957, PP. 246-249; 
cpo Sii.<tru, 100b. 
78 Cpo Bodlzicaryiivatiira, V., 106. 
79 For a carefully prepared bibliography 
of the Madhyamika works available in 
Sanskrit as well as those restored or 
retranslated, see T.R.V. Murti, op. cit., 
pp. 83-103 . 
80 See Siisfra, 60c-6IC. See ibid., S03C 
where reference is made to the presence 
of contending schools among the fol­
lowers of the Buddha during the five 
hundred years after His passing away 
when every one clung to his own way 
and failed to understand Him. This 
passage has its bearing on the Sarvasti­
vadins who clung to every specific 
element as substantial and self-being. 
Cpo ibid., 3 19h. That it was one of the 
great problems of Nagarjuna to find 
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and reveal the basic unity in the 
teachings of the Buddha is clear from 
such accounts as the four siddhiintas; 
see ibid., 59b ff., especially 6oa; see 
below, ch. V. 
81 For these terms see below, ch. III. 
81 See Siistra, among other places, 294b, 
6ena, 720a-b; see below, ch. Ill. 
83 Kiirikii, XXIV: 36 and 3 8 :  

Sarvasamvyavahilrilm Sea laukikan pra­
tibiidhase; yat pratrtyasamutpadaSanya 
tilm pratibiidhase. 
Ajiltam aniruddhail ca ku!asthalf ca 
bhavin-ati; vicitriibhir avasthabhih sva­
bhilve rahitam jagat. 

s. "Thirst for the real" is also called 
here "thirst for fulfilment;" "thirst" is 
my rendering for Jjt (e� seeking, 
longing) . See the very striking passage 
(Siistra 298b-299a) that describes the 
mind's thirst for fulfilment which 
comes to a rest with the realization of 
reality ,c" J{'J.J!J!;;f':A:�Jjt. See a 
similar expression, ibid. 450a : *"� • .l! 
Je:1ftJim*. See ibid. 6ob: Even the igno­
rant seek the pathway to reality. Cpo 
also I2sb, 164a and 192<:. Ibid. 292a 
refers to the Buddha's advice to look 
for reality and not to pursue names. 
Ibid. 562a : "Wisdom seeks, longs for 
reality." While Jjt. or Jjt� occurs 
frequently in the Sastra, we find also 
expressions like �� and .. � (marati� 
and dharmaramah) . 

N<;Ii�svabhavya meaning lacking self­
su fficiency, lacking self-possessedness is 
the basic import of !unyatil with regard 
to the mundane nature of things. A 
sense of insufficiency in regard to the 
relative, conditioned and contingent 
underlies even the critical examination 
I!lf categories in the Karika. In the Siistra 
this sense comes to be emphasized more 
clearly as the mind's longing for the real. 
86 Determinate=conditioned-condi-

tionally originated; also divided and' 
definite, in the same sense. See below, 
ch. II. 
81 see below, ch. IX. 
87 Karika, XXV: 9: 

Ya �iavanjavrbhiiva� upadilya pratrtya 
vii· 

so 'pratrtYiinupiidiiya nirviir;uJm upadi­
syate. 

81 See below, chs. IV and V. 
89 Kiirikii, XXIV: 14: 

Sarvam ca yujyate tasya sunyatil yasya 
yujyate; 

sarvam na yujyate tasya lunyam yasya 
na ru.;yate. 
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90 Ibid. XXIV: 10: 
Vyavaharam anilSritya paramartho na 

desyate; 
paramilrtham aniigamya nirvavam niId-

higamyate. 
81 See Siistra 6ob. 
" While dr!# (view) itself could be 
either wrong (mithyii) or right (sam­
yak) depending on whether it is cling­
ing or free from clinging, the usual 
tendency among the Buddhist writers 
is to use ((dr!/i" when not qualified by 
samyak to stand for false or wrong view. 
When the Karikii (XIII: 8) says " san­
yata has been taught as a remedy for 
all dmis, but they indeed are incurable 
who (cling and) tum sunyata itself into 
a dr!!i," it is referring to dr!!i as dogma­
tism which seizes the relative as ab­
solute. Ibid. XXVII: 30, distinguishes 
between drsti and saddharma, where 
the latter i� ·�amyagdr!!i, the right view 
of the mundane nature of things, viz., 
pratityasamutpiida. But dharma in this 
sense is the way and not an end in it­
self, a raft to be put away and not clung 
to. Cpo Majih., i, 1 3 5 :  kullupamam 
mayii dhammo desito nittharavatthiiya na 
gahavatthiiya; cpo also Samiidhiriija (q. 
in Prasannapada p. 135) : madhye'pi 
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sthinam na Mroti paf!4itah. On right 
view, see SiIstra 3 12C, 4l2b and 677c; 
see below, ch. V. 
93 Cpo Karikii, XXV: 24: 

Sarvopalamblwpasama� prapaRcopa-
iamab siva�; na kvacit kasyacit kaScit 
dharmo buddhena deSitah. 

U Cpo Candrakirri: Pras:mnapadl, p. 
57: paramiirtho hyiIryiI� t�imbhava�. 
96 Ibid., p. 494: kin tu laukikam vyava­
haram anabhyupagamya abhidhaniibhjd­
heyajRiInajReyaJila�m aSakya eva 
paramartho desayitum . . . tasmat . . . 
samvrtir adav evabhyupeya bhiijanam iva 
salilarthina. 
96 On the ultimate meaning of the sense 
of 'I: see below, ch. III; see also the 
author's paper, "The Sense of I" (Proc. 
Ind. Phil. Cong., 1956, 173-182). 
97 Cpo VigrahavyiIvartani, 2!r-30. 
98 Cpo Siistra, 75a, 2S3b. 
99 Kiirikii, XXIV: 18. 
100 Ibid. , XIII: 8. 
101 Ibid., XXIV: 8. 
loa Ibid.) XXV : 9. 
103 Ibid., X: 16; XXVII: 8. 
1M Ibid., XXIV: 14 
10'_ Siistra, 102a If. 
105 IMd. , 19Ia ff. 
106 Ibid. , 195c. 
107 Ibid. , 285b-296b. 
108 Ibid. , 298b-299a. 
109 Ibid. , 297b. 
110 Ibid. , 324b ff. ;  also ibid., 326b. 
111 See e.g., ibid. , 256b. 
112 Ibid. , 347a-3 5Ib. 
113 See ibid. , S63c-564a, also ibid., 653c. 
11, Ibid. , 692C ff. 
116 See especially section 79 of the 
Sritra, ibid. , G87e, ff. 
116 Kiirikii, XXIV: 10. 
117 See the colophon, 8iistra, 756c: The 
first prakara1Ja of the Sutra has been ex­
plained in the thirty-four chapters and 
this part is complete ; but from the 
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second praMratfa onwards Ktunarajiva 
abbreviated the text and picked up o�y 
the essentials. Cpo T. 2145 IfE=:atc., 7sb. Hui-yiian is known to have com­
piled an abridged edition of the Siistra; 
it is now lost, but the Chinese Collec­
tion preserves his Introduction to it; 
see ibid., 75b-76b. 
1 1 8 Many of these have been noted in 
their res,pecrive places. 
m See Siistra 288a If. on the teaching 
of the non-substanciality of elements 
(dharmii�) , and 298a If. on the teach­
ing of tathatii, dharmadhiItu and bhatako!i 
in the Agamas, the "baskets" of the 
sarvastivadins. 
lao See Ratlliivali, IV. 68 1f. (JRAS 
1936, pp. 250 ff); cpo Kimura Ch. II. 
111 SiIstra 3 19b makes an explicit re­
ference to this point: "During the five 
hundred years after the passing away 
of the Buddha, the Sangha was divided 
into two; some accepted the dharma­
sunyatii and some only the sunyata of 
the individual (pudgala); the latter said 
that the five skanJhas are real and that 
only he who receives the skandhas is 
sanya." The reference here to SarviIs­
tivada is obvious. 
122 It is necessary to note that the Pali 
Nikayas contain some Suttas that speak 
of the dharmaiIlnyata, e.g., Mahiisull­
Ratii-sutta (Majjh. ,  III, IO!r-IJ8) ;  Siistra 
(288a) refers to this as contained in 
the Samyuktiigama, the basket of the 
Sarvastivadins. 
123 8iistra, among other places, 86a, 
416a, 650C, 756b. 
12� Majjh. I, 190-191 :  Yo pO!;«asamup­
piidalll passati so dhammam pQSSiJti yo 
dhammam passati so PO!iccasamuppad4m 
passati; Samyu. II, 17: Ere te kaccayana 
ubho allle anupagamma majjhena Tathii­
gato dhammam deset;, avijjapaccayii safik­
hiira, safikharapaccaya vinRiifJam etc. ; cpo 
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also ibd. 20; one can consult the whole 
of Nidanasamyutta for the equation 
dhamma=majjhimiI Pillipat = paticcasa­
muppada. 
1 25 Cpo Kiirikii, XXIV: 18 :  

Yah pratityasamutpiida� sunyatiim tiim 
praeak!mahe; 

sa prajiiaptirupiidiiya pratipat saiva 
madhyama. 

126 Dhammaeakkappavattanasutta; Vina­
ya (Mahiivagga) I, 10 If., Samyu. V, 
420 If. ;  also Lalitavistara (ed. Lefmann), 
I, 416 If. and Mahiivastu (ed. Senart), 
III, 330 If. 
127 Majjh. II, 3 2 ;  Dhamman te desessiimi: 
[masmim sati idam hoti . • .  ;masmim asati, 
idam na hoti. (Calasakuludilyisuttaj . 
128 1bid. , I, 190-191 . 
129 Cpo Dhammaeakkappavattanasutta. 
130 S:lmyu. II, 17: Sabbam 'atthiti kho 
Kacciiyana ayam eko anto. Sabbam nat­
thiti ayam dutiyo anto. Ete ' te Kaccifyana 
ubho ante anupagamma majjhena Tatha­
gato dhammam deseti; ibid. 20: sayan­
katam dukkhanti . . . sassatam . . . paran­
/tatar[! dukkhanti . . .  ucchedam; also ibid. 
23 .  Cpo Karikii, XV: 7: 

Kiityayanavaviide ea asti niIstrti eobM­
yam; 

prati!iddham bhagavatii bhiiviibhilvavib-
hiivinii. 

1 81 Samyu. II, 17:  Lokasamudayam khc 
Kaeciiyana yathiibhritar[! sammappaFlFliIya 
passato yii loke natthitii sii na hoti etc. 
This is virtually what the SiIstra (59b If.) 
c:l:lls the "priitipak!ika-siddhiinta"; see 
below, ch. V. • 
'.S2 Samyu. IV, 400-401 ; cpo Siistra, 6oa. 
las Samyu. II,  60-61. 
134 Digba. II, 66 If. 
135 Samyu. III, 1 1 3 : rapam attato sama­
nupassati, rupavantam vii attiinam, attani 
va rupam, TUpasmim vii attam. These 
very four views when applied to each 
of the five skandhas become the twenty 
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kinds of the false sense of sel£ Cpo 
VibhiI�ii (T. 1 545 ) 36a If. 
188 Samyu. II, 19 ff; cpo Karika, XII : 1 . 
137 Samyu. III, 46 has this : ye hi ked 
,Shikkhave samana va brahmana va aneka­
vidham attana"; samanupass;manii sama­
nupassanti sabbe te pancupadanakkhandhe 
samanupassanti, etesam va annataram; see 
Sutra 545 b If. 
188 Udiina (P.T.S.) , pp. 66-69. The four­
teen questions are called "avyakrta" as 
the Buddha did not answer these but 
dismissed them as not fit to answer. 
These are four sets, all but the last framed 
in terms of the four extremes of is, is not, 
both is and is not, and neither is nor is 
not; the last is conceived only in terms of 
two extremes, identity and difference: 
I) the world is eternal; it is not eternal; 
it is both eternal and not eternal; it is 
neither eternal nor not eternal; 2) the 
world is evanescent; it is not evanescent; 
it is both evanescent and not evanescent; 
it is neither evanescent nor not evane­
scent; 3 )  the self exists after death; the 
self does not exist after death, the self 
both exists and does not exist after 
death, the self neither exists nor does 
not exist after death; 4) the individual 
is the same as the body; the individual 
is different from the body. These occur 
in several places in the Nikayas: Majjh. 
I, 484 If. ;  ibid. , 426 If.;  Samyu. III, 
257 If.; ibid. (Avyiikata Samyuttam) 
IV, 374-403 .  For Nagarjuna's treatment 
of these see Kiirikii; XXVII, whi'ch es­
pecially treats of the extremes of ex· 
istence, non-existence, etc. , in the case 
of the self after death and it is clearly 
brought out that none of the four ex­
tremes hold in the case of the stream of 
personal life which is a continuity of 
conditioned becoming. Siistra discusses 
in several places the significance of the 
Buddha's silence on these matters; 
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see eg., 74c-75a. See below, ch. V. 
139 Atigu. (ed. Hardy), V, 2·8 8 :  kammas­
sakii bhikkhave sattii kammadiiyaJii kam­
mayon; kammabandhu kammappatisaralJii, 
yam kammam karonti -kalyiilJam vii piipa­
kam vii tassa diiyiidii bhavanti; cpo also 
ibid. 290 tf., and Dhammapada, verses 
161 and 165. 
140 Samyu. IV, 179-1 80: Evameva kho 
bhikkhave sace tumhepi na orimantiram 
upagacchatha, na piirimantiram upagac­
chatha, na majihe samsidassatha . . .  evam 
tumhe bhikkhave nibbiinaninnii bhavis­
satha, nibbal)apot;Jii nibbii,jappabhiirii. Tam 
kissa hetu. Nibbiinaninnii bhikkhave sam-
1M ditth!. 

. 

141 rjjana. 80-81. 
14.2 Udana� 3 3 :  bhavena bhavassa vip­
pamokkham iihamsu. 
143 Ibid. vibhavena bhavassa vippamok­
kham iihamsu. 
144Majjh., I, 326: Avijjiigato vata Bho 
Bako brahmii • . .  yalTa . hi niima aniccaril 
yeva samiinam niccanti vakkhati etc. 
1'6Cp. Kiirikii: XXV: 9, cited above 
p. 342, n. 87. 
146 Ibid., XXII: 1 5-16: 

Prapaiicayanri ye buddham prapaRcii­
titam avyayam; te prapaRcahatii� sarve 
na palyanti tathiigatam. Tathiigato yat­
svabhiiva� tatsvabhiivamidam jagat; ta­
thiigato nirsvabhiivab ni�vabhiivam 
idam jagat. 

147 Ml1:i.ih. I, 487-488 :  riipasatikhiivimut­
to kho Vaccha tathiigato gambhfro, ap­
pameyyo, duppariyogaho etc. It may be 
noted that the Aggivacchagotta Sutta 
(ibid. , pp. 483 -489) really falls into two 
sections : in the first (pp. 483-486) the 
fourteen questions are asked in refer­
ence to the world and the individual: 
Does the saint exist after death or not ? 
etc. are questions about the continuity 
of personal life after death; this is about 
the mundane nature of the individual. 
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But the question, occurring again later. 
after the Buddha has spoken of deliver­
ance and attachment (evam vimuttacitto 
pana bho Gotama bhikku kuhim upapajja­
titi) "Where is he reborn who has attain­
ed to this deliverance ?" is really regard­
ing the ultimate nature of the Tathagata, 
in which nature He is "deep, immeasura­
ble, unfathomable." The case is just the 
same even with Kiirikii XXII where we 
see on the one hand the indescribability 
of the relation of the skandhas to the 
individual and on the other, the tran­
scendent nature of the Tathagata de­
scribed as prapaiicatita, avyaya. See be­
low, pp. 234-3 5. 
147. For details see below, ch. IX. 
148 Kiirikii, XXIV: 8-9. 
1'9 Siistta 59b, 59c, 6oa. 
1 60 Ibid. , 254a; see below, ch. V. 
161 This is especially clear in such 
places as Siistra 59b tf. 
162 For the mention of the three "marks 
of the dharma," as distinctive of the 
Buddhist doctrine, see SiIstra, 222a; 
cpo also, ibid., 170a. Cpo Yamakami 
Sogen, Systems of ' Buddhist Thought 
(Calcutt:j University., 1912) , pp. 7 If 
163 See below pp. 107-1 10. 
164 For a shorr account of Councils see 
E. J. Thomas, History of Buddhist 
Thought, ch. III. 
165While the Pali Chronicles give the 
Vajjian practices which refer to matters 
of discipline as the immediate cause of 
the schism, Vasumitra's Treatise (Masu­
da, P. 1 5 )  gives the Five Points of 
Mahadeva which concern the doctrine. 
Cpo Vibhii!ii S IOe-S I2a. See Et. 
Lamotte, The Buddhist Controversy on 
the Five Propositions, Ind. Hist. Qly., 
June and Sept. 1956, pp. 148 tf. E. J. 
Thomas observes, "Whether these 
points were actually discussed at the 
second Council is not important. The 
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historical fact is that they were held by 
the Mahasanghikas along with their 
buddhological theories." Op. cit., p. 
173 ,  n. 2. These Five Points as well as 
the Ten Practices serve to bear out the 
way how one party looked upon the 
other, one considering the other as 
advocating looseness in discipline, and 
the other considering the one as im­
mature in understanding. 
168 According to Vasumitr� (Masuda 
pp. 15-17) all the schools of me Maha­
sanghikas shoot out in the second cen­
tury A. N. and all the schools of the 
Sthaviras shoot out in the third century 
A.N. except the Sailkrantivadins who 
emerge at the beginning of the fourth 
century A.N. 
151 E. J. Thomas observes that the 
period of the "growth" of Abhidharma 
is also the period of the "rise" of Maha­
yana; this is the period between Moka 
in the 3 rd century B.C. and Kani�ka in 
the 1st century A.D. (op. cit. p. 158) 
158 Siistra often refers to the two lines of 
Buddhist philosophy, viz., Mahayana 
and Abhidharma and by the latter it 
means in this connection the Sarvasti­
vadins, the full fledged pluralists (see 
e.g. the final portions of cbs. XIX­
XXIX);  and between the absolutism 
of Mahayana and the pluralism of 
Sarvastivada, there are intermediaries 
who on the whole share certain import­
ant philosophical tenets and these con­
stitute what can be called "the line in 
between." 
169 Masuda VII, pp. 53-57. Bareau pp. 
1 I4-120. 
160 Masuda VIII, p. 57; Bareau pp. 121-
126. See the author's translation, Siimmi­
tiya Nikiiya Siistra, Visvabharati Annals 
(Visvibharati University, India), Vol. 
V, pp. 155-243 . 
161 Masuda XII, pp. 67�; Bareau, pp. 

155-159· 
162 Ibid. , pp. 160-166. In the Vibhii�ii 
(T. 1 545 ) the Dar��antikas figure as a 
very important group of Buddhist 
thinkers. We do not have any school 
of this name in the lists of the early 
Buddhist schools. It is quite possible 
that the formation of this school was 
rather late, some time before the com­
position of the Vibhii!iij but by the time 
of its composition they had already 
become a very important group and 
they are very frequently mentioned 
there. There is a tradition that the 
Daq�antikas belonged to the same 
lineage as the Sautrantikas and were 
anterior to them. Thus K'uei-clll tells 
us in his Notes on Siddhi (ch. IV, q. in 
Fa Ren, II, 9b) that the lineage of 
the Sautrantikas is to be distinguished 
into three stages : I) under the leader­
ship of Kumaralata (100 years A.N.) 
who IS also known as dm,iInta (diir­
!!iintika). teacher; II) under Srilata and 
III) the Sautrantika proper; the last men­
tioned have the name Sailkrantivadins 
and they apper 400 years A.N. Cp o 
also Fa Ren III, 46a. 

The Darstantikas, as it could be 
gathered in" the Vibhii!ii, show very 
dear leanings in the direction of ab­
solutism and even idealism. They hold 
that the derived, dependent nature of 
things means their lack of absoluteness 
(T. 1 545, 1 54b, 479a-c, 760a-b, 797b) ,  
that the pratyayas are not real and sub­
stantial (ibid. 283a) and they admit a 
theory of illusion and say that illusory 
objects are devoid of reality. (ibid. 193b , 
390C and 696b) . 
183 Both these interpretations are based 
on the words of the Buddha. The first 
is based on such statements as "Sab­
bam IICCilti dviidasiiyatanJni" (MahiJnid­
desa) and the second, on "Atitam ced 
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bhi�vo rl1pam na abMvi!}'at etc." 
(Samyuktiigama III, 14, q. in Prasan­
napadii, p. 444). Cpo Vibhii!ii (T. IS4S), 
378b-c. See Koi4 V, verses 2S-26 
(Stcherbatsky, Ceniral Conception, pp . 
77-82;  also ibid. pp. 37-43 ). Dhartnii� = 
elements = essences; every element has 
a self-being unaffected by function, 
time; see Vibhasa chs. LXXVII­
LXXVIII; and ibid. ch. XXXIX. That 
the Yoga conception of time and 
change as contained in Vyasa's com­
mentary on the Yoga-siltras is patterned 
in the light of the Sarvastivada view 
has been noted by Stcherbatsky op. cit., 
pp· 43-47· 
1" Cp o Vibhii!ii 394b-c. 
186 Ibid. , 4Ia, 200a. 
lee Ibid. , 202c-203a. 
187 Ibid. , 408a. 
188 Ibid. , 393a, 394b-c. 
188 Ibid. , 393a, 393C, 700a. 
170 Ibid., 200a, which has also the parallel 
ofkriyii-parisamaptikiilo hye,a na� � 
(Kosabha!}'a II; 46 ;  CCB p. 41, n. I) ;  
cpo also Vibhii!Q 703a. 
171 Ibid., 702a and 703a. 
171 Ibid., 393C-394b. 
178 Ibid. , 201C. 
17' Ibid. , 202a. 
175 Ibid. , 479c. 
178 Ibid. , zooa, 20lc. 
177 Ibid. , zoob. 
178 Cpo ibid. , loo2b-lOO3C; cpo also ibid. , 
201C. 
179 Cpo Kathiivatthu I, 6-7 (Points of 
Controversy, pp. 84-101 ) for the Thera­
vadin's criticism of Sarvastivada; for 
the Sautrantika's criticism of Sarvasti­
vada see Kosabhii!}'a V: 25-26 (CCB 
pp. 76-91) .  In sum, the Saumntikas 
make out that the Sarvastiridins I) 
fail to show a criterion to serve as the 
raison d'etre of function; II) fail to dis­
tinguish between the essence which they 
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take as non-temporal and the function 
which is temporal, and consequen,cly 
fail to distinguish between the com­
posite and the incomposite ; III) nllstake 
the continuation of the past to mean 
its everlastingness and hence its self­
being ; IV) mistake again the fact-hood 
of the object of cognition to mean its 
substantiality and self-being (svabhava) 
and V) fail to draw a dear line of dis­
tinction between existence and non­
existence. The D��antikas, again, 
point out that the Sarvastivaruns fail 
to provide for negation and error or 
illusion and mistake relative existence 
to mean absolute self-being: see Vibhii!ii 
39OC, 479C and 283a-c. For the Siimmi­
dyas' criticism of Sarvastivada See Siim­
mitiya Nikiiya Siistra p. 183 and passim. 
180 Cpo Vasumitra's Treatise (Masuda) , 
V, 3 8  ft: ;  Bareau , p. I44; Cpo also 
Stcherbatsky, The Soul Theory of the 
Buddhists (Bulletin de l' Academie de 
Sciences de Russie, 1920), pp. 852 if. 
181 SlImmitiya Nikiiya Silstra, p. 1 87. 
188 Masuda VII, 2. 
188 See above, note 179: cpo Kosabha!Ja, 
V, 25-26 (CCB pp. 82 ff.). 
1" Masuda I B, 6. 
186 Masuda III , S. 
188 See Masuda VII,  I ;  XII, 3-S, IX, 12, 
Siimmitiya Nikiiya Siistra pp. 182-183 
and passim. • 187 Sammitiya Niltaya Sastra, p. 183 . 
188 Fa Ren II1 4b-sa ; cpo also Masuda II. 
189 Fa Ren III sb if.; cpo also Masuda III. 
180 Fa Ren I 39b-40a ; cpo also Masuda I.  
191 Fa Ren I 4oa-b . 
192 Ibid. 
193 Ibid. 
194 See E. J. Thomas, History of Bud­
dhist Thought, pp. 173-174; also Masuda 
I, I if. ;  Bareau, pp. 57 if. 
196 Fa Ren I 4ob-4Ib ; Abhidharma is 
here interpreted as the "true principle" 
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and this again as "the ultimate truth." 
196 Fa Ren II 43b. 
197 Masuda I 42-44; Fa Ren II 44b ; 
even the Vibhajyavadins maintained 
this view (see Vibha�, T. 1 545, 140b) ;  
cpo also Atigu. I, 10 :  "pabhassaram idam 
bhikkhave dttam tan ca kho agantukehi 
upakkilesehi upakkili!!ham." 
198 Siimmitiya Nikaya Siistra, pp. 17S,  
181 .  

. 

199 See Fa Ren III 48a-b. 
200 Samyu. III 120 ; cpo with this the 
oft occurring statement of the Prajfiii­
piiramitiis, "the Buddha is the Bodhi, 
the Bodhi is the Buddha," etc. 
201 E. J. Thomas (op. cit. , p. 174) ob­
serves that the tendency to emphasize 
the transmundane nature of the Bud­
dha can be found at work before the 
period at which Mahayana can be 
called a separate system. 
202 Sastra emphasizes in many places 
the point that analysis of elements is 
essential for the complete comprehen­
sion of the nature of things and is as 
such cultivated and taught by the bod­
hisattva, the farer on the Great Way; 
see ibid. , among other places, 192b-c 
and 293 c--94b. 
208 Karika, X: 16. 
204 Ibid. , XXVII :  8; Sflstra, 723C. 
205 Cpo Kimura, pp. 71-72; he however 
tends in the earlier part of his book 
(ch. II) to the view that the Mahayana 
Siitras were as such taught by the 
Buddha. For a different view see N. 
Dutt, Aspects, pp. S7 ff. 
206 Cpo Et. Lamotte, The Buddhist Con­
troversy on the Five Propositions, Ind. 
Hist. Q/y., June and Sept. 1956, (Gau­
tama Buddha 25th Centenary Special 
Issue ; pp. 148-162), pp. 161-162. 
207 On the contribution of Sarvasti­
vadins to the growth of Mahayana see 
N. Dutt, Aspects, pp. 26 ff.;  it is how-

ever difficult to identify, as Dr. Dutt 
tends to do here, the original Buddhism 
with Hinayana, nor is it reasonable to 
hold as Kimura tends to do that the 
MalIayana Siitras were as such taught 
by the Buddha. Hinayana and Maha­
yana are later denominations for the 
two different streams of Buddhist 
philosophy and religion and the seeds 
of difference must have been there 
from the very beginning. The idea of 
dharma-Siinyata seems to have been there 
with the Mahasanghikas from the 
earliest times, prompted and supported, 
presumably, by such siitras as the 
MahaSiinyatii-siitra. 
208 Siistra, 267c. see below, ch. X. 
209 Sastra, 8sb-86a; cpo ibid., 487a. 
210 Ibid. ,  29Sb-c; see below, ch. X. 
211 Siistra, 97a-c, 17Ic-172a; see below, 
ch. X. 
212 Siistra, 2S8c-260b; see below, ch. 
X. 
illS Sastr.a, 264b. 
214 Ibid. , 92a ff. launches a long criti­
cism on the Sarvastivada view of the 
path of bodhisattva and of Buddha­
hood; cpo also ibid. (Siitra) 464C. 
215 Cpo ibid., among other places, 
47Sb ff.; this is an oft-o(;curring idea in 
the Prajniipiiramitii-satras. 
216 E. J. Thomas observes that it is in 
the Avadiitlas of the Sarvastivadins that 
we first fmd the bodhisattva ideal and 
proceeds to say that while we do not 
know how the earliest schools of Ma­
hayana began, we do know that they 
"must have begun amongst the Sarvasti­
vadins" (History of BI4ddhist Thought, 
pp. 169 ff.). In any case the absolutistic 
tendencies must have worked very 
closely on the elements of analysis. The 
analysts in turn must have felt the need 
to make room for Buddhahood as the 
highest of ideals. The Jiiiinaprasthana as 
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well as its commentary, the Abhidharma­
mahii-vibhii�ii-siistra expound the bodhi­
sattva-way. (See T. 1 545, 893 if) The 
point that the Siistra makes out is that 
the Sarvastivadins do not properly 
comprehend and adequately appreciate 
the nature and value of the path of 
bodhisattva or of the ideal of Bud­
dhahood; they fall short of true wisdom 
and compassion. 
217 Cpo Sastra, 86a : g�gJaWAIJjUiiJ m: see below, ch. X. 

Chapter II 
1 For a graphic account of man's thirst 
for the real, see Siistra, 298b-299a; 
see below, pp. 264-265. 
Z The ultimate object is the uncondi­
tioned reality which one realizes by 
stripping it bare of the veils of conven­
tion; see below, Section II, Modes of 
Convention. 
S The factors of the Way are all traced 
to pr,!jiiii and p"lJya, wisdom and meri­
torious action; see SiItra, 262C. See 
below, p. 280. 
" It is to be noted that hereafter 
throughout the work the closely printed 
p'assages are trauslations from the 
Siistra, unless otherwige indicated; the 
raised number appearing immediately 
at the end of the passage refers to the 
number of the note that appears at the 
end of this book; the number iIJ. the 
parenthesis that follows the raised 
number refers to the place where the 
passage occurs in the TaishO edition 
of this text, T. 1509: "Sutra," unless 
otherwise indicated refers to the Sutra 
portion in this text. 

bodhisattva: the full text is "bodhisat­
tva mahiisattva" j in this compound. 
hereafter "mahiisattva" is omitted for 
the sake of brevity wherever the sense 
of the passage is not affected; for the 
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meaning of mahiisattva, see ch. XI . 
peacock: the text has also mandarin 

ducb (iUt;) which is omitted in the 
present translation . 
6 reflects all things: lit. there is nothing 
that he does not see (��?!H!). Cpo 
ibid., 372b, for the example of sphatika, 
the crystal, which. while in itself has 
not any colour, still appears in different 
colours according to the things in front 
of it; see below, p. 96. 
e Cpo ibid. , 148a: Beauty and ugliness 
are in the mind and are not fixed in 
the thing itseI£ 
eA See below. ch. III. 
7 Cp the oft occurring passage: 
"Whether there is the Buddha or there 
is not the Buddha, the true nature of 
things ever remains the same;  even the 
Buddha becomes (or is called) the Bud­
dha by virtue of His having compre­
hen�d this trUe nature of things." 
See SiIstra 548a, 549a. and among 
other places, 75a, 253b, 51OC, 653a-b. 
See below, cbs. III and IX. 
8 Convention = vyavahiIra = . prajiiaptij 
nama is an equivalent of prajiiapti, 
vyavahiIra, also sanketa; cpo Pancavim­
sati., p. 228 ; also ibid., p. 99: yac ca tan 
nama tat praj fiaptimiitram etc. ; niima­
sanketa is frequendy used in the Prajiia­
piiramit4-satras; ibid., p. 153  has: samjiiii 
samajiiiI prajiiaptih vyavaharam as equi­
valents; (on these four terms see AAA 
pp. 69. 257-258). 

Prajifapti is name as well as concept ; 
it is the meaus to hold the thing in mind 
(cp. prajifaptih tatsanketodgrahal)am� 
AAA. pp. 257-258);  similar to nama, 
defmed in SiIstra, 688b (£L�]tilg�� 
i$f(�1':i); samjiia ("idea," sometimes. 
"perception") defined as nimittodgrahalJa 
(or la��odgrahQl)a ]til;ff:l). the picking 
up of characters. emphasizes the forma­
tio� of concepts; in "tena Ie balii it; 
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samjlfilmgaahanti" (�a., p. IS) ,  samjlfii 
is a synonym of niima; thus niima, 
prajRiipti and samjRii are equivalents 
meaning not only the verbal expression, 
the "name," the word that stands for 
the thing, but also the concept that the 
word conveys; it is this way that 
prajRiipti is used in "upiilliiya prajRapti;" 
it is interesting to note that the Chinese 
translate this term as "derived name," 
(41�), although in .that combination 
prajRapti means notion, idea or concept 
as well as name. 

Vyavahara, the world of convention 
is an elaboration (prapaRca) of name 
(or of niima and la�a); thus vyavahiira 
and prapalica also serve as synonyms of 
nama or prajRapti; PaRcavimlatl (p. 100) 
has, "sarva ete prajRaptidharmif� . . . 
yiivad eva niimamiitrel}a vyavahriyante." 

It is to be noted that prajRapti�arma 
or simply (upiilliiya-) prajRapti means 
not only the names but also the entities 
they designate; cpo �a. (p. 200), 
"viigvastveva ntimety ucyate;" PaRcavim­
sati (p. 105 ) distinguishes between the 
object and 'the name that designates 
the object in It t4R ca bodhisattvam tocca 
bodhisattvaniima.' , 

The Siistra points out that names are 
what are fixed by convention or com­
mon consent: "The ancient people 
conventionally established names (41S 
��) as the means to specify or identify 
things; the later people (use these names 
and by their means) cognize the things 
which they designate; in this way 
everything has (come to have) its own 
name." (ibid. , 246b). Cpo PaRcavim­
sati. (p. 2S0): iigantukam etan niimad­
heyam pra¥ptam yad uta bodhisattva iti. 

The different meanings of la�a 
are discussed in the text below. 
la See Siistra 19ob and 6SIa, on the 
distinction between the knowledge 
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that is complete and the knowledge 
that is incomplete; both these passages 
contain the example of the room lit 
by a dim light which becomes brighter 
when lit by a brighter light which goes 
to show that in the first instance along 
with light there was darkness. 
9 Cpo also ibid. , 164a and 2.92a. 
10 Cpo also ibid., Iosa-b. 

the creations of the Buddha: the text has, 
"all the Buddhas" ; in these translations 
"all" is omitted in this compound for 
the sake of brevity. 
11 Cpo also ibid., 723b, Iosb. 
12 Citm = vijRiina = the self-conscious 
principle of intellection: the "seed" and 
the "centre" of personality; in the con­
texts where citta or vijRana is used to 
mean the person it is improper to trans­
late the term as just consciousness; 
"mind" would be a better term; in 
some places the self-conscious princi­
ple or person has to be used. See below 
p. 238. Cpo Silstra, 86a: this citta is called 
" (bodhi}sattva." Cpo the note ibid., 383a 
(confused with the text): "sattva (indi­
vidual) is' It' in Chinese"; ibid., 30Ib 
refers to citt4 as the "inner master (JIg 
:t) ;" cpo the whole account of citflUm(­
tyupasthifna (ibid., 2OOa-c) which begins 
with the question : Who is the experi­
encer of this pleasure ? See below, cbs. 
III, VIII and XI. 
13 Cpo Satra, 688b ; also ibm" 6¢b. 
1� Ibid., 688b; cpo the definition of 
prajnapti in AAA, pp. 257-258. See 
above p. 349, n. 8.  
Iii Siistra, 3 Igc. 
II Ibid., 3 19b-c. 
17 Niima and artha: Note the substitu­
tion of nilma for pada. Here the topic 
is padiirtha (1iJ.) (bodhisattva-padiirtha) . 

Cpo Sastra 246a-b, where artha, 
dharma and. nirukti are discussed under 
the four vaisiiradyas; ibid.: "While the 
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hardness of earth is artha, the name 
earth' is the dharma, and the enuncia­

tion of this nature of earth by means 
of words is nirukti . . . .  Artha stands for 
the specific as well as the general charac­
ters of things while the names that 
convey these meanings, viz., that hard­
ness is called earth (etc. ) is dharma. " Ibid. , 
246b refers also to the inseparability of 
word and its meaning and the inde­
scribability of their mutual relation as 
either identity or sepatateness. 
18 Cpo also ibid., 747a: "Through the 
grasping of characters there is the 
name." 
19 Seizes with a bias (-/l1&):  this is 
practically the same as (1&fa) la/qan.1-
graha; this is however to be distinguish­
ed from nimittodgrahat;la, also 1&fa , as 
a definition of samjiia, which is by 
itself ethically neuttal. On graha see ch. 
III. 
20 La/qat;la in its second meaning is a 
synonym of prakrti or svabhava in the 
sense of nature or essential nature; 
tothata, dharmata, dharma-Ia/qat;Ja are 
also used in this sense ; it is to be noted 
that the nature or essential nature that 
is conveyed by these terms admits of 
the distinction of mundane and ulti­
mate; bhilta-la/qat;la (.fa) however 
stands only for the ultimate nature of 
things. For this meaning of la/qQt;la, cpo 
Siistra, 495b. For details see ch. IX. 
21 Dhatu has also the meaning of 
"source," "origin" : cpo Silstra, 6«b: 
"Dhatu means 'the origin', 'the source' 
of the birth of all things (g�*1:..AI! 
::&$t£}." This is one of the senses of 
"dhatu" in dharmadhatu, which is also 
said to be "the root of all things (g 
�t£;I£-W l*fl*)·" (ibid., 699b) . Cpo 
also ibids. 61 1c. See below, ch. IX. 
22 Here, "cumulative cultivation (fffil) 
has got perhaps to be rendered as 
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"repeated accumulation" in regard to 
"earth" with which the question starts. 
22a On this sense of laksana see also 
ibid. , 548a, c. 

. . 
23 Seizing the lak�at;la: la/qaIJa-graha (1& 
fa) :  this is to seize the relative as ab­
solute, to cling to the determinate as 
ultimate; this is to fare in duality ob­
livious of its non-ultimacy. On graha 
and vikalpa, see below, ch. III. 
23. On ��ljtfU!.t see below, p. 3 52, n. 4. 
24 The name fire: Cpo the lines 22 and 
26 on page 358a: there seems to be a 
confusion between the name fire and 
the object of this name; but this is no 
serious difficulty here. 
2Ii Cpo Vigrahavyavartani, 9, "nama hi 
nirvastukam niisti," an objection by the 
Sarvastivadins (dharmavasthavidab) and 
Nagarjuna's reply, ibid., 57-58. 
28 Names that arise in a similar Ivay: 
the reading tJ}\�;I£ of n. 66 is preferred. 
27 On atoms see below, ch. VII. 
28 This whole passage, Siistra 3 58b-c, 
constitutes its interpretation of "nama­
sanketap,ajiiaptyam avavadaprajiiaptyam 
dharmaprajiiaptyam ca si/qitavyam," 
(PaiicavimSati, p. 102) . 

the universal reality etc. : cp ibid. , 
195C: "To put the heart of the matter, 
the universal reality is itself the praj­
iiaparamita." Cpo also ibid. , 370a. 
29 Ibid. , 49Sb, line 17, �fa should be 
just fa. Here �;j:§ is not to be con­
fused with dharma-laksana which means 
the true nature of � ; here it is the 
�:ff of ibid. , 1 47C, referred to above 
as a mode of determinate being. 

The eyes of flesh etc., see below, ch. 
IV. 

Identical with tathata etc.: see below, 
ch. IX. 
30 Siistra, 548c. 
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Chapter III 

1 Cpo PaRcavimlati., p. 232: sa cet 
kamadhatub . . . aviparil;liimadharmi 
bhavo abhavi �yat niibhilvab nai vedam 
mahiiyanam saJevamanu�iisuram lokam 
abhibuhuya nirayiisyat. 
2 The illustrations of illusion occur at 
several places in the Prajniipiiramita­
sutras: see Siistra, chs. VI. LXXI, 
LXXXVIII, XCV and XCVI; these 
are intended to bear out the nature of 
ignorance by which one gives � to 
misconstruction and clinging as well 
as the wisdom of the wise who under­
stand the unreal as unreal and fare in 
things with the skilfulness of non­
clinging. 
3 See ibid., 296c, 3 3 8b and s46c. 
' Cp. PaRcavimSati., p. 147: Naite 
Siiriputra dharmab tama samvidyante 
yatha ba/aprthagjaniiniim abhiniveSab . . . 
yatha na samvidyante tatha sanwidyante, 
evam avidyamiiniib, terwcyate aviJyeti • . .  
tatra bala b avidyilyam tr�yllm ca 
abhinivi#abi tair avidyim � ca 
kalpitilm kalpayitva avitlyiltffiliibltylm ab­
hiniviSya ubhabhyim antabhyilm sakta bi 
te ubhav antau na jilnanti na paiyantij 
yatha dharmab na samvidyante, te tan 
dharman kalpayitva namarupe abhinivi�­
tab. cpo also �a., p. IS.  

They so exist etc.: The Chinese 
passage could also be rendered: Things 
are of such and such nature, things are 
devoid of such and such nature-this 
the people do not know and this is 
ignorance. The Sanskrit paralld of this 
is not very clear and it has a tendency 
to identify avidya with the objects of 
avidya (avidyamanii tenocyate avidyeti) j 
�a., p. I S  has : tenocyante avid yeti. 

perversions and imaginative construc­
tions (��5j-JJlj) :  also, ;t!l�5j-},l1j and fl 
;t!l5j-},llj :  to all these variants of "imagi-

native construction" the Sanskrit parallel 
has "kalpayati" or "kalpayitva"; "vi­
kalpa" as a synonym of 5j-JJlj is usual 
in this context; ;t!l�5j-JJlj is literally 
samjniismrtivikalpa, wherl" smrti stands 
for "thought" (as in smrtyupasthana), • 
and 1l;t!l5j-JJlj is also literally smrtisam­
jnavikalpa where sm�ti is memory 
rather than thought; � is also manyate, 
"considers," "thinks," and this, when 
followed by abhiniviSate (;t=) "clings," 
stands for wrong thought, an equiva­
lent of (��), which is mithyadr!!i, 
misperception, which is also expressed 
in Sanskrit by paiyati or samanupa­
syati (�) (cp. the opposite, na sama­
nupafyati, asamanupaiyan nabhinivisate 
��i!i!l�;t=, Panca, p. 38 .  Sutra, 3 I 8a), 
as well as upalabhate (�) which means 
perceives as well as gets at, seizes, by 
which one stops ({±) sthiisyati and does 
not move on, does not tranScend 
(�/:fi) ;  he who thus stops fares merely 
in the detenninate entities devoid of 
the comprehension of their true nature, 
rllpe carati (fif5), nimitte carati (fim) na 
carati prajRaparamitiiyiim, Panca, p. 138 ;  
this is also expressed by la�QI;Iopalambha 
or nimittopalambha (�:m or l&m) 
seizing the detenninate as itself ulti­
mate, with no proper understanding 
of the truth of things; such a one stops 
merely at the determinate ({!l{±:m); he 
is not skilful and so he imagines and 
clings: kalpayatyabhiniviSate (;m�5j-JJlj 
;t=); Pancavimsati, p. 148, Sutra 374b. 
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the two dead-ends: it is under mispercep­
tion and misconstruction both of which 
are conveyed by "dmi" or "mith­
yiidmi" (�� ), that one mistakes the 
relative as absolute; the two sides of 
the natural polarity of thought become 
sundered and they thus become dead­
ends (anta) ; where there is no getting 
back to the original unity of the thing 



NOTES 

or to the ultimate truth of the relative; 
it is in this sense that laksana or nimitta 
(tfj) is identified with 'a�ta (il); see 
ibid. , 752a ; this seizing of the relative 
as absolute is engendered by passion 
that is rooted in ignorance (avidyatrr 
l;liibhyam abhinivisya ubhiibhyam antiib­
hyiim saktiib) , for they do not know 
and do not see, na jii'lanti na paSyanti, 
that things are not of such nature as 
they imagine. 

the clinging (litf):  abhinivi#iib, also 
sakriib; sakti is abhiniveSa, cpo sunyefU 
dharme�u na sakt; b ktiryii ( !3  tfj � � If! 
::f);!jli) ;  PaReavimsati, p. 169, Sutr�, 
3 8 1C. 
6 Ibid., 103 c, also ibid., 723 b. 
8 Gives rise to perversion (.-A$Ifi!) :  
viparyaya turning around, upsetting, is 
exactly .- which is perversion, seeing 
things topsy-turvy, upside down; also, 
viparyiisa, avidyii-viparyasa (�IYJ.ffij), 
ibid. , 723b;  this is seeing things as they 
are not, the real as unreal and the 
unreal as real; for • fflJ see ibid. , 723 a-
723c;  we have also WA (ibid. , 298c). 
To see things pervertedly is to see them 
different (A) from what they are, 
which is a false ($) and crooked (Ifi! )  
and not straight (::flE) way of con-: 
sidering things ; cpo ibid. , 685c: The 
Buddha teaches the truth of things 
to all and He does not pervert it (::f 
.-) ; cpo also ibid. , 689a. Ibid. , 572a 
has : "The irreversible is called so be­
cause he has turned away from all 
sense of clinging" ('-lI'L'$:�::f"); 
note here the difference in the use of 
.-; see also ibid. 479a. 
7 SvabhavaSr7nyata, the earlier part of 
this passage has, "The ultimate reality 
of all things (sarvadharmabhUtalak�a1Ja) 
is itself svabhava-sunyata." (697C) . See 
below, ch. IX. 
8 Sees a man with horns on his head: 
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this very example appears in  Vibha,a 
(T. 1545) 194b, where in respect to 
this dream it is stated that there is n() 
error here ; in the waking state, the 
human body has been seen separately 
and the horns have been seen separately 
and in dream these have been mixed 
up, that is all. It is this very position 
which must have been in vogue with 
the Sarvastivadins that has been ex­
pressed in the present passage of the 
Sastra as the contention of the question­
er. Vibhilsil, 193b-194c contains a long 
account of the nature of dream accord­
ing to the Vaibha�ikas. 
9 For the distinction between the right 
understanding of the wise and the 
wrong understanding of the common 
people, see Siistra, 171C. 5 59b , 609C,. 
6I IC, 642b and 726a; see also ibid_ 
JOlC- I05C. 
9a Cpo Ibid. , 726a. 
10 See ibid., 7ooa. 
11  Cpo the author's paper " The- Sense <Tj 
I," Proe. Ind. Phil Cong., 1956, pp. 173 -
1 82 ;  parts o f  this paper have been uti­
lized in this section of the present 
chapter. 
1 2 The moon is really in the sky (j} .. :(£� 
� If! ) : perhaps .. which has been 
rendered here as "really" could also­
mean "real" in the sense of ;;$: "origi': 
nal" of which the moon in the water 
is the reflection. 

Cpo YathadarSam upadaya �vamuk­
hapratibimbakam, drsyate nama 
taeeaiva na kif/eid api tattvatab; 
aharikaras tatha skandhiin upadiI­
yopalabhyate, 11a ea kiRcit sa 
tattvena svamukhapratibimbavat. 

(q. Prasannapada, p. 345 ) ;  while this 
stanza says that the reflection in the 
mirror � of one's own face. it does 
not say of what the sense of "I" (ahari­
kara) is the reflection in the skandhas; 



NAGARJUNA'S PHILOSOPHY 

but it is not difficult to see the closeness 
of this stanza to our passage. 
13 Cpo ibid., I02b. 
14 Cp o Karika XVIII: 2-4, where the 
same idea is expressed in the order of 
extinction of greed etc. 
15 See above, p. 344, note 1 3 5 .  
18 Cp o The Sense of I, p .  177. 
17 Sastra (730a) brings out this truth 
by saying that the sense of "I" is ethical­
ly indeterminate (avyakrta ��) and 
flexible (tflrdu �ifiJ:); cpo The Sense of 
I, p. 177. 
1 8 Cpo Karika, XXVII :  8: tliipi nasty 
r�<l niicaya[l: It cannot also be that the 
self absolutely is not; this is the truth. 
1 9 Cpo Karika, XVIII : 6, for the differ­
ent kinds in the Buddha's teachings in 
regard to "I" (atman) . 
20 Cp o also ibid., 697a. 
21 Cpo also ibid. , 696c. 
22 Cpo also ibid. , 720b. see below, ch. 
VIII .  
23 See above, p. 344, notes 130, 1 3 1 ;  
see Karika, XV: 7 ;  ibid., XV :  I I  has, 

Asti yaddhi svabhavena na tan niistiti 
sasvatam; lIastidanim abhat parvam 
ityucchedah prasaJyate. 

U Cpo Ibid. , XVIII: 4, along with 
Prasanllapada (p. 349 ) . On the sixty­
two dr�!is, cpo BrRhamajiila-sutta 
(Digha) ; for an exposition of these 
dmis in the light of Karika (ch. XXVII) 
see N. Dutt, Ind. Rist. Qly. (1932 )  pp. 
706 f£ ParamarSa in this context means 
clinging, attachment ; see Nyanatiloka, 
Buddhist Dictionary (Fervin & Co., Ltd.,  
Colombo, 1956), under paramasa (the 
Pali equivalent of paralllaria); in Chi­
nese it is 1&. It is the proper under­
stanriing of the conditioned origination 
that is caught as the remedy to all these 
dmis; see Prasannapada, p. 571 ; also 
Arya-salistamba-satra (q. PrasafltUlpada, 
pp. S93-S94). See below, ch. V. 
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Chapter IV 

1 Cpo Karika, XXIII: 24-2S. 
I Sastra, 10lC fE, fi:9:"W; Professor 
Lamotte renders this as 'Therfsiltraj op. 
cit. , p. 361. 
3 It may be noted that when Karika 
(XXIII: I S ) says 

Yena grhl;tiiti yo griiho grahitii yacca 
grhyate; upaiantiini sarvat'i tasmad 

. graho na vidyate, 
it is to the ultimate truth of things that 
it refeIS. 
' See Sastra, IOSb-c; ibid., IOSC says: 
There are things that are the (usual) 
objects of clinging and there are things 
that are not so ; by means of the latter 
(the nature of clinging in regard to) 
the former is brought to .light. 
/; Cp o Vigrahavyiivartani, 37 :  "nasli 
tamaica jvalane" = there is no darkness 
in the light itsel£ 
8 Cp o also ibid. , S43b (Satra) : The 
mind imbued with passion is in its 
ultimate nature devoid of passion. 
7 Ibid., SOsc; also ibid. , 3 I2C: The 
ultimate nature of the three poisons is 
itself Nirvii1].a t::::."�JlPR:im.). 
"Purity" is a synonym of NirvaI}.a; see 
below, ch. IX. 
8 Cpo Sastra 19Sc. 
9 This passage is preceded by the ex­
ample of the great red-hot iron ball, 
which burns up all that comes into 
contact with it and yet itself remains 
intact, without any loss of heat; there is 
nothing else that can bum this up itself 
(449b) .  Ibid. , I90C compares prajiia to a 
great flame (*1<�) which cannot be 
seized from any of the four sides. Cpo 
also ibid., 139C. 

Cpo ibid. , 289a : when one puts an 
end to all imaginations and thought­
constructions, when all objects cease 
(to appear) by virtue of this true prajiiii 
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devoid of objects (1IUi .. W) (and hence 
devoid of distinction) one would not 
fall into the "lot" of birth and death, 
one would then realize the eternal 
peace, the joy ofNirv3J].a. 

Ibid. , S63c: The bodhi par excellence 
is itself prajf/ilparamitaj when in the 
heart of the Buddha it is _called boJhi 
while in the heart of the bodhisattva it 
is called prajRii. 
I. See below, ch. V. 
10 The prajf/ii that arises from the combi­
nation oj causal factors is the functional 
prajf/ii; it has for its object the ultimate 
reality as well as the conditioned, con­
tingent entities. Sometimes Siistra dis­
tinguishes between prajRaparamita and 
15fi1! the expedient knowledge; the 
latter consists in hearing the Siitras, and 
thinking, weighing, and considering 
their meaning; the fonner arises from 
thlslatterkind. (See ibid., 196c-I97a and 
263c) . See ibid. 162a where 15fi1!W 
means the consummating wisdom of 
Ikillfulness (upara); cpo also ibid. , spa 
where .. tulanl (weighing) is said to be 
the knowledge (W.) that is different 
from prajRiI. Referring to the limitless­
ness of objects, Silstra says: As the objects 
are unending, so is knowledge too; even 
as when the vessel is big the lid is big 
too. (see ibid. , 74b-c,I2¥, 266a). Ibid. 
usb distinguishes jniina (:w) from 
vijRilna (S) :  jf/iina "weighs" things and 
distinguishes between good and bad, 
while vijRiina simply seeks pleasure 
always and does not enter into the pro­
per and the essential. Ibid. , 2 s I a distin­
guishes between jRiina (;;0) and darsana 
(J!) :  after reading or reciting the scrip­
tures following other people, to weigh 
and consider (the meaning of what is 
read or recited), this is jRiinaj (thereupon) 
to realize the truth in one's self ( § ,!it  
�iiE) is dariana; the one is not neces-

3 SS 

sarily free from doubt, whereas the 
other is the direct personal knowledge, 
clear understanding free from doubt. 
11 The knowledge oj the sriivakas and the 
pratyeka-buddhas: see below, pp. 287-
288.  
1.1 Realizes a permanent fulfilment: see 
below, ch. IX. 
13 Siitr.a 347a-3S la. Cpo PaiicavimJati., 
Pailcacak!J4ravaviida, pp. 77-83 .  The five 
eyes are (I) miimsacak!J4s ( � m ), the 
eyes of flesh; (II) divyacak,us (xU), the 
deva-eye, the eye of gods, the eye that 
perceives the arising and passing away 
of beings in the different spheres of 
existence; (III) prajiiiicak!Us (gm) the 
eye of wisdom; (IV) dharmacak!J4s (� 
Ill) the eye of dharma, the eye that sees 
the specific nature and tendency of 
every individual and perceives the way 
in which each one can be helped to 
overcome ignorance and passion ; (V) 
BuJJhacak!J4s ((�III), the eye of the 
Buddha that completes and compre­
hends all the other kinds of "sights." 
16 Ibid. , 347C. 
16 Ibid. ,  347a. 
II Ibid. 
17 Ibid. , 347C; gl. also ibid. 236a, 240b-c 
and 3 3 8a-b. Siistra 347a-b mentions 
two kinds of deva eyes: I) ohtllined as 
the result of fonner deeds, II) obtained 
by virtue of the cultivation of con­
templation and meditation (,,� t:p). 
18 Ibid., U8a. 
18 Cpo also ibid. , 3 37C: the eyes of flesh 
do not see the past and the future. 
20 Ibid. , 428a. 
11 Ibid., 348a. 
H Ibid. 
22. Ibid. , 347a ; ibid., 524b has: The 
sights that the eyes of flesh .and the 
deva eye yield are shallow; whereas 
the sight that the eye of wisdom yields 
is profound, immeasurable. Ibid., 348b 
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mentions two kinds of the eye of 
wisdom; one kind perceives the general 
characters of things like impermanence, 
non-substantiality etc. and the other 
perceives the speci£c characters of 
things ; while the sriivakas and the 
pratyeka-buddhas have only the former, 
the Buddha has both of these. 
28 Ibid. , 348a, the very last of the views 
presented. The Sastra counts here sever­
al views in regard to the nature of the 
eye of wisdom. In cases like this, the 
view that is stated as the very last of 
the items is usually the one that is con­
sidered as most adequate ; cp. ,  e.g. , the 
various definitions of prajRa, ibid. , 
139C, where, although it is said "some 
say the last account is the true ac­
count," it is obvious there that that is 
the one which the SlIstra considers as 
the most adequate. 

all the adivities of the mind return ere., 
cpo Karika, XVIII: 7 :  

Nivrttam abhidhiUavyam nivrtte citta.­
gocarej anutpannil aniruJJhil hi nirvil­

nam iva dharmatil. 
24 On milrgilnvayajflilna, see ch. X. 
26 Ibid. , 349a-b . 
28 See also ibid. 348c-349a for details 
on the eye of dharma. 
27 See also ibid., 3 Sob. 
18 Cpo ibid., 3 SOC-3 SIa. 
29 Ibid. , 3 sob ; see ibid. , for the mention 
of the merits of th� eye of the Buddha, 
viz., the knowledge of all forms, the 
ten powers, the four elements of ex­
pertness etc. See below, ch. X. 
80 On this see below, ch. X. 

Chapter V 
1 Cpo .satra, ibid. , 424 ff. :  Mahilyilna is 
comparable to ilkiisa; ibid. , 429 ff.:  
PrajFiilparamitil i s  not different from 
Mahayana. See below, cbs. IX and X. 

2 This is the last of the views presented 
in regard to the nature of prajRaparamitil 
{I 39a-c). 

the flame that cannot be touched etc.: 
cpo ibid. , 190C ; see above, p. 3 54, n. 9. 
a Prof. Lamotte observes that 3?t.� 
(Sastra 6oc) and JliJfi!2�.km (ibid. 63c) 
stand for Arthavargiyusutra; see his de­
tailed note, op. cit. , p. 39, n. 2. 
, To know this etc. : the reading ibid. 
6oc, n. 60 is preferred. PrapaRca as con­
ceptual elaboration needs to be distin­
guished from getting entangled in the 
network of concepts; the latter is the 
result of clinging to concepts and is also 
called prapaFicaj for the use of prapaRca 
in both senses, see Kat ikil, XXII: I S :  

PrapaRcayanti ye budJham prapancrzti­
tam avyayamj Ie prapaRcahata� sarve 
na pasyanti tathilgatam. 

4a Siistra, 192C. 
6 Cp o Vigrahavyiivartanl 30: 

Yadi kiRcid upalabheyam pravartayeyam 
nivartayeyam vii; pratyak,aJibhir ar­
thai� tadabhiiviin me anupiilambha�. 

C}�. also ibid., 29. 
e SlIstra (12sa) cites this as the Bud­
dha's advice to His disciples at the time 
of His entering parinirvilt;klj artha (il) 
is the meaning and words (vyaRjana) 
are what bring it to light. Artha is one 
of the four things on which the disciples 
of Buddha are exhorted to depend ; see 
Prasannapada, p. 43 ; cpo Lamotte, op. 
cit., p. S36, n. I .  
;; Cpo also SlIstra 726a. 

wo,.ds are means: cpo Prasannapadil, 
p. 24: na hi sabdah diil;ldapiisika iva vak­
taram asvatantrayantij cpo also ibid., 
p· 494· 
• Cp o SlIstra, 12sb; see above, p. 3 5 5 ,  n. 
10; see also p. 3 50, n. 12 ;  see below, 
ch. VIII. 
9 Cpo Majjh.,  I, 1 3 5 ;  also Lamotte. op. 
cit. , p. 64 n. 1 .  



NOTES 

10 Cpo sastra 63c. 
11 See above, p. 3 S6 n. 3. . 
li On the mundane right view (tit lilliE 
Jl.) see ibid. , 3 1 2C; on the distinction 
between the mundane right view and 
the transmundane right view see ibid. , 
4I2.b. See also ibid., 677c. 
13 Cp o Kiirikii, XVIII: 6: 

Atmetyapi prajlJapilam aniItmetyapi de­
Silam; buddhair natmii naciiniitmii kalcid 
ityapi deiitam. 

1, See above p. 344. n. 1 3 1 .  
16 both these teachings are true, cpo ibid. ,  
s9b, I 39C, 2.97c-2.98a, 3 3 8b-<:, 42.4a. 

the ringfinger: 1!i:trfM is a literal trans­
lation of "anilmikil, " "nameless," a 
term which is most apt to convey the 
relatively indeterminate nature , which 
is the point of the analogy here. 
18 Cpo ibid. , 2.54a ; cpo also ibid. 42.4a. 
17 Cpo ibid. 2.543. 
18 Candrakirti tells us that Nagarjuna 
wrote the MadJlyamaka-i8stra in order 
to set forth the distinction between 
the Siltras of neyiirtha and those of 
nitiirlha; see Prasannapadii, p. 41 : ala 
evrdam madhyamakasiistram pratlitam 
iIciiryet'a neyanitilrthaSiitrilntavibhiigopa­
darianiirtham. 
19 See Sastra (3 3 8c) which cites Kiirikil, 
XVIII, 8 :  Sarvam tathyam na va tathyam 
ttlthyaii ciuathyam eva ca; naivotathyam 
naiva tathyam etad buddhanusosanam. 
20 Cpo 2.S4b. 
21 The four siddhiilltas are: (tit�) mun­
dane (Iaukika) , (* ,1( BA) individual 
(priitipau,,"!ika) , (ttl'S) remedial (priiti­
pak�ika) and (m-.) the ultimate 

. (piIramiIrthika) . These renderings are of 
Prof Lamotte ; cpo Lamotte, op. cit. , 
p. 27, n. I .  For the whole account of 
the fOllr siddhilntQs, see Siistra, 59lH5Ib. 
22 Cpo Lamotte, op. cit. , p. 32 ,  n. 2. 
iUUI�1! has another reading iltl¥$@ 
which allows the rendering : "The 
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Siitra on destroying the Multitude of 
Heresies." 
23 Cpo Kilrikii XVIII :  10. 
2' Cpo Sastra, 59C. 
15 Cpo ibid. , 6oa. 
16& Cpo Prasannapada, pp. 3 56-358 .  
28 SiIstra, 6ob-c. 
.7 (there) the sphere oj the speakable 
ceases etc.: Cpo Karika, XVIII: 7: 

Nivrttam abhidhiltavyam nivrtte cit­
tagocare; 

anutpanna aniruddhii hi nirviitltlm iva 
dharmatii. 

Siistra (6Ib) cites Kiirika xVIII :  8 as the 
ultimate rruth, while ibid. 3 3  8c cites it as 
elucidating that the complete sunyatii 
does not reject deeds as the conditions 
of the rounds of birth and death. 
28 Cpo Kiirikii, XXIV: 10. 
29 The following is a brief exposition 
of the account of "the three kinds of 
the gateways ro the dharma (=:M� 
� )," set forth, Sastra, I92.a-I94b. Of 
the names of these three (tltbP� . I\iiIm 
.P�, � p� )  the second and the third 
are clearly Abhidhanna and Silnyatii. In 
regard to iIItb it is ro be noted that this 
term occurs twice in the Siistra, 70a-b and 
I92.b-I94b. While in the latter context 
we arc told that it was Mahakatyayana 
who composed it during the lifetiml! 

of the Buddha in order to explain His 
teachings, in the tormer context it is 
considered as one of the kinds of Abl, id­
harma. Lamotte read this word as Pi Ie 
and rendered it as Pitaka meaning the 
Petakopadesa of Mahakatyayana, 'con­
sidered to be one of the principal 
sources of ViSuJdhimagga and Vinl llkti­
miirga; see ('p. cit. , p. 109 n. 2, and p. 
I I 3 .  Being unable to fmd a better solu­
tion and prompted by the force of the 
context, I have tentatively taken the 
word to mean Vinaya, while still pre­
serving the reading Pi/aka. Pi/aka is of 
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course a very general term. . 
ao Ibill. ,  648b: Vinaya docs not discuss 
about the true nature of things (MnIt 
��.m)· 
11 Pi!aka (Vinaya) , .�P'3 ; see above 
p. 357, n. 29· 
31a Cpo the account of the three gates 
of freedom (vimok!aJvara) in �ilstra 
207c; see below, ch. X. 
82 The Sastra emphasizes analysis as an 
essential preliminary for the farer OD 
the Great Way, the way of compre­
hension: see e.g., ibid., 2s6b. 
33 capable oj col:tlprehending how all oj 
them enter sunyata: lit. capable of rnakmg 
all things enter mnyatii (��.�.A 
. . .  �).  Cpo also ibid. 293c-294b. 
84 skilful alchemist, cpo also ibill. ,  298b. 
That Nagarjuna knew alchemy has 
been noted by some of his traditional 
biographies ; see Max Walleser, Life oj 
Nagiirjuna; cpo above, p. 337: n. 14. It 
appears that he had at least known of 
this science. 
35 On dharma-ksant;; see below, ch. X. 
38 See above, p: 344. n. I38. Sastra 7Sa, 
253 b and 3'2Ib. c refer to the BQddha'1 
four ways of answering (lmM# or 1m 
fl.); cpo Kiirika ch. XXVII. 
37 See especially Sastra, S46b and S47b ; 
cpo ibid. , Satra S4S�.fF.; cpo AHa. pp. 
268-270; see above, p. 344, n. 138. 
31 The problem of. the Buddha's atti­
tude in I"egard to these questions <+Im 
" or +Im.) comes up for considera­
tion several times in the Sastra; see ibid., 
74c-'7sa; 253b-S4C; see also 1243, 1703, 
321c;  also ibid., S4sb-S46a (Satra) and 
S47b-c (Silstra) . Of these 74c-'75a and 
2S3b-2S4c are similar and they consti­
tute the m� complete account of the 
Sastra in regard to this problent. 
39 Cpo also ibid. , 170b. 
to impermanence (would be the first door 
to iiinyata):  Cpo ibill., ugb, 287c, 2goc. 
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Cpo IQ,ilt8, Xln: 1-2, xxrn:I3-I4. 
'1 See below, ch. VI. 
&I Cp'. ibill. ,  253b. Cpo ibill., 7Sa, where 
the �astra records the Buddha's answer 
to an enquirer: I did not make (the 
order of things in) the twelve-linked 
chain; whether there is the Buddha or 
IlOt, the universal order of things ever 
remains, but the Buddha is capable of 
teaching this to people (and bringing it 
to light). 

Chapter VI 

1 This is the famous way of prasanga. 
Cpo Candrakirri, Prasannapada, p. 24 
fotha ca ikifryo bhayasa prasangapatti­
mllkhenaiv4 parapa�am nirilkarot; sma. 
I It is to be noted that this is practically 
the way in which the various positions 
of "is" and "is not," "self" and "other," 
etc. are subjected to examination 
throughout the Kilrikil; see below, 
ch. VII. 
a Karikil, XV: II: . 

Asti yaddhi Svtlbhlvena na tan­
nastrt; silivaram. 
' Ibid. Nastrdanrm abhat parvam it}' IlC­
cWah prasajyatt. 
6 While almost the entire Karikil con­
sists of arguments framed in terms of 
extremes, meant to expose the absurd 
conclusions to which they naturally 
lead, it may be noted that the S6stra (as 
well as the Satra) consider the four 
Ieotis in several places; see ibid., 64lc ff, 
644A ff, 6S8c, 662a, 686a, ']06b, 707c ff� 
see also ibid. , 17OC. See below, ch. VII. 
6. Sastra, 708b. 
e Cpo ibid., I7OC. 
7 Saiijayabelanhlputta is known to 
have maintained. efltfm pi me no, totIrJ 
ti pi me no, aIlIIadr4 ti pi me no, no tipi 
me no. See Dfgha. I, p. 2S. 
8 Siistra, 61b-62a. 
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9 For a series of "neither-nor-" as 
descriptive of prajfla, see ibid., e.g., 
482b ; the Prajflaparamita-siitras abound 
in this kind. 
10 See Sastra, 642a-b. 
lOa Ibid. 642b. 
11 Ibid. 
12 Cpo ibid. , 646c. 
12& Ibid. , 649b. 
13 Cpo ibid. , 686a. 
It Cpo ibid. , 708b. 
III Ibid. , .s8sc. 
15& Karika, XV: 5. 
UI See above, pp. 94-95. 
17 See above, p. 134. 

Chapter VII 
1 Bhiiva or "being" in (( svabhava" (seIf­
being) connotes not only the being or 
"is-ness" of the thing, but also its nature, 
its essence. This nature, which is unique 
to the thing, the thing's own, could be 
either relatively or absolutely its own; 
the important point in the philosophy 
of the Middle Way is that while the 
unique, specific natures of things are 
their own natures, they are not uncon­
ditioned; they owe their "being" to 
the cooperation of their cames and con­
ditions; and that nature of things which 
is unconditioned is not anything spe­
cific; there all things are of one nature, 
ekala�a1)a, m., of no specific nature, 
a1a�a. That everything has its own 
nature and function but not uncondi­
tioned is accepted by the Madhyamika 
as a mundane truth ; see Vigrahavyavar­
tani, 22, with the author's own vrtti. 
See below, ch. IX. 
2 The Sastra mentions Vaipulyakas as 
tending to view the world as a baseless 
illusion-which is a case of clinging to 
sunyata; ibid. , 6Ia-b. Ibid., 193c-I94a 
draws the distinction between the 
wrong view of the nihilist that denies 
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causal continuity and the effectiveness 
of deeds and the tight view of sunyata 
that does not cling to the total denial 
of things. Cpo Kiirikii, ch. XXIV; cpo 
Candrakirti's Prasannapada, p. 1 59. 
8 This is the substance of ch. XXIV 
of Kiirikii. 
' Sastra, 17Ia; cpo the Buddha's teach­
ing to Katyayana (Samyu. II, 17) cited 
above p. 344, notes 130-13 1 ;  cpo Kiirika, 
XV: 7; Sastra 170C cites a gilthii to 
say: When one sees the dharma devoid 
of birth then one becomes free from 
(clinging to) the born, the conditioned; 
when one sees the incomposite dlu!rma 
then one becomes free from (clinging 
(6) the composite entities. Cpo above, pp. 
1 39-140, the priitipa�jkasiddhiinra. Kiiri­
ka XV: 9-1 1  makq out that the denial 
of the extremes of "is" and "is not" ;5  
in order to bring to light the nature of 
things as change (anyathiitva) . Cpo also 
ibid. , XIII: 2-5. 
II Cpo Silstra, 3 3 Ia. 
• Cling to Siinyata, etc.: cpo Kiirika, 
XIII: 8; also XXII: I I ;  see especially 
ibid., XXIV: I I . See above, n. 2. 
7 On the criticism and rejection of 
absolute being and absolute non-being 
as false in respect to the mundane nature 
of things, see Siistra, 171a-172a and 
207b; cpo also ibid., 292b ; cpo Kiirikii, 
cbs. XV and XIII, also ibid., ch. XXIV. 

What follows in this as well as in the 
following sections of the present chap­
ter on the criticism of categories, is, in 
each case, a substance of the relevant 
passages in the Sastra, amplified at 
times by citations from the Kiirikii. 
Such amplifications, however, have 
been stated as such, wherever they 
occur. Accually this is the portion where 
the Siistra practically incorporates here 
and there, often verbally repeating 
either in prose or in verse, the entire 
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of Kiirikii. The negative arguments of 
the latter occur in the Biistra often with 
the much needed light on the nature 
and purpose of criticism; this has been 
stated clearly at the end of every section 
in the present chapter. 

if everything has an absolute being of 
its own: cpo Karika, XV: 1 :  

Na sambhavafJ svabhiivasya yuktafJ 
pratyayahetubhifJ; 
hetupratyayasambhutafJ svabhiivafJ krta­
ko bhavt't. 

Also ibid. , 2:  
Akrtrimah svabhiivo hi nirapeksafJ 
paratra ca. 

Cpo also Ekailokaiiistra (T. 1 5 73 .  253a­
c) ; ibid., 253a says that the purpose of 
this little text is to reveal the devoidness 
of permanence and self-being in re­
spect to the elements of existence. 

if non-existence were the true nature of 
things: cpo Kiirikii, XXIV: 7 ff.;  cpo 
Prasannapada, p. 491 ,  niistitvam sunytiir­
tham parikalpayan, . . .  abhiivasabdiirtham 
C4 sunyatiirtham ityadhyiiropya etc. 

those who cling to the existence view 
stand opposed etc.: Kiirikii, XXII: I I ,  
points out that even in  respect to sunyatii, 
the clinging that would turn it into an 
extreme might lead to the other extreme 
of asunya, "Bunyam iti na vaktavyam 
aSiinyam iti vii bhavet." Clinging to non­
existence is ucchedaviida which holds 
the extinction of things as total and 
dius . amounts to a denial of causal 
c<lntinuity. This is especially mentioned 
in referep.ce to the continuity of life 
after deilth, with which the question of 
the effectiveness of deeds is bound up. 
The Biis/ra (254a) mentions two kinds 
of ucchedavada (=r� ) ;  one denies the 
continuity of life after death, and the 
other denies all things as "nothing." 
The latter perhaps refers eto the Vaipul­
yakas (referred to above, p. 3 59, n. 2) ; 

ibid. , 193C refers to three kinds of 
mithyiidr!# of which the first two could 
be compared with the first kind of 
uccheda mentioned ibid., 254a and the 
third of the former with the second of 
the latter. 
S Cpo Biistra, I71a. 
9 Kiirikii, XIII:  5 :  

Tasyaiva niillyathiibhiivo niipy anyas­
yaiva yujyate. 

Cpo also ibid. , 6. 
10 Ibid. , XIII: 4; XV: 9. 
11 Ibid. , XJII: 3 :  

Bhiivalliim nihsvabhiivatvam anyathii­
bhiivadarsaniit.' 

12 Ibid. XV: 3-5 ; ibid. ,  5 has 
Bhiivasya hy anyat/'iibhiivllm abhiivllm 
bruvafe janiifJ. 

13 Bastra, J94b. 
11 Cpo ibid. , 171a. 
IG Cpo ibid., 171C;  see above, pp. 93 ff. 
16 See below, ch . IX . 
17 Cpo ibid. , 171b, 229b, 287C, 290<:; see 
above, p. 3 58 ,  n. 40. 
18 Cpo Siistra, 193b; cpo also ibid. , 170c. 
18. For the mention and criticism of 
these views see ibid. , 104C; cpo ibid., 
296b and Kiirikii, XX : t-4. 
19 Cpo Karika, I: I :  

Na svato niipi parato na dViibhyiim niipy 
ahetutah; utpannii jiitu vidyante bhiiviifJ 
kvacana kecana. 

Cpo also ibid. , XXI : 1 3 ; XXIII: 20; and 
XII : I .  
20 Cpo Candrakirti: Prasannapadii, pp. 
21O-2I I .  
21 Biistra, 104C. Kiirikii, I :  I :  "niipi 
paratah"; also ibid. , XX: 2, 4. See above, 
n. 19·  
2 2  Cpo Kiirikii, XII:  I :  

Svayam krtam parakrtam dViibhyiim 
krtam ahetukam; duhkfJam ity eka 
icchanti faeea kilryam na yufyatc. 

23 Cpo Vibhii!ii for the Sarvastivada ac­
count of hetu (79a if.) and pmtyaya 
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(108c ff.);  Cpo Stcherbatsky, Central 
Conception, pp . 30 ff., also p. 8r ,  n. 1 
and p. 106. 
24 Cpo Siistra, 104C-IOSa; also ibid., 
297b ; cpo Kiirikii, I: 7, 12 ;  and also ibid. , 
XX: 1-4, 16-22. 

It is necessary to note that of the two 
principal accounts of the examination 
of causal origination found in the 
Siistra (104b-Iosa, and 296b-297b ) ; in 
the la�er (Zg6b-c) it ·puts the substance 
of Kiirikii, ch. I in the mouth of the 
objector who misunderstands the nega­
tive arguments to mean that the kinds 
of condition are totally denied in the 
prajilifpiframitii and who thus gives rise 
to wrong notions and clinging in regard 
to their denial. Thereupon, the Siistra 
(296c ff.) proceeds to give an account of 
these kinds of conditions as set forth in 
the Abhidharma, after pointing out that 
what is sought to be rejected in the 
present context is not the conditions 
them�elves, but one's perversions. in 
regard to them. The account in the 
Abhidharma is what the beginners learn 
and must not be clung to as an account 
of the ultimate nature of things. Lastly 
the Siistra (297b) adds a few more 
negative arguments obviously as a help 
towards further removal of perversion 
and clinging . The force of the whole 
account cannot be missed, which is to 
clarify the nature and purpose of criti­
cism. The same conclusion is reached 
even in the earlier account on pp. 104b­
IOsa, but in a slightly different way. 
One would not miss this general spirit 
of the critical examination of categories 
in the several accounts appearing in the 
Sastra. 
2G Ibid. , 2g6c just has : When things are 
devoid of occasions (animitta) and de­
void of objective conditions. (aniflam­
bana) how can one speak of alambrllJa-

pratyaytt� We find a more complete 
statement in KifrikiI, I: 8 :  

Aniflambann evayam san dharma upadi­
Irate; . athaniflambane dharme kuta 
iflambanam puna�. 

For an adequate understanding of this 
stanza Candrakirti's PrasannapadiI (pp. 
84-8S)  is of great help. 
2e SiIstra, .2.g6b-c; cpo Kiirika, I: 9; cpo 
PrasannapadiI, p. 86. 
27 Cpo Kifrikif, XX: 6-7. 
118 Cpo ibid. } XX: S. 
.. Cpo ibid. , XX: I�I I ,  IS.  

au Cpo IbM., XX: 7-8, 12-14-
a1 This is as ibid., I: 10 :  

Bltbifnam nihsvabhifvifnam na sattii 
villpitr YiJllJp;' tdtfJ4m . asmin bhavatity 
rUm naivopaptulyaft. 

32 .§astra, 2g6c, has: "When things do 
not have anything to belong to, any­
thing to depend on, if all are of the 
same natl1fe how could one speak of 
the decili\<e condition:" 
88 Cpo Klrikif, I: 4: 

Kriyl na pratyayavatl niipratyayavati 
kriya; .' pratyaya nakririfvanta� kriyii­
vaniDi ca santy uta. 

" Cp. ibid., XX: :n : 
Na . c6janayamlnasya hetutvam upapa­
,/yair. 

86 �8stm, av7bi cpo lGJrikif, I: 1 3 .  . 81 Fo r  the criticism of  motion as set 
forth in Drikl, ch. II, see Siistra, 20Sb­
c, and 4l7c,;,.ptla; cpo also Dasabhiimi­
vibhif/f (T. I S2.I ) 28a. In Siistra 
2oSb-c . the negative arguments con­
clude by pointing out that the true 

. pr��_�itJelf also the right deed, and 
he who Ius the right understanding 
always does the right deed, never any 
wrong deed. 
87 �astra} 2osb; cpo Kiirikii, II: I ,  8. 
86 SiIstra, 20SC; cpo IGr,ikii, II: S,  I I .  
.. SiIstra, 20SCi cpo IGrrikii, II: 6. 
'0 �6stra, .p8a: "Coming and staying 
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are also like this": cpo K6rikl, VII: 14; 
Siistra, 20SC just says, "In this way, all 
activities are sunya." 
&1 Karikl, II: 18-20. 
61 Ibid. , II: 22-23. 
&a Ibid. , II :  21 : 

EkibhiIvena vii sit/Jhih niIniIbhavtna va 
yayo�j till vidyate tay�b sidJ�i� katham 
nu khalu vidyate. 

Cpo also ibid. ,  XXI: 6. 
" Ibid. , II: IS ff. ;  ibid., VII; 2]. 
'Ii Ibid. , II: 24-25. 
�8 Ibid. , VII: 14. 
'7 See above, p. 57. 
48 Sastra 6ob. Cpo Klrikl, 'VII: I,  3 .  
This i s  practically the substance of ch. 
VII of Kilrikil w�ich includes the saic­
ture on the conception of birth of 
birth; the rest of the chapter follows 
closely the examination .of motion ibid., 
ch. II and the arguments are for the 
most part repetitions. 
'9 This is the conception of birth and 
birth of birth expressed in IClri1el, VII: 
4-5 ;  this is the view of the Sarvlltivl­
dins : see Vibha!iI (T. IS�j) 200C-2OIa; 
cpo also DvaJaJamu/eha "Slstra (T. Ij68) 
16u-163c. Caridakirti tells US in his 
Prasannapadil (p. 148) that this is the 
view of the Sammiriyas. 
00 KiIrika, VII: 2. 
51 Ibid. , XXI: 8. 
62 Ibid. , 14. 
53 Ibid. , 18-19. 
5' Cpo PrasannapaJi, p. 329.: It is the 
false realism that cannot establiih ac­
tivity; it is only the doctrine of non­
substantiality (ni�va-bhiIva) that makes 
room for activity: ' SasvabhilviIniImeva 
vyapiiradarSana� ni�svifbhavilnamevtl vyiI­
paradarSaniit. 
66 Cpo Kiirikii, XI: I :  

Purvil prajlfiiyate koti,. �tyuviica mahiI­
muni�; sill!'siiro' tlavarifgro hi nJsyiidir 
niipi pascimam. 

K6rikl Xl, "Examination of Prior End," 
institutes the . argument that birth can­
not be either prior or posterior to or 
even simultaneous with decay and 
death; ibid. , 3-5. 
66& Sitstra, 291a. 
58 Ibid. 
67 Ibid., 29lh. 
68 On the nature of the teaching of 
impermanence, s.ee above, p. 3 58,  n. 40 . 
and p. 360, n. 17. 
69 See above, pp. 82 ff. 
eo The Slstra mentions this as a giIthiI 
in the Killasatra; a stanza somewhat near 
to this quoted in Prasannapadif (p. 3 86} 
runs: 

Kill� pacati bhutifni klla� samharate 
prajil� 
Killa� Sf4Pt� jilgarti kalo hi durati­
kramah. 

Klrikil, ·ch. XIX, has three arguments 
in regard to the different conceptions of 
time: I) the present and the future are 
not there either dependently on or 
independently of the past, and the case 
is the same with each of the other times 
in relation to the rest; II) there is no 
eternal substance called time, different 
from moment etc. and different also 

. from physical entities etc., that is yet 
brought to light by these; III) there 
is no time even .as an entity (bhava) 
de�ndent on things. 
81 Slstra, 6sb; cpo VaiSe�ikasatras of 
KaJpda, II: ii, 7-9. 
II Silstra, 6sb. 
sa Ibid. 
64 Ibid. , 6Sb-c. 
86 This is the view of Sarvastivadins; 
see above, pp. 57 ff. 
88 Sastra, 65C. 
87 Ibid. , 2S4C. 
89 Ibid. 
89 Ibid., 2ssa. 
70 Ibid. 



NOTES 

71 Ibid. 
71 Cpo ibid. , S63b, S64b. 
'7Ia Ibid. 65c. 
7I .� . . .  fi: the reading ibid. 
n. · 14 is preferred. 
7. Cpo ibill., 6sc-66a; cited above, ·  
p. 83 · 
" Silstra, 133b. TIm is clearly the view 
of the Vai�ikas; the text (ibid.) pre.. 
sent! the objecton as saying: Although 
(dik) is not mentioned in your "Four 
Collections oj Dharma" (catur...Jharma­
piatka) (I!9th.), it is mentioned in 
our "Collection of Six Dharmas" (1\ 
th.); (although) it is not included in 
your (counting of) elements, viz., 
skamlha, dhatu and ayatana, it is (no 
doubt) included in our "dravyas (� 
.11)." The six dharmas are the six 
patlilrthas, the basic categories of the 
Vai�ikas ; cpo Vaiselika Sutras I, i, 4; 
dik is included among the dravyas, cpo 
ibid., I, i, 5 .  

As for catur...Jharma-pi!aka (1I9�.) 
see Silstrtl, 143C where they are men­
tioned as Sutra, Vinaya, Abhidharma 
and Samyukta-pilaka ( •• ) ; cpo also 
ibid. , 4I2a; "dharma" in this compound 
evidendy means doctrine; but we have 
ibid., 497b mentioning 1LlIthil "col­
lection of nve- kinds of dharma" 
(panca-vidha...Jharma-pilaka) by which 
it means the categories of being, kinds 
of elements, viz., the past, the present, 
the future, the inc<:imposite and the 
inexpressible (;;;"'iiJmt); the true nature 
of all of these is said to be illumined in 
the light of prajfillptJramilll. Earlier 
(6Ja) the StJstra mentions disapprov­
ingly of the Vatsiputriyas' inclusion of 
the empirical self under the cate�ory of 
the inexpressible. 
76 Cpo Vaiie,ika Sutras II, ii, 10-15; ibid. 
II, ii, 14 mentions only the east being 
regarded as. east on account of its con-

tact with the sun, which may be past, 
present or future; the next (II, ii, J 5) 
Sutrtl says that the south, the west 
and the north are to be distinguished 
in the same: way; we do not have here 
the details in the definition of the differ­
ent directions which we find in our 
text, Silstra, 133b. 
78 Sumeru is in the middle etc.: on this 

. cosmology, see Lamotte, op. cit., p. 
S96, n. 2. 
77 Silstra, 133c. 
78 Ibit/. 
7. Ibid. 
80 Ibid., 288a, says that while accord­
ing to the Srlvakas "the sunyatii of the 
great (mahlsunyat4j" means the iun­
yatl o( the basic elements, in Mahayana 
it melmS the sQnyata of the ten direc­
tiODS (dik)-che directions are devoid 
of the nature of directions; cpo ibid., 
288b : "Of the traDSmundane Nirvana 
is great, while of the mundane dik 'is 
grear." . 

"everlasting" evidently means here 
non-temporal, a nature which all con­
cepts share. 
81 Cpo ibid., 288b. 
II Ibid., I02b. 
II Ibid., .p4b ff. (��&r), especially 
.p6b; cpo also ibid. , 102C. 
8& !bit/., I02b : �iiJ J!� 
81 Ibid., I02h-c. 
88 Ibill. ,  IO�; this is the view of the 
Sarvastivadins ; sCe Vibha,a (1'. 1 545), 
38"8c; Vaiie!ika Sutras II, i, 20 
presents a view that coming in and 
going out are the marks of ifkaJa and 
rejects it as unsound in II, i, 21 ;  the 
Vai§esikas themselves take sound as 
its m;rk, see . ibid., II, i, 27. 
87 Siistra, I02C. 
81 Ibid., I02C-I03a; cpo Vibhil,a (T. 
IS4S ) 388c. 
88 Silstra, I03a; cpo also ibid., .p6b. 
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90 Ibid. , 103a;  cpo Kiirikii, V: I :  

Niikifsam vidyate kiifcit purvam akifla­
lak!at;lift. . 

It may be noted that "rupa" is not only 
"form" but also "resistance" which is 
the characteristic of the "formed;" it 
means "physical." 
111 sastra, 426c. 

In the absence of the character etc.: cpo 
Kiirikif, V: 1-2: 

Alak!at;lam prasajyeta syat purvam yadi 
/ak!'lt;llJj ala� na kaicicca bhava� 
I/Jmvidyate kvacit. 

92 sastra, 426b. 
93\ Ibid., 426c. 
.. Ibid.: see below, c:b. IX .. 
9& Cp. Sastra, 548;. c. See above. p. 77. 
1I6a Quality does not jnhere in tire qualified 
etc., cpo Karik6, V: 3 :  

Nifla�t;It la�Qt;lasra pravrttir na sala­
k!Qt;ltj sala�at;l6la�a�ifbhyam napy 
anyatra pravartate. 

In *H/f�j..*H, the second *H should be 
�*H, for it clearly stands for sala�at;IQ, 
the qualified. 

Cpo also Daiabhiimivibha,a (T. IS2I) 
n6c-II7a. 
96 Siistra, 549a. 
91 Ibid. 
98 Ibid.; cpo Karika, VI: I :  

Ragad radi bhavet piirvam rakto. riiga­
tiraskrta�; tam pratitya bhavtd rif,go 
raktr rago bhavet sati. 

Cpo also ,bid. , 2-) . 
98a Ibid., 3 .  
99 Cpo Ibid., 8 ff. 
100 Cpo ibid. , V: 5�. 

Chaptn vm 
1 Silstra, 1713; cpo also ibid., 2�b. 
t Ibid. , 194C. 
2. Cpo ibid. 369a. 
a Ibid. 194C. 
Sa For a similar argument to reject self 

as a separate entiry see ibid. , 14Rb; see 
below. p. 218 .  
• Silstra. 1 94C. 
6 Ibid. 
e Ibid. , 147C; cpo ibid., 326c. Ibid. I04b 
refers to the theory of atorns in the 
Vibha!il (cp. ibid. , 702a) ; the theory of 
ato�s in Sifstra (547a) presumably 
refers to the view of the Vai§esikas. 
1 Ibid. , 147C; see above p. 84 . .  
8 Sastra, 147c ; cpo also ibid. , p6c. 
9 Ibid., 148a. 
10 Ibid. , 29IC-292a. 
11 ball of foam etc.: cpo .the famous cita­
tion from Sat[lyukt3gama cited in Pra­
sannapadii, p. 41 : Phenapit;l�opamam 
nipam I,a/ana budbudopamif. 
12 Silstm, 292a. 
13 if riipa lIIere a substantial selJ-existent 
entity etc., cpo Kilrikif, IV : 2 :  

Riipakarat;lanirmukte riipe riipam pra­
sajyate; ahetukam, na cilsty artha� 
kascid ilheh41tah kvacit. 

1& Cpo Kiirikil, ill: 7. where this view 
of the dependent origination of the 
visual sensation is presented as the 
view of an objector, presumably the 
Abhidharmika; what is denied here is 
the possibiliry of sud! a dependent 
originination 'on the ground of sasvab­
hiivavadaj here it is also an expo sal of 
the absurd conclusion of having to 
accept the impossibility of the seer, 
the seen, the act of seeing etc. The de­
pendent origination that accepts the 
essential conditionedness of all ele­
ments is however not only acceptable 
to the Madhyamik", but is the very 
truth that he intends to reveal through 
his negative criticism. 
16 Of the four-fold cultivation of mind­
fulness (smrtyupasthiina) the first con­
cerns the physical clements, especially. 
body, the physical basis of personalitY. 
and the other 'three concern the mind 
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and the mental elemenn. The mind­
fulness that is cultivated is mainly with 
regard to the conditionedness and non­
substantiality of these basic kinds of 
elemenn. In the case of the farer on 
the Great Way, this consummates in . 
the realization that their ultimate nature 
is the undivided dharma. See below, 
ch. x. 
16. In the ensuing discussion "soul" (ijiIjI 
or ft) has been used specially to stand 
for the individual self in the substantial­
ist view. Individual entity or I-substance 
perhaps fits better in in place. 
18 While it is hard to specify a Buddhist 
school that did believe in the substan­
tiality and permanence of the individu­
al, it should be noted that the Karikl, 
ch. XVI: 3 mentions a view of this 

kind; cpo also the Sammitiyanikaya­
sastra , pp. 166-173 where this is men­
tioned as one of the seven views dis­
cussed and denounced. This makes it 
clear that this is not the view of the 
Sammitiyas. Cpo the view of Haima­
vatas in Bareaw, p. I l 3 ;  cpo the view of 
��. cited in Vibha!a, 37C. 
17 Sastra, 148b; see above, p. loU. 
18 Ibid. , 148b. Cpo also 200b--c. On 
(A) see VaiSe!ika-Satras, III. ii. 9, 
Ahamiti .fabdasya vyatirekat na agami­
kam; see especially ibid. , sjjtra 14: 
Ahamiti pratyag atmani bhavat paratril­
bhavat arthilntarapratya�a�,· cpo also 
ibid., sjjtras 18 , 20 and 2.1 ;  on the multi­
plicity of souls see ibid. , III. ii. 20, 21 ;  
see Sankhyakiirikii (ed. S. S .  Sunyanara­
yana Sastri, University of Madras, 
1948) ,  17 for the proofs for the exis­
tence of soul (puru!o'sti) and ibid. , 1 8  
for in multiplicity (puru!abahutvam) . 
19 Siistra, 148c; cpo ibid., 200C. 
20 Ibid. 
21 Ibid. , 148b. 
22 Cpo ibid. , 200C, 23OC. 

23 Ibid., 149a; . cpo also ibid., 200C and 
23 13. 
:It Ibid. 
:It. Ibid. , 149a; ibid. I. 2 � :  the m after 
ffijiljl � :f:E  should be � .  Cpo also ibid. 
200c. 
16 Ibid" 149b ; cpo also ibid. , 547a. 
28 [bid., 149b. On subtle body, see 
Silnkhyakiirikl, 4o-;p.; ibid., 40 runs : 

PUrvotpannam asaktam niyatam maha­
diidisjj�paryantamj smpsarati niru­
pabhogam bhavair adhiviIsitam lingam. 

But it is to be noted that the Sai1khyas 
do not identify the subtle body with 
the eternal soul, which for them is 
puru!aj the subtle body is . something 
created though persistent in the sense 
that it persisn through intermediary 
dissolutions. See ibid. , p. 72. 
28a While the five· /eosas (sheaths) very 
probably refer to the annamaya (physi­
cal) kosa etc. of the Upani!ads, (Tait­
tirlya, Anandavalll) a conception prob­
ably then prominent among the 
Sai1khyas, it is not clear as to what the 
"four bodies" mean. 
2? Siist,a, 149b. This identification and 
the identification of the mahat of the 
Sailkhyas with the "intermediary state," 
of the Buddhists, are considered at the 
end of this chapter; the "intermediary 
state" itself is treated below, pp. 238 if. 
28 Sastra, 149b--c. 
28 Ibid., 149c. 
30 Ibid. , 23OC. 
31 Ibid.; cpo VaiSe,ka Sjjtras, III. ii, 4 :  
Prilt;lilpiitla-nime!onme!O-jlvana-mano.qati­
ndriyilntara-vikarab sukhadu�khecchiidve­
!aprayatnilsca (atmano lingilni) . 
31 Silstra, 230c-2313;  cpo Sankhya­
karika, 46 (p. 78) on "pratyayasarga," 
creation by intellect (buddhi) . 
as Cpo Ui, VaiSe!ika Philosophy, p. 140. 
14 Siistra, 23 13. 
84a The reading ibid., n. 8 is preferred; 
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t;;. is omitted. 
11& See also ibid., 149<=. 
118 Ibid.; cp. , Vailepkasutras III. ii. I :  
AtmenJriyilrthasanniltar!t jlUtlasya bhifllo, 
bhiivaS ca manaso lillgam. For the 

Sankhyas of coone it is the buJrlhi that 
does the knowing of things, see sail-
khyakarilea, 3 5 :  . 

SiInta�karat.Jif buddhi� sarvam vi!4yam 
allagahate. 

87 8iistra, 200b-c; cpo also ibid., 23OC; 
ibid. , 454C-45sa, the same argument is 
Eut forth by a Buddhist in regard to 
'Tathagata," which in the context of 

thes� arguments is exchangeable for 
"self" or even "soul;" see ibiJ., 36ga: 
�JlP:JHIl*. 
38 Cpo KiIrikil, IX: 3 :  

Darsanairallllf}iJibhyo vedanildibhya 
eva ca; ya� prag vyavasthito bhava/l 
kena prajiliIpyate'tha sa/I. 

3& 8 astra, 200c. 
40 Cpo ibid., 4S4C-4SSa. 
U Ibid., zooc. 
Ua Ibid. , 149C; see also ibid. 149b. 
41 Ibid. , 149C-ISoa; see below, p. 23 5 ff. 
a 8iistra, Isoa. ' 
44 See especially ibiJ., 338a-c for a 
strong criticism of the view chat denies 
the continuation of life after death 
( •• ft.)· 
&I On the examination of the relation 
between the person and the constituents 
of personality, see ibid. , 368c-369a. 
4S4c-4SSa, 746c-'747ol; the last two are 
practically reproductions of Kifrika, ch. 
XXII, including the mention of"panca­
dhiI mrgyamilt;l4�" (ibid. , 8) , as well as 
"prapailcayanti ye 6udJham etc." (ibid. , 
IS) ; cpo also ibid. , ch. X 
.. Cpo also 80stra, 4S4C and 194C. 
'7 Cpo ibid. , 369a. 
48 See Kiirikil, ch. X; ibid., IS :  
. AgnindhaniIbhyiIm vyilkhyJta/J iltmo­

paJiInayoh kramafJ; SarIIO "iravaSe!tt;14 
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silrdham gha1apatiiJibhi�. 
411 On the five kinds of examination, 
"pailcadhil ,!,rgyamilt;l4�" (JiaJlt) of 
KiIrikil, XXII, 8, i.e., of the relation 
between the person and the skanJhas, 
which, in addition to identity and 
difference consist of the norions that he 
is in them, they are in him and he 
possess them, see 80stra, 4S4C-4SSa, 
746c· 
411. Cpo ibid., 6oa. 

, III Cpo ibid., 319b�. 
111 Cpo ibid., 746c-'747a; cpo KarikiI, 
XXII. 15-16: 

Prapailcayanti ye buddham prapail­
ciftitam avyayam; te prapaIJcahatii � 
sarve na paSyanti tathlgatam. 
Tathilgato yatsvabhiIva� tatsvabhiIvam 
idam jagat; tathiIgato ni�svabhillla� 
"i�svabhiivam idam fagat. 

This holds good not only in the case 
of Tathaf!;ata hut also in the case ' of 
every individual; see above, n. 37. 
112 Cp . .  the example of silk worm, 
80stra, 294b, 697a; see above, p. 106. 
63 8astra, 696a; cpo ibid., 622b, also 
lGirika, XXVI: 8-9. What ensues here 
is an account of the different links 
(stages or phases) in the life of the 
ignorant; this is what is known as the 
twelve-spoked wheel of phenomenal 
existence; this is a specific, although 
the very important, case of the general 
Erinciple of conditioned origination. 
SiIstra refers to this topic in several 
places ; see especially lOOb-c, 622a-
623b, 696a-697a. Cpo Kiirikii, ch. 

,XXVI; cpo also Pratityasamutpiida-hrda­
ya-siistra; cpo also Arya..Jhamiadhiitugar­
bhnvivarana and BhavasatikriInti-siistra. 
M Ibjd. , �6b; cpo ibid. , looh, also 
KiIrilea, XXVI: 8. Kifrikii explains 
bhava as the existence embodied in the 
five skanJhas (pailcaskanJhii� sa ca 
bhava�) . In the Siistra (696b) bhava is 
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explained as the deeds of the present 
�pan of life as they prepare for the 
fresh embodiment (ii**;ft"). The 
deeds leave their tendencies and these 
lead to the fresh embodiment in the 
nve skandhas. Evidently bhava is used 
to stand for what leads one to birth as 
well as to what one is led. Bhava in 
the former sense may be taken to con­
note the tending to become which is 
the root of deeds. On the distinction 
between samskiira and bhava see below. 
16 Cpo Sas;a, IOob, also Kiirikii, XXVI: 
7· 
H Sastra, 696b. 
1i7 Ibid. 
1i8 Ibid. 
1i9 Ibid.; cpo ibid., IOob. In :J!.:Jt1::, :Jt 
is taken as altogether: see ibid., n. 3 5. 
eo Ibid., 696b. 
81 Ibid. , see above. p. 233 . 
82 Ibid. 
es On the intermediary state (aNfftrii­
bhava) , see Siimmitiya-Nikaya Sastra, 
pp. 160-162. 195-205 and 233-235. 
M Sastra, 696b. 
65 Cpo the long account of this topic in 
Prasannapadii, pp. 543-552. 
ee See above. p. 229; 
68 .. Saslra, 6¢b. 
67 Cpo Kiirikii, XXVI: I: 

Punarbhavaya sa�kiiriin avidyiinivrtah 
tridhii abhisa,!,skurule yan taib gatim 
gacchati karmabhib. 

88 Thus bhava and samskara are of me 
same nature: me diff�rence is of time: 
the one leads to a future birth and me 
omer has already led to the present 
birth. 

Niima (1:;) may just be taken as 
"name" : but here it iii perhaps better 
to take it in me sense of mental element. 
i.e . •  as tendency. 

Siistra, loob has: The deeds that pro­
ceed from ignorance have me capacity 

to produce the result (of tak� birth) 
in me world and so they are called 
samsklras. 
81 'See above. p. 106. 
70 Silstra, 697a; ibid., 622a refers to 
the account of me twelve links and 
says that it is mis aCcount of conditioned 
origination that saves one from falling 
into the wrong views of extremes. 
71 Cpo ibid., 622a. See above. pp. ooolf. 
71 Cpo Silstra, 6223; on tlte different 
kinds of eyes. see above, pp. 119 If. 
78 Cpo Slstra, 622b. 
7& See below. ch .• X. 
76 Sastra, 622b. 
76 Ibid. 
77 Ibid, 
78 Ibid., 622C. 
79 Cpo PratltyasamutpaJahrdaya (T. 
1654). 490b-c. Cp: also Arya.Jharma­
dhiitu-;garbha-vivarat;aa; tllis text puts 
kleia and karttUI together and mus makes 
two groups of five and seven; see above. 
P· 36. 
80 A similar emphasis has been put on 
buJdhi by the saDkhya, see Sankhyakiiri­
kil 36-]7. 

Chapter IX 
1 Cpo Siistra, 428a: "The ultimare 
nature of rilpa can be known by me 
power ma� is in its very nature (,f.J.�� 
1Ji'lfOiJ �)." 
� Cpo ibid. , 499C: cpo also ibid., (Satra) , 
443a; cpo Vigrahavyil.varfftnl, 22. 
3 On the kinds of tathota, see also Sastra, 
303a. 
.. Cpo ibid., 297C: �*1!tt�J&.; 298c: 
:tm*�A: cpo Prasannapadii p. 41 : "fft­
thata, avilathata," also ibid., p. 265: 
"keyam fftthata, fftthabhiivo avikiiritvam 
sadaiva sthlyilii sarvaJ4 anutpiit/all." 
6 sastra, 4373. 
8 Ibid., 566a. 
7 Cp.ffP� •• j!(SaddharttUlput'4arika-
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stitra) , T. 262 : SCi the ten items 
counted there come close to our nine 
items here. 
a SiIstra, 298c. 
I Ibid. . 
10 Ibid.; see above, p. 367, n. 4. 
11 Cpo also SiIstra, sI4b-c. 
12 Ibid. , 297C. It would be well to note 
that while 7t;� is an equivalent of 
dharmatiI.as well as of dharmadhiltu, the 
latter in this context stands invariably 
for the ultimate reality, while dharmatil 
can be the true nature either mWldane 
or ultimate. The corresponding Sanskrit 
version of the satra (PaRcavimsati, p. 
24) of which this portion of the Silstra 
is the commentary has dharmadhiltu in 
place of 7t;�. 
13 SiIstra, 303a. 
14 Ibid. , has anutpiiJako!i (1M�Ifil) for 
ultimate reality, 
16 Ibid. 
16 Ibid., 479b (Satra); also 480c 
(Sostra) . 
17 Ibid. , 442C-423a. 
18 Ibid. , 689a. 
19 Ibid., 428a; One would not miss to 
note the interchange of ;o and � in 
these two passages above. 
20 Ibid. , 298b. 
20a Ibid., 3 34b has: in ��, 1!£ means . 
the universal reality and 6t means 
prajiiiipiIramitii; cpo also ibid. , 33 5c. 
21 Ibid. , 298b ; in *7}fI sa- (or sva-) 
bha ga-dhatu fI is dhiItu, used as a 
synonym of the � in 7t;�. cpo also 
ibid. 3343. 
22 Ib,d., 644b. 
23 Cpo Dharmadhiitustava (T. 167S) 
754b-c for examples to elucidate the 
immanence of the ultimate reality in 
all beings. 

transform brick and stone into gold: see 
above. p. 3 58, n. 34. 
u Siistra, 299a. 

16 SiIstra, 297C; also ibid. 29k 
28 Ibid. , 29Sc. 
17 Ibid. , 302C-303a, also IXI'-R, ibid. , 
299a. 
28 Cpo ibid., 298c. See above, p. 91.  

. 28a The heart becomes full and contented: 
cpo also Siistra, 450a. 
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18 Thi� is the main theme of lfilUl1,t 
& :  ibid. , 5 1 Sb if. 
30 Ibid. , 5 1 Sb. 
30a Ibid., 5 I 8c. 
81 Cpo ibid. (Sutra) 5 59b if. ibid. and 
(!iis�a) 560c if. . .  

Ib,d. , 561a; also Ib,d. , 561b . 
33 Cpo ibid. , 562a: Wgw.:;tt .... 
84 Ibid. , 559b; ibid. , S61b : $-W.1:: 
mlliUI· 86 Ibid. , 562b. 
86 The ultimately true nature of the Tathii­
gata etc. : Cpo Kiirikii, XXII:  16: 

TathiIgato yatsvabhiivab tatsvabhavam 
idam jagat. . 

118& SiIstra 437a, 1 . 12 :  the 2nd letter 
from bortom should be *". 
Sf Ibid. , 693c. 
87a Ibid. , 697c; cpo IQrik.i, XXII, I I :  

Siinyam iti na vaktavyam aJanyam iti 
va bhavet. 

86 SiIstra, 606a: like the two ends of a 
balance. 
88 Ibid. , 562b ; delighted at heart in keep­
ing silent: cpo Kiirikii, XXIV: 12 : 

Ataica pratyudiivrttam cittam ddayitum 
munef.; dharmam matvasya dharmasya 
mat,daib duravagiihatiim. 

40 Cpo Ibid. . XVIII: 9: tattl'a is "pra­
paRcairaprapaiicitam. " 
u Siistra, 5 I 7b. 
41. Cpo ibid. , 245C. 
u Ibid. , 5 14C : �mm. 1Mm��m. 
48 Ibid. , 3 3 4C ; cp o Paiicavimiati, pp. 
58-59: niruttaro hy qa yogab . . .  para­
maypgab yaduta sunyatiiyogaf.. 
" Sastra, sI4b. 
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Chapter X 

1 Cpo Siistra, 187C, 2.72.a, 3 14b, 4I7b. 
Z On Buddhahood, see ch. XI. 
8 See Siistra, 172.b for the distinction of 
prajiiii (�.), and pUlJya (im:m);  see 
below, p. 280. 
' Cp. Sastra, 4I6a, 86a; ibid., 269b-
270a gives a fairly complete account 
of the distinction between the Small 
Way and the �eat Way; cpo also ibid., 
197c-I98a and 8sb-86a. 
6 The above three points are broadly 
as they have been set forth ibid., 8Sb-
86a. 
8 Cpo ibid. , I64b; also ibid. , 3 14b . 
7 Cpo ibid. , 262b. 
8 The reference here is to the dharma­
kiiya of the bodhisattva; on this, see 
below, ch. XI. 
9 Cpo Siistra, 4I9C;  cpo Paiicavi",sati, 
p. 22S: traidhiitukiit niryiisyati, yena­
sarvakiirajiiata tena sthasyati. 
10 Cpo Siistra, 394b ; cpo also ibid., 
429C f[ 
11 Cpo ibid., 394b-c. 
12 Cpo ibid. , 5 54C ; also ibid. , 27OC. 
13 Cp o ibid. , 394c. 
14 Cpo ibid. , 39Sa. 
15 Cpo ibid. , 3 14b; also ibid., 8sb. 
16 On merit and wisdom, see ihid. , 
164b, 172b, I 80b-c, 4I 8c, 464a-b . 
17 Cpo ibid., II6b, 269b ; also Sutra 
555b f[ 
18 Ibid. , 39Sa fr; cp o Satrq, 393b. 
19 Cp o also Sastra, 4I Ib :  �1!t'jH.,Wi 
:ft'Wi {'f 1;Jt· 20 Ibid., 39Sa, 39sb. 
21 Ibid., 395a. 
21a Ibid. 
22 Ibid. , 395a-b.  
23 Ibid., 395b. 
24 Ibid. , 271C ;  cpo also Satra I39a, and 
Sastra, ibid. 
25 Ibid., 27Ic-272a. 

26 Ibid. 2. 72.a. 
27 Cpo ibid. , I 50a: "It is the intention 
of the. Buddha to enable the wayfarer 
to cultivate thCO right way and realize 
the right fruit." 
28 Siistra (154c) defines sila as "stop­
ping the evil deeds and not committing 
them any more." Ibid. , I54c-I62a has 
a short account of the five elements of 
moral conduct: viz., to refrain from 
killing, stealing, lewdness, telling lies 
and drinking wine; ibid., I62a fr. sets 
itself to the question: While these con­
stitute sila, what constitutes its perfec­
tion. Ibid., 4I Sb has : The cultivation 
of the twelve ascetic practices (dhata­
gUlJas @Ife) (like "wearing clothes 
made of rags taken from a dust heap," 
"not possessing more than three robes 
at a time" etc.) leads to the purity of 
moral conduct; this facilitates contem­
plation which in tum leads to wisdom; 
the true wisdom is anutpattika-dharma­
ksanti, one's endurance for the ultimate 
ttuth of devoidness of birth. On 
"dhiita-gulJas," see Hardayal, The Bodhi­
sattva Doctrine (Kegan Paul, London, 
1932), pp. 134-140. 
29 Siistra, 162b. 
80 Ibid. 
81 Ibid. , I63c. 
82 Ksiinti, forbearance or endurance is 
with regard to beings (sattva) and \vith 
regard to the truth of things (dharma); 
cpo ibid., I06c-I07a, I64b f[ The latter 
kind refers also to the teachings (dharma) 
that contain this truth. Ksiinti with re­
gard to dharma (dharmak!�ntl) has thus 
these meanings : I) the capacity to ac­
ce'pt the teachings in faith, II) under­
stand their import and III) sustain one's 
comprehension of the truth of things 
that one thus gains, so much so that it 
is saturated in one's whole being. t'.­
fiected in one's whole life, see Ihid. , 
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I7ic. This is what has been rendered 
here as "endurance for dharma;" it is 
not mere acceptance; it is to sustain the 
dharma and apply and reveal it in all 
that one does. The Sastra distinguishes 
also between �anti W) and jRan� (�) 
by stating that �a!1ti is the earlier and 
gross, and JRana, the later and subtle, 
meaning thereby that they are basically 
one and the same principle; see ibid., 
417C. However, ksanti in this earlier 
phase needs to be· distinguished from 
k!anti as a consummating phase of 
wisdom. 
33 Ibid., 1 64b. 
34 Cpo ibid., 222a for the marks of 
dharma. 
35 Ibid., 164b. 
36 Ibid., 168b ; this is k!anti as a con­
summating phase of wisdom. 
37 Ibid. , 17OC. 
38 Ibid. , 171C; ibid. 417C has: "Anutpat­
fika-dhllrma-�anti means to accept in 
faith the ultimate truth of the devoid­
ness of birth and death of things, to 
comprehend this truth unimpededly 
and to sustain this comprehension free 
from reversion (��1:.?li&=i!"ff:I� 
rn�;i!��.�l1!)·" 
39 Ibid . •  171;;. 
40 Ibid. 
'1 Ibid. , 172a. 
'2 Ibid. Ksanti as the means is the 
earlier ph�e of wisdom. The high­
est kind of dharma-ksanti is that which 
springs from one's �omprehension of 
the ultimate truth of things, the truth 
of the devoidness of birth and death 
(anutpattika-dharma-�anti); this import 
is found in many places in the Siistra, see 
e.g., ibid. , 97b, 168b ff., 41Sb, 417C. 
Gambhjra-dharma-�anti is interpreted 
so as to bear specially on �i1nti in 
regard to the mundane truth, viz., the 
conditioned origination; see ibid., 99a. 
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43 Ibid. , 172b. 
44 Ibid., 173C. Ibid. I74a has : One 
must have the ability to start (iW��t) 
the thing and should have no question 
or difficulty about it; one must have the 
strong will and determination (��), 
must be free from the feeling of fatigue, 
and must see it through to the very end; 
these five constitute the characteristics 
of vlrya. 
45 Ibid. , 174c. 
46 Ibid. , IBoc. Here we have cittaika­
grata, i.e., single-mindedness or one­
pointedness of mind, and samadhi, and 
dhyana which have been here trans­
lated as concentration and meditation; 
this rendering of the latter is admittedly 
very wide. When "dhyana" is used as 
a technical term to stand for the four 
states of "fin� material sphere" (riipa­
dhatu) perhaps it could be best rendered 
as "trance;" it has been also rendered 
as "mental absorption;" samadhi has the 
root meaning of the mind being col­
lected and completely fixed in the ob­
ject which would then be strictly "con­
centration." Samadhi as "meditation" 
(which has the import of thought, 
reflection) has its relevance to the three 
samadhis, the "gateways of freedom," 
at least in the earlier stages; cpo ibid., 
206aff. See below, pp. 293 ff. "Bhavana" 
(�rr), which is used to form the com­
pound samadhibhavana, has been ren­
dered as "development;" it could as 
well be "cultivation" that leads to the 
development. There is another term 
"samapatti" which is usually transliter­
ated in Chinese; literally it means well 
attaining; this term is specially used in 
the compound i1riipya-samiipattaya{l 
which stands for the four "trances of 
the immaterial sphere." On these terms 
see th�ir Pali equivalents in Nyana­
tiloka's Buddhist Dictionary, besides 
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Rhys Davids et. al., The Dictionary of 
Buddhist Terms (P.T.S . ) .  
47  Siislra, I Soc. Ibid. , 18Ia-187C gives 
an account of the way, the means, to 
obtain dhyiina, under three headings : I) 
discarding the . five kinds of o�jectS 
which are the objects of sense-pleasure 
(;!JIlL.) (18Ia-IS3c), II) giving up 
the five elements of hindrance (�lLfl) 
(nivarat;la) , viz., lust, ill-will, torpor 
and languor, restlessness and worry, 
and doubt (1 83c-1 8sa), and III) culti­
vating five elements, viz., determina­
tion, effort, mindfulness, wisdom and 
onepointedness of mind (18saff. ) . On 
nivarat;la, see Nyanatilokal op. cil. 
48 Siistra, 187C. 
49 Ibid. 
ao Ibid., 189b, C. 
61 For the details on the nature and 
content of the wisdom of the Sriivakas 
and the pratyekabuJJhas, see ibid. , 262b, 
266b, 267c, 269c-27oa; also ibid., 
29sb. 
112 Ibid., 266b-c. 
68 Ibid. 
5' Cpo Kiirikii, XVIII: 12: 
Sambuddhiiniim anutpade Sriivakiit;am pu­
nab �aye; jfiiinam pratyekabud-Jhanam 
4Sllf!Isargiil pravartate. 
65 Siislra, 266c : fljm1;Aj�MElH::IR1;  it 
is possible to p\lllctuate after A when it 
means, their difference is only in name, 
they are identical in quality. 
58 Ibid. , 267c:  on bhumis, see ch. XI. 
67 Ibid. , 2sga; Siistra sets forth the 
points of distinction between -OOtl 
and -OO.W on 2s8e-2sgb; ibid., 
137c-1 3 8a has: • (iikiira) means the 
method of or the way to comprehen­
sion (w.r� ); by means of the knowl­
edge of all forms one enters into (A), 
comprehends, all things in all the ways 
and hence the name, the knowledge of 
all forms. Ibid. (Siitra) , 2S7C says that 
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by means of the knowledge of the one 
way (miirgajnaiQ) the way that leads 
to Nirvil].a, one gets the knowledge of 
the nature of all (the particular) ways 
(miirgiikarajnatii); and ibid. (Siitra) , 2s8c 
says that by means of the knowledge of 
all (the particular) ways one gains the 
all-inclusive· understanding (sarvajflata) 
and Iby means of the all-inclusive un­
derstanding one gains the knowledge of 
all forms (sarvakarajflata) 
58 Ibid., 2sga. 
59 Ibid. , 234a; Siistra gives an account 
of the eleven kinds of knowledge on 
232C ff. 
80 Ibjd., 40jC; the four kinds of objectS 
are: the body (kara, :!If), feeling 
(vedanii, �), citta (,e,, ) and dharma 
(�) ;  by citta i s  m--ant primarily the 
principle of intellection and dharma 
comprises here not only the mental 
states, but also the incomposite ele­
ments. For the farer on the Great Way 
these kinds of contemplation have for 
their ultimate object, the unconditioned 
reality, tlIe undivided being; see ibid., 
203 b-c, 204a, 20ja, c. 
81 Ibid. , 40jC; cpo also ibid., 202b-c. 
These are the "samyak-prahiit;IQS" ren­
dered as iEib, iEll! or H; probably 
prahiitla is a corrupt Sanskrit form of 
nradhiina; these are the four kinds of 

"right effort." On this term, see Har­
claya!, op. cit. , pp. 101 ff. 
till Rddhipadas are the bases for increas­
ing concentration. 8astra (202C) states 
that when understanding and right 
effort increase, if concentration is weak, 
the mind gets scattered and confused, 
and hence the need to cultivate col­
lectedness of mind through concentra­
tion; in a state of balance between 
understanding and concentration one 
achieves all that one wishes. Ibid. pada 
is taken to mean "enough" like the 
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food being tasty when with cnough 
salt as one wishes ; ihid. : pada also means 
"feet" like the cwo feet of man by 
which one reaches wherever one 
wishes. Ibid. , 405C takes pada to mean 
necessary conditions as well as aspects. 
63 Cpo ibid. , 405C ;  cpo also ibid., 202C. 
64 Ibid. , 405C ;  cpo also ibid. , 202C. 
65 Ihid. 203a distillguishes three aspects 
in these eight elements ;  three of them 
pcrtain to moral conduct (sila) , three 
of them to concentration (sanliidhi) 
and two, to wisdom (pra;fiii) . 
66 Ibid.; on these terms see Hardayal, 
"p. rit. , pp. 1 49 ff. 
67 Ibid. , 405C. 
68 Ibid., 199b; cpo Abhidharmakosa, VI: 
6H--69: "Saptatrimsattu tatpak!ii�, niima­
to dravyato dasa." 
69 Siistra points out that these thitty­
seven factors are not exclusively of the 
sriivakas, or of the Small Way; see 
ibid. , 197b-c. 
70 Cpo ibid. , 203b-2o� where an 
account of the cultivation of the four 
s;lIrtyupasthiinas according to Mahli­
),ana is given. 
71 Cpo ibid., 203b-C, 204a, c; see espe­
cially ibid. , 197c-198a. 
72 Cpo ibid. , 6oa. See above, pp. 148-150. 
73 On the three "gates of freedom" 
(JW$U� vimo�adviira) , see also Siistra, 
96c ff. Ibid. , 21sb has : (the contem­
plation on) the nine characters (1L:ffI) 
(that concern the impurity of the body) 

_opens up the door of the mindfulness 
(sm[tyuplisthiina) in respect to body ; 
this in turn opens up the door of the 
othcr three kinds of mindfulness ;  the 
mindfulness of rthe four kinds opens 
up the door of the thirty-seven factors 
of the way ; these in tum open up the 
door to Nirvana. 

Ibid. , �17-218b draws the points of 
distinctioll between the nine kinds of 
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contemplation that concern the im­
purity of the body and the ten kinds of 
contemplation which concern imper­
manence, pain, devoidness of "I," etc. 
and points out that all the former nine 
are included in just one of the latter 
ten. The purport of the latter, which 
are headed by the contemplation on im­
permanence, is to lead one to the com­
prehension of siinyatii. See ibid. , 229b. 

On the import of smrti and samjiiii in 
these contexts see ibid., 229a, where 
these as well as jRiina are noted as differ­
ent stages in one and the same process. 
74 Ibid. , 206a. 
76 These arc the four "apramii,!as," also 
called brahma-vihiiras, translated as 
"sublime abodes" : these consist of 
goodness, compassion, altruistic joy 
and equanimity. See Nyanatiloka, op. 
cit., under brahmavihiira. See Siistra, 229a. 
76 T!lese are the eight vimok!as; these 
are usually translated as "deliverance;" 
turning away from and abandoning ­
this is what the Chinese equivalent 'l4't& 
means and this form has been kept here. 
These have been dealt with in detail in 
the Siitra, 21 sa ff. ;  of these the last 
five constitute items 5-9 of the nine 
"successive abodes" (anupurvavihiira­
samiipattaya�) of concentration; the 
first three consist of the perception of 
corporeal form with and without the 
thought of corporeality inside, and the 
thought of the subha (it), the "beauti­
ful." See Nyanatiloka, op. cit. , under 
vimokkha, Pali equivalent of vimok!a. 
77 These are the eight abhibhviiyatanas 
(M1jJt),translated as stages of "mastery." 

These constitute different ways of 
contemplating on physical form. ' For 
details, see Siistra, 216a-b ; cpo Nyana-
tiloka, op. cit. , 
78 These are the nine anupiirva-vihiird­
samiipattaya� "successive abodes," com-
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prising the four trances (dhyana) of fine 
material sphere (rapadhatll, the realm 
of form), and four "attainments" 
(samapatti) of the immaterial sphere 
(arnpadhiitu, the realm of formlessness), 
and the ninth one, nirodha-samilpatti, a 
state of suspension of conscious, me!ltal 
activity. See Siistra, 216c, for details ; cp o 
Nyanatiloka, op. cit., under anupubba­
vihar.l,jhana and nirodha samapatti. 
7& Ibid., 206a. These are the ten 
krtsnayatanas, contemplations in which 
one of the different elements (counted 
as ten in all) is accepted as the object of 
attention and is seen above, below, on 
all sides, everywhere. See Siistra, 216 f[ 
for details; cpo Nyanatiloka, op. cit., 
under Kasit'a (the Pali name for Krtsna) . 
Sastra 2I5b says that vimok!O, abhibhva­
yatana and krtsnayatana are but progres­
sive stages in the practice (of contem­
plation) . 
80 Siistra, 206a. 
81 Ibid.; for this distinction see also ibid., 
215C. 
81 Ibid., 206a. 
83 Ibid., 206c. 
84 Ibid. , 207a. 
85 Ibid., 207b. 
86 Ibid. 
87 Ibid. 
88 Ibid. , 207c. 
89 Ibid. 
90 Ibid. 
91 Ibid. 
92 Ibid. 

Chapter XI 
1 For c.\e various aspirations of the 
bodhisattva which he seeks to fulfil 
by cultivating prajiiilparamita, see the 
introductory part of Satra, 235a f[ = 
T. 223 : 218c-22Ia. 
2 This is an interesting analysis of the 
term "bodhisattva" which would thus 
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be: sato bhavah satwam, bodhir eva 
sattvam yasya sa� bodhisattva�. 
8 Siistra 86b. 
4 Ibid., 92a-b. 
5 Ibid., 132a. 
6 Ibid., 27IC-272a; also ibid. 132b. 
7 Cpo above, pp. 288  f[ 
s 1f�� Lit. : white-fragrant-e1e­
phant-king. 
8 nyama: in this word "ama" is really 
immaturity, it means the passion for 
dharma; cpo Paiicavimsati, p. 119:  ilmi! 
ity ilyu�an . . . bodhisattvasya . . . 
dharmatrapJa. Thus nyama means that 
state of the bodhisattva where this 
iIma, i.e., passion for dharma, has become 
extinct: nirgata� ama� yasmiit sab. 
9 Pratyulpanna-samadhi, cpo Mahavyut­
patti, XXIV: 9: pratyutpanna-buddha­
sammukhavasthitah. 

Expedient prajiiii, cpo SJstra, 19&-
197a;  see above, p. 3 55, n. 10. 

On anutpattika-dharma-�anti see 
ahove; pp. 284-85. 
10 Satra devotes a whole section (55) to 
set forth the chara�rjstics of the irre­
versible bodhisattva; see ibid., 570a f[ ;  
see also ibid. , section 5 6  (574c f[); cpo 
also the commentary thereof. Avaivarta 
has the more usual form avinivartaniYi!; 
cpo A#a, p. 323 ; also avivarta,· cp. Maha­
vy"tpatti XXI:  12, XXIV: 4 and LXV: 
46. 
11 Silstra, 262a. 
12 Ibid. , 262h. 
13 unparallelled equanumty of mind 
(asamasamacitta) , see ibid., 3 8Sa f[ ; cpo 
PaiicavimSati, pp. 1 72-173 . 
14 Siistra, 262C. 
15 Ibid. , 264a. 
16 Ibid., cpo 132a, also ibid., 272a. 
17 Cpo ibid. , 263a. 
18 Ibid. , 8sa. 
19 Ibid. , 94a-h. 
20 Ibid. , 267a. 
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n Ibid. The text gives the example of 
the bird kalavinka (�.l!JHbp). 
22 The scheme of the ten stages (bhllmis) 
in the Da1abhumika Sutra is different 
from that in the PaRcavimS�isiihasrikil 
(and the Satasahasrika) PrajRapiiramita­
sUtras. We have seen that the former 
sutra (mentioned in Sastra 4ua-b) also 
has a commentary attributed to Nagar­
juna. It seems he had both the schemes 
before him. The SiIstra tries to reconcile 
the two by pointing out that the latter 
is "common to all" (�fI!!) and the 
former is only of the bodhisattVa ({[ 
::JfiCIfl!!) ; see ibid. ) 41Ia. For a shott 
account of the ten bhumis, cpo Har­
dayal, op. cit. , ch. VI; cpo also N. Dutt, 
Aspects, ch. IV. 
2� Sutra, 419C. 
24 Siistra, 4I Ib. 
2& Ibid.; cpo also ibid. , 410a. 
28 Cpo ibid. the ten things (+.) that 
the bodhisattVa cultivates in the first 
stage, which is the stage of clearing 
and preparing the ground (�rli'). 
27 Ibid., 41 3C. Ibid.: Even to entertain 
the thought of stopping at the levels 
of the Sravakas and the pratyekabuddhas 
is an impurity in Sila. 
28 Ibid., 414a. 
29 See Sutra, 410a, 412C-41 3a. and 
Sastra, 413c-4Isa. for the elements that 
constitute the second bhumi. 
80 Cpo ibid. , 410a, 413a. 4lsa. 
31 Cpo ibid., 410a. 41 3a ;  Sutra (413a) 
and SiIstra (4ISa-b) interpret this to 
mean 'to overcome the intention of 
adopting the courses of Srilvakas and 
pratyekabuddhas. 
32 Ibid. , 410a. n. 29. 413b and 41Sb. 
83 Ibid.; on dhutagu1Jll see above. p. 369. 
n. 28. 
84 Cpo Sutra, 410a-b. 413b and Siistra, 
41 5b-416a. 
35 Cpo Sutra, 4l9b. 413b-c and SiIstra, 

416a. 
88 Cpo Satra, 410b-c. 416b-c and SiIstra, 
417a-41 8a. 
87 Cpo Sutra 410b, 41OC; Siistra, 417c. 
88 Cpo ibid. , 262a; cpo also ibid. 263c: 
Anutpattika-dharma�iinti is itself the 

, ground of the irreversible. 
89 Ibid. , I pa. 
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40 Ibid. , 417c. 
41 Ibid., 418a. 
4. Ibid., 417C; :$!BlJm is here taken as 
distinguishable or distinct natures; 
however it may also mean the con­
ceived or imagined characters kalpita 
la��a) . 
48 Ibid. 417C. observes that in the fIrst 
three stages the chief element is under­
standing rather than concentration 
which grows stronger in the next three 
stages. 
" Ibid. , 26Sb. 
t6 Ibid. , 106b. 
48 Ibid., 13 oa. 
48. Cpo also ibid., 303C. On the thirty­
two features see below. p. 3 14. 
47 Ibid., 26lc. 
48 Ibid. , 262a. 
'9 Cpo Sutra (ibid.) 41OC. 4:':6c; SiIstra, 
418a f[ 
50 Ibid. , 418b; cpo ibid. , 416c. See above. 
p· 300. 
51 SiIstra, 127b. 
62 Ibid. , 86c. 
63 Ibid. , 418b; cpo ·the well known line 
(q. in PrasannapadiI, p. 448):  "dharmatu 
buddhiI dra!!avyiIb, dharmakayii hi nilya­
kiIh." 
6' Ibid. , 41 8c; these are nirukti (language) 
and pratibhiina (ready wit) . two of the 
four pratisamvit or "the elements of ex­
pertness ;" 'on this topic. cpo Hardayal. 
op. cit. , pp. 259-267. 
55 Siistra, 419a. 
58 Ibid. , 4I9b-c. 
67 Ibid. , 4I9b. 



NOTES 

68 Ibid., 719b. 
69 Ibid. , I06b-c; this example of the 
moon occurs in Siistra at three places: 
l06b-c, 273b, and 719b. 
60 Ibid. , 273b. 
61 Ibid. , 719b-c. 
62 Ibid. , 719C; cpo Satra (ibid.) 71 8b. 
6S This is a long discussion occurring in 
Sastra, ch. IV, where the view of Ka­
tyayaniputra and his followers is stated 
(ibid., 86c-9lc) and the rest of the 
chapter (91C f[) is devoted to the Maha­
yana criticism of this view; cpo also 
ibid., 273a. For the Sarvastivada view 
of bodhisattva vide Vibha!a (T. 1 545 ) 
886 ff. ;  the Sifstra (92a) makes a re­
ference to the Bodhisattva-prakarat;IQ in 
Abhidharma-vibhasil. 
64 Sastra, 92a. 

. 

66 Cpo ibid. , 92b. 
66 Ibid. , 93 a. 
67 Ibid. , 93 a-b. 
68 Ibid. , 93b, 3 12a-b. 
69 Ibid., 93b:  . fiiIm�� •• B;I.mt 
=iIt+j]-M!· 
70 Ibid. , 93C-94a; cpo ibid. , 126b . 
71 Ibid. , 273a, b. 
72 IbM., 274a. 
73 On the physical features of the Bud­
dha cpo Mahavyufpatti, XVII and XVIII. 
For a short account of these see Har­
dayal, op. cit. , pp. 299-305. Sastra 
(chs. XXIV-XXVI) gives an exposi­
tion of the different elements of the 
dharma body ; on these cpo Mahavyrlt­
patti, VIII, IX and XIII; for a short 
account of these see Hardayal, op. cit. , 
pp. 19 ff. and 259 ff. 

The DaSabhumi-vibhasa (T. 1621 :  
7 1  f[ )  counts avetJika-dharmas differently 
but agrees (39C-4oa) with Sifstra in 
criticizing those who emphasize the 
physical features and holds (65c) with 
it that the root of even these is prajfiii. 
74 Sastra, 418b, cpo also ibid., 747b. 
76 Ibid., 274a. 
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76 Ibid., 274r. 
77 Ibid., 274-275a. 
78 Ibid., 245c• 
79 Ibid., 236b. 
80 Ibid. 
81 Ibid. , 2s6a. 
82 Ibid., 257b. 
83 Ibid. , 2s6c. 

Chapter XII 
1 It may be noted that pu�<?ala-srinyafa 
is not among the eighteen kinds ; all 
these latter are in fact species of dlrar­
maSiinyatii (cp. Satra, ibid., 583a), 
dharma being understood in the sense 
of both the mundane truth of concepts 
and conventional entities and the ulti-
matc truth, the Nirvana, as well as the 
teachings that embody these truths. 
All these eighteen kinds are elaborately 
set forth in Siistra 28Sb-196b. In the 
present work, the Siinyata as the non­
ultimacy of the conventional entities 
has been set forth in the chapters. 
"Criticism of Categories" and "The 
World and the Individual," and sunyata 
as indescribability. or the inapplica­
bility of concepts in regard to the 
ultimate reality. thar the real is not 
any . .  thing," has been given in the 
chapter," Reality." Siistra points out that 
the number and kinds of sunyata depend 
on the number and kinds of things to 
which people cling (�*m� $ � ) ;  
see ibid., 630b. Cpo also ibid., 5 50b-c 
on the mention of the various ways of 
driving home the understanding of the 
sunyata of aU elements . Ibid. , 346b : By 
attaining the twO kinds of sunyata, 
viz. , of dharma and pu��ala, one gradual­
ly reaches the ultimate trutlr (anupa­
lambha-s,inyata) . Cpo ;tlso ibid., 584a. 
References to the clinging siinyata are 
found in several places ; sec, e.g., ibid., 
48oc-481 a, 207b. Cp. Karikil, XlII: 8, 



NAGARJUNA'S PHILOSOPHY 

XXII: I I ;  cpo also ibid., XXIV : 1 3  ff. 
1I Cpo Siistra, 3 19a: "PrajRiipiiramitii is 
distinguished into two aspects; the state 
of accompHshedness is called the bodhi, 
and the state of unaccomplishedness is 
called sunyatii." Sunyatii is here the basic 
sense of unacomplishednes�, of the real 
as , lot-yet-realized; in other words, 
the thirst for the real ; this is the spring 
of all activities of man, the self-consci­
ous individual. See above, pp. 264--65. 
Sa Cpo ibid., 245C, 507c. 
3 We seem to have no indication of 
the Sankhya criticism of the Madhya­
mika in those days ; Siitikhyakiirikii has 
nothing of that kind. A study of the 
Sankhya in the light of the materials 
supplied in the present work in chs. 
VIII and IX and amplified by com­
parison with later texts that stress the 
tathiigatagarbha would be very worth­
while; also the pluralism of the Vai­
bhasikas and the Vaisesikas needs 
detailed study. Some work is done in 
the field of Buddhist Logic by Profs. 
Stcherbatsky and Tucci, but it is hardly 
adequate. 
3a kllrika, XIII: 8. 
« A comprehensive History of Buddhist 
Thought is a real desideratum. For a 
brief sketch of the development of the 
Madhyanllka tradition, see Murti, op. 
cit. , chs. III and IV. 
I; Gauq.apada is 'ls�igned to about 500 

A.D. See Vidhusekhara ' Bhattacarva, 
The AgamaSii9tra of Gaudllpiidll (U�i­
versity of Calcutta, 1943 ) ,  Intr. p. xxvi; 
Radhakrishnan (Indian Ph ilosophy, vol. 
II, George Allen & Unwin, 1927, p. 
452, n. 2) suggested 5 5 0  A.D. 

6 On this point see Vidhusekhara Bhat­
tacarya, op, cit., Intr. ,  pp. !xxv If. and 
ibid. , pp. cxiv If. where he speaks of 
the direct influence of Buddhism on 
Gau4apada and for a different view, see 

376 

T.M.P. Mahadevan, Gaudapiida, A 
Study in Early Advaita (University of 
Madras, 1954) , especially ch. IX. 
7 Sankara's Comm. on Brahma Sutras, 
I. iv. 4. 14; smyiidiprapaRcasya brahma­
pratipattyarthatiim; cpo also utpattyiidiiru­
tiniim aikiitmyiivagamaparaviit (ibid., IV. 
iii. 5 .  14 cited in Radhakrishnan, op. cit., 
p. 560, n. I ) . 
8 See Satikara op. cit. , I. iii. 1 5 .  19 ;  cpo 
Radhakrishnan, op. cit. , p. 598, n. 4; cpo 
also ibid. , pp. 475 If., and pp. 603 If. 
9 This is especially so, when one re­
members that the Sastra speaks not 
only of tathatii as being within the heart 
of every being, but also of being itself 
the prajRii. Cpo above, ch. IX, ch. IV. 
10 Badhva's teacJ;ing to Baskali; upaSiin­
to'yamiitmii; see Satikara op. cit. , III. ii. 
5. 1 7 ;  cpo Prasannapadii, p. 57; Para­
miirtho hy iiryiifliil1l tiisflimb�avii�. 

It must be noted that the ineffability 
of the ultimate truth is a major import 
of the Madhyamika's cl:rim that truth is 
unseizable and that he has no position 
ofhis own. But at the same time trans­
cendence and immanence as well as 
identity and difference are acceptable 
for him as relative ways of conveying 
the undividedness of the ultimate truth. 
To convey through concepts what lies 
beyond concepts and conventional 
entities is the skilfulness of the wise. 
This is done by denying exclusiveness, 
by non-clinging. Non-exclusiveness is 
the spirit of the Middle Way. This is 
the other major import of the Madhya­
mika's claim that he has no position of 
his own. The Middle Way or the Great 

Way is the very spirit of accommoda­
tion. It is the ineffability of the ultimate 
truth that Pro£ Murri has sought to 
emphasize in his celebrated work, The 
Central Philosophy of Buddhism. (Vide 
chs. II, V, & VI . ) However, the Ma-
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dhyamika criticism, of which the pri­
mary purpose is to free the mind from 
dogmatism, from exclusiveness, has for 
its other major import accommodative­
ness, comprehensiveness as the spirit of 
the Middle Way. (See chs. IV, V & VI 
of the present work.) This cannot be 
overlooked. 
11 See above, ch. IX. 
12 Cp o TrimSikiikifrika 27-30. It is need­
�s to say that this whole matter needs 
a fresh and detailed investigation, in 
the light of the present work. A com­
prehensive history ofIndian Philosophy 
in the first eight hundred years of the 
Christian era is a basic need. 
18 T. 1 856: 1Z2b-143b;  ibid., 122b 
gives the title 1rj.aftiMlifi::kfl. It is 
gratifying to note that the group of 
Japanese scholars who have brought out 
Studies ill Chao Lun are also hoping to 
publish their translation of this text; see 
ibid .. , p. -8 (En.s. tr. of Tsukamoto's 
Intr.). On Hui-yiian see W. Liebenthal, 
Shih Hui-yuan's Buddhism as Set Forth in 
His Writings (Journal C!f the American 
Oriental Society, vol. 70, 1950, pp. 243-
259) ; see also T'ang Yung-t'ung, op. 
cit. , ch. XI. 
1, What follows is a summary of the 
four points stated ibid. , vol. I, pp. 3 14-
323 ·  
10 Cp o ibid., pp. t3 14-3 IS ;  cpo also 
S astra, S7a. 
18 Cpo T. 20S9 : 3 30b if; W. Lieben­
thal, The Book of Chao, p. 67. n. 241 . 
See above, p. 14. 
17 T'ang Yung-t'ung, op. cit. , p. 3 I S.� 
18 Ibid. ,  p. 3 16; cpo T. 1856, 132c-
1 3 3a, 1 3 Sb, 1 37b. 
19 T'ang Yung-t'ung, op. cit., Pp. 3 16-
3 1 8. 
20 Ibid. , p. 3 19; cpo T. 1856, 1 3 8a. 
21 T'ang Yung-t'ung, 0p. cit. , p. 3 19. 
See above, p. 3 58, n. 40. 
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� T'ang Yung-t'ung, op. cit. ,  pp. 3 19-
320. 
23 Ibid. ,  p. 320. 
14 Ibid. , pp. 320-321. 
25 Ibid. , p. 322. 
26 =31itl, (T. 1854), 92a. =im. is one 
of the important independent treatises 
of Chi-tsang (549-623 ) who wrote his 
commentaries Ii on all the Three 
Treatises (:=:�), viz., Madhyamaka­
sastra ( qt � ), Dviidaiamukha-sastra ( + = 
r�») and Sata-sastra (s�). Other in­
dependent treatises of Chi-tsang in­
clude :=:ijl1?:. and *�1?:�, T. 
1852 and 1853  respectively. See below, 
p. H3 for Chi-nang's works and see 
below, pp. 324-25 for a brief account 
of his thought. 
27 T. 1854, 92a. Seng-chao (3 84-414) 
andTao-sheng (360-434) were the rwo 
foremost of the disciples of Kumara­
jiva. On Seng-chao we have rwo ex­
cellent studies : I) W. Liebenthal, The 
Book of Chao, referred to above; this 
is a complete translation of Seng-chao's 
writings with critical study and copious 
notes; II) Studies in Chao-lun (in Japa­
Ilt:se). ed. by Tsukamoto Zenryu (Kyo­
to. 1954) ; this is the result of the long 
and consorted effort of several Japanese 
scholars and is a very valuable work. 
Professor Tsukamoto has himself con­
tributed an article, "The position of 
Seng-chao in the History of Chinese 
Buddhist Thought." On Tao-sheng, 
see Fung Yu-Ian, History of Chinese 
Philosophy (Princeton University Press, 
1953 ). vol. II, pp. 270-284; see also 
Liebenthal, op. cit., p. 88 ,  n. 343 .  
28 Ibid. , p. 49; cpo T. 1858 ,  15 Ib. 
29 Liebenthal, op. cit. , p. 47; cpo T. 1 858 ,  
I S la. This is the theme of�/F.� one 
of the four books of Seng-chao; the 
other three are /F���, S:li1!!t?;p�, 
and 73!�1!!t::t!it. all translated by Pro-
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fessor Liebenthal op. cit. respectively 
under the tides, "On the Immutability 
of Things," "On Emptiness of the 
Unreal," "On Prajna not Cognizant 
(of Objects)" and "On the Nameless­
ness of Nirvana." 
30 One cannot miss this general spirit 
in the writings of Seng-chao. Cpo T. 
1 858, ISla, IS lb. Cpo book IV of 
Chao-fun, Liebenthal, op. cit., pp. I I I ff.  
3 1  See Liebenthal, op. cit., pp 36-3 7; also 
ibid. p. 54; cpo T. 18S8, especially ISIC. 
32 Cpo Liebenthal. op. cit., pp. 48 fE, 
52-53· 
33 This is the theme of Seng-chao's 
tltl!i1!!t1:P.; cpo Liebenthal, op. cit., 
pp. 67 fE 
34 Fung YIi-lan, op. cit., p. 268 ; Lieben­
thal, op. cit., pp. 73, 71-72; T. 1858, 
J 53h. 
;'5 Liebenthal, op. cit., pp. 131>-131 .  
3 6  Ibid. , p .  14.5 . 
37 Ibid. , p. 1#. 
38 Fung Yu-Ian, op. cit., (pp. 2.93-299) 
devotes a section to Chi-tsang where 
he specially studies this topic of double 
truth. While this is found in almost 
all of Chi-tsang;s writings this is the 
�pecial theme of =.fl, T. 1854; see 
ibid., 90C fE 
39 Ibid. , 91a• 
40 Ibid. , 91a-b. 
u Ibid. , 92a. 
42 Ibid. , 91C fE 
43 Ibid. , 92a. 
« Ibid. 
45 It is obvious that in these reflections 
of the Chinese thinkers on Buddhist 
texts they did bring also things from 
their own treasure of ancient classics. 
There is indeed a great need for a com­
prehensive study, historical and doctri­
nal, of the Chinese Buddhist philoso­
phy in its relations to ancient Chinese 
thought and culture. Even now the 

best known history in this regard is that 
of Professor T' ang Yung-t' ung, referred 
to above; even that is available only in 
Chinese, and is not available for the 
English reading public. 
46 On T'ien-t'ai see Fung Yu-lan, op. 
cit. , pp. 360-3 86; for a short account of 
this school and Hua-yen see Dr. W. T. 
Chan, Religious Trends in Modern China 
(Columbia University Press, New 
York, 1953 ), PP. 95-105 ; also ibid., 
p. 63 ,  n. 19 for T'ien-t'ai and p. 64. 
n. 20 for Hua-yen ; cpo also Takakusu, 
Essentials of Buddhist Philosophy (ed. 
W. T. Chan and C. A. Moore, Uni­
versity of Hawaii, Honolulu, 1947) 
pp. 126-141. It is simply impossible to 
state in a few lines the essentials of 
T'ien-t'ai, and no attempt of that kind 
is made here ; what is given here is a 
few broad lines on which further studies 
could be carried out � the light of the 
present work. The same thing applies 
also to the other two schools here dealt 
with, viz.,  Hua-yen and Ch'an. 
n Mahiiyiina-sraddhotpiida-siistra, tr. 
from Sanskrit to Chinese bv Paramartha 
(53 3  A.D. ) and Silqanand� (700 A.D. ?) 
T. 1666 and 1667 respectively. Dr. 
Suzuki translated this into English : 
Awakening of Faith (Open Court 
Pub!. House, Chicago, 1900) ; seeW. T 
Chan, op. cit. , p. 99, n. 9. 
48 The basic text of Vijnanavada is 
Vijfiaptimiitratii-siddhi (Fr. tr. by Louis 
de la Vallee Poussin, Paul Geutlmer, 
Paris, 1928-29) which is a composite 
commentary on Vasubandhu's Trimsikii. 
See also" his VimSikii (Eng. tr. Wei-shih 
er-shih-lun, by Hamilton, American 
Oriental Society, New Haven, 1938).  
Hsiian-tsang translated these into Chi­
nese (T. 1 5 8 5  and 1590 respectively). 
49 See Fung Yu-Ian, op. cit., pp. 365 fE 
60 The ten kinds of tathatii +110 are as 
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they are set forth in �.@ (SaJJharma­
pu'!4arika-siitra) , 1JiiJ!& (Upiiyakau­
salyaparivarta) (cp. trP��1i1lil! T. 262, 
p. 5C) ; see MlttlUlfli by Chiang Wei­
ch'iao (!fl •• Jil), 1930), pp. 43-44. See 
above, p. 257. Cpo W. T. Chan, op. 
cit., p. 64 (n. 19) :  the "ten features, 
("thUH:baracterized, thus-natured, 
thus-substantiated, thus-caused, thus­
forced, thus-activated, thus-<:ondition­
ed, thUH:ffected, thus-remWlerated and 
thus-completed - from - beginning - to­
end"). 
51 FWlg Yu-Ian, op. cit. , pp. 370-3 71 ; 
see ibid. , the whole section, pp. 3 70 if. 
51 see above, p. 286. 
6101 cited in Fung Yu-Ian, op . cit. , p. 378. 
51 Ibid. 
M On this School which is based on 
Avatamsaka-siitra •• am (cp. T. 278 , 
279, 293 ) ,  see W. T. Chan, op. cit., 
p. 64, n. 20; althOl1gh nominally found­
ed by Tu-shun M (557--640) its real 
founder was Fa-tsang "the great master 
ofHsien-shou" (643-'712). On Hua-yen 
see Fung-Yu-lan, op. cit., pp. 3 3!r3 S9· 
56 These are ., BIJ, IPJ, A, nl£ and a; 
cpo Chiang Wei-<h'iao, op. cit., pp. 
58-59 where these are state4 to be traced 
back to •• @; cpo Fung-Yu-Ian, 
op. cit. , 3 5 5  where these are translated 
as generalness, speciality, similarity, 
diversity, integration, disintegration. 
58 On these, see Fung Yu-Ian, op. cit., 
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pp. 349 if. 
1i7 W. T. Chan, 01. cit. , p. 95.  
iii This is the Zen (in Japanese), what 
W. T. Chan calls "The Meditation 
School," see op. cit., p. 69: see his valua­
ble note (p. 70, n. 3 S ) which puts in 
a succinct way the principal tenets of 
this School; cpo Fung Yu-lan, op . cit. , 
p. 390; see ibid. , the whole section. 
pp. 3 86-406. 

Dr. D. T. Suzuki's works on Zen 
are well known; he ha.� rendered a 
great aervic:e to the cause of Zen. 
Of his latest works these could be 
mentioned: I) Zen Buddhism (A Double­
day Anchor Book, cd. William Barrett, 
Doubleday!£ Co., New York, 1956) 
and II) Mymcism, Christian and Bud­
dhist (World Perspectives, vol. XII, 
Harper & Brothen, New York, 1957) . 
ilCp. flung Yu-lan, op. cit., pp. 401 ff.;  
the work traces the Ch' an deprecation 
of written words to Tao-sheng, one of 
the foremost disciples of Kwnirajiva; 
see ibid., pp. 271-272; see W. T. Chan, 
lip. cit., pp. 70 if. on the deterioration 
of Ch'an in Chinese History. 
eo Cp. Fung Yu-lan, op. cit., p. 402. 
81 Ibid. , p. 403. 
8. Cpo ibid., pp. 393 ff.; also ibid. , p. 
405· 
88 Ibid. 
M Ibid. , p. 406. 
· �a, 263c:. 
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abhiiva 1!!t (non-existence, non-being) ; 
see non-existence if. being 

abhiiva-dr�!i 1!!tJt (non-existence-view; 
the extreme of non-existence) ; see 
dr,!i, extremes 

abhibhviiyatana J!/1l& (stages or spheres of 
mastery ; exercises in contemplating 
on, and getting mastery over the 
physical body), the eight, 294. 372b, 
373a 

abhidharma I\iiIma, 5t�1j (analysis, de­
finition and classification, as well as 
the texts that expound these, of 
the basic constituent elements of all 
things),  as one of the three doors to 
dharma (truth), 141-46, 3 57b ; as a 
preliminary to comprehension of 
sunyara, 44-45, 86, 143:"'145 ; as what 
the beginners learn 361a ; see dharma 

abhidharma, (enquiry into and com­
prehension of the ultimate nature of 
thngs), emphasized by the Kaukku­
tikas, 64, 347h-48a 

Abhidharma, (the Buddhist school that 
emphasized analysjs ; one of the tWO 
lines of BuddhiJt philosophy men­
tioned in the Siistra ; Sarvastivada), 
3463 ; see Sarvastivada 

Abhidharma-kosa, 372a 
Abhidharma-mahii-vibhiisii-Jiistra, (a 

fundamental text of Sarvastivada, a 
commentary on the Jfiiinaprasthiina) ; 
28, 29, 3 3 8b ; see Vibhii$ii 

Abhidharmika, (a follower of the 
Abhidharma ; analyst ; Sarvastivadin), 
I So, 21 3 , 364b ; see Sarvastivada 

3 8 1  

tlbhijfiii .. it (elements of  extraordinary 
power and understanding), the six, 
304, 301), 3 14 

abhiniveJa . (the interestedness that is­
sues in clinging ; clinging), 3 52a-53 a ;  
s ee  grifha, sakti 

abhivyakti (manifestation), as the Siiil­
khya conception of causation, 179-
80 ; see Sankhya 

Abodhabodhaka, 36 
absolute existence and absolute non­

existence, as extremes, 81 ,  1 52-5 5 ;  
their criticism and rejection, 174-77, 
359h-36oa 

absolute statements, and relative judge­
ments, 160-3 

absolute views, versus relative positions, 
152-3 

absoluteness, imagined in regard to 
tae conditioned, 42. 89-90, 1 54, 171 ; 
misplaced, see error 

absolutes, alternatives conceived as, 
154 ;  the false, 66 ; see error, ex­
tremes 

absolutist line of Buddhist Philosophy, 
46, 62-64 ; see Mahasanghikas 

abstract , imagined as ultimate, 1 87, 1 88  
accommodation, the principle of; see 

iikiiJa 
Acintyastava, 36, 37 
activity (kriyii) and motion, critical 

examination ' of the conceptions of. 
1 8S-87; c£ karma 

adhipati-pratyaya itll:*l (decisive con­
dition), critical examination of, 182, 
361b ; see pratj'aya 
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Advaita Vedanta, the. and the Madhya­
mika. 3 19-21 

advayil-4harma �=iI1c. �=� (undi­
vided being). as the ultimate reality, 
32. 39-40, 267-75 ; see the real 

Advayadharma-dviira�=�p� (a section 
in Vimalakirti-nirdeJa), 339b 

affiiction ; see klefa 
Agama (the St.�astivada Scriptures). 

often cited in the 8iistra, approvingly, 
32, 3 39b, and as containing the teach­
ings of dharma-sunyatil, dharma-4hiitu 
and bhuta-ko!i, 343b 

Agamasiistra of Gauq.a.pada, 376a; cf. 
Gau4apiida 

Aggivacchagotta-sutta, 345a-b 
agnosticism, as a form of the fourth 

extreme, 154; see extremes 
ahankiira (the sense of 'I'), and mahat of 

the Sankhya, compared to vijiiiina of 
Buddhism, 248 

ahetuka �� (the position of no-cause; 
rejecting reason and clinging to 
chance), as a form of the fourth ex­
treme, 1 54 ;  see extremes 

akiisa bf[?!: (the principle of accom­
modation; space), 205-6, 274-75 ; as a 
comparison to Mahayana, 280, 3 56a ; 
as a comparison to prajiiiipiiramitil, 
127-28, 265, 3 1 8 ;  as a comparison to 
ultimate reality, 92, 200-7, 244-45, 
270, 274-75 ; critical examination of 
the substantialist conception of. 204-
5. 363b 

akiiicana �m1f (not anything specific), 
as the character of iikiisa, 205, 274 ; as 
the nature of the ultimate truth, 104-
136 

Ak�arasataka, 34, 340a 
Ak�ayamatipariprcchii, 32 
Akutobhaya-siistra, 34 
alak�alJa �;!il (indeterminate, of no 

particular nature), as an extreme. 88 ; 
as the ultimate nature of things, 269, 
3 59a ; c£ la�QlJa; see indeterminate 

i11ambana-pratyaya •• (object of cog­
nition),  as one of the kinds of con­
ditions, 181 ,  36Ia-b ; see pratyaya 

i1layvijiiiina (the vijiiiina that is the store 
house of potencies). as conceived in 
Vijilinavada, 321 ,  34oa ; see vijiiiina 

alchemist, bodhisattva compared to the 
skilful, 145, 3 58a 

alchemy, referred to in the 8iistra, 3 37b, 
3 58a 

alternatives. 160-70; extremes and. 
1 5 1-70 ; see extremes 

iima 1:: (immaturity. passion for dharma, 
in inyiima'). 373b 

Amariivatr, 25, 336b 
analysis 5tBIJ (abhidharma, vibhajana) 

and the error of the analyst. 142-
43 ;  see abhidharma 

analyst, the, error of. 142-43 . 1 80-81 ; 
see error 

anamika ��m (the nameless finger, 
the ring finger). cited in the 8ilstra 
to illustrate the relatively indetermi­
nate 'nature of a concept ,or con­
ceptual system 54- 134. 3S7a 

Antmdavalli (Taittiriya) 365b 
lnantarya-vimo�a �.MJ& (freedom, 

unimpeded and immediate ; the 
highest kind of freedom thar the 
bodhisattva achieves in the final stage 
of his wayfaring), 3 10 ;  see bhumi, 
dharmamegha 

animittatii �;!il (refraining from mak­
ing things occassions for clinging). 
as one of the gates to freedom or 
Nirvlit].a, 294. 295 ; see vimo�adviira; 
cf. nimitta 

annihilationism; see ucchedadr�i 
anta it (dead-ends), 3 8-39 ;  the two. 

90. 91 , 3 52a-53a ;  see extremes, also 
dU!i 

antariibhava t:p 1f (the state interme­
diary between death and rebirth). 
the rise of, 223 ,  239, 367a 

antariibhavaskandha t:p(1f)" (the com-
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plex of the subtle skandhas in transi­
tion) 223 , 239 

antariibhava (-skandha )-vijiiiina tp 1I.f!i. 
(the complex �f the subtle skandhas 
in transition ; the self-conscious seed 
of personal life in the state intermedi­
ary between death and rebirth; the 
individual in the subtle form), 223 , 
237-40, 367a 

anupalambha �iiJ�, �m� (the non­
clinging ; that which cannot be seized), 
as a name for NirvaJ?a, 272 ; as a name 
for prajiiiipiiramitii, 127-28 ; see Middle 
Way ; see also non-clinging 

onupalambha-!unyatii �PJ�g;g (non­
clinging !unyatii, a name for the ulti­
mate truth), 375b ; see sunyatii 

anupalambha (-yoga) �m�j]1J! (skil­
fulness of non-clinging), as forming, 
with undivided being, the heart of 
the Prajiiiipiiramitii-sutras, 3 1  ; as one of 
the basic imports of sunyatii, 3 39a ; as 
the pervading spirit of the philosophy 
of the Middle Way, 1 8 ;  see non­
clinging 

onuplirvavihiira-samiipatti �m� (suc­
cessive abodes of contemplation; 
exercises for testing one's control 
of the mind), the nine, 294, 372b-73a ; 
see samiipatti 

anutpiida-dharma �1::� (the ultimate 
reality devoid of birth) , 19, 263 ; see 
dharma, the real 

onutpiida-koti �1::� (the summit of 
the reality that is devoid of birth ; 
NirvaJ?a; and the mind's penetrating 
into it), 263 , 368a ; see bhlitako!i 

onutpattikadharma�iinti � 1::�;g (the 
ability to endure, to sustain the ulti­
mate truth of devoidness of birth, 
and to bting that to bear upon every . 
situation), 284-85. 299, 3 7oa ; as an 
end to all afRictions, 309; as itself the 
ground of the irreversible, 3 74 ; as the 
power of irreversibility realized by 

the bodhisattva in the seventh bh" mi, 
307; as the true status of the bod­
hisattva, 299, 303 , 307, 308 ; as the 
true wisdom, 369b ;  see avaivarta, 
k$iinti, nyiima 

anvayqjiiiina H:W (knowledge by 
extension) , as knowledge of the 
world of fme matter and immaterial 
world. 289 ; see dhiitu 

anyathiibhiiva I!. (change, becoming) ; 
as the meaning of negation, 168 ; as 
brought to light by rejecting the 
extremes of "is" and "is not," 3 59b ; 
see becoming 

anythiitva; see anyathiibhiiva 
aparimitiiyur-dhiiral;li (the magic spell 

that furnishes one a long life beyond 
measure), 26 

apramiida ��i!. (absence of lassitude) , 
as an apsect of effort, 28s ; see chanda.' 
and virya 

apramiiita (boundlessness of heart ; ex­
ercises with which one tests the 
maturity of one's mind), the four, 
294, 372b 

apral,ihitatii �{'F (the abstaining from 
resolving to do deeds that spring 
from passion), as one of the gat.es of 
freedom, 294--96 ; see vimo�viira 

arahan (the worthy, the holy, the high­
est in the path of the "hearers"). 
289 ; see !riivaka 

artha • (meaning) ; see meaning 
Arthavargiya-satra, 128, 1 3 1 ,  3 S·6b 
arnpa-dhiitu �15W (the immaterial 

world orthe realm of formlessness) ;  
as one of the three "worlds," 236, 
372b-73a ;  see dhiitu, samiipatti 

i!rnpya-dhiitu; see arnpa-dhiitu 
Aryadeva 34, 337b 
Arya-siilistambha-sutra, 3 S43 
asamo-sama-citta ���IC.' (mind of un-

parallelled equanimity, an attainment 
unique to the true bodhisattva), 301,  
373b 
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Asailga, 35,  3300, 3 3 7a 
A�oka, 346a 
Aspects., 3 3 8b, 3 39a, 3 39b, 348a 
iisdva; see ifsrava 
asrava (streams of defiling elements), 

the three, 272 
A$!iidala-liinyata-siistra, 34, .340a 
A$!a. ,  I S, 3 3 1-2, 3 35b, 3 39a, 349b, 3 52a, 

3 58a, 373b 
A�vagho�a, 28,  29, 340b 
ali:/nya /F� (the opposite of 1i1nya, 

held as an extreme), as the clinging to 
the false notion that existence is 
absolute, 325 ; as the extreme to 
which clinging to liinyata might lead, 
360a ; see iunyatii 

,4-t'a-p'o-ch'i-ching PJfI!!.�.k! (Chu­
ngyi-ching ti?tfi�, Arthavargiya­
siitra), 3 56b ; 

atman � (the essential, ultimate nature 
of the individual), in Advaita Ve­
danta, 320 

iiiman ("I," self ) ;  see "I," I-substance, 
soul ; see also person, pudgala 

iitman (self-being), of the elements, 
conceived in Sarvastivada, 57 ;  see 
dharmiitmii 

atoms, as conceived in Sarvastivada, 
59, 364b ; their non-substantiality 
exposed by the Madhyamika, 84, 214-
1 5 , 3 64b 

Avadiinas, 3 48b 
aVllivarta PJ,*@� (also avinivartaniya, 

the irreversible bodhisattva), as the 
bodhisattva in his true status, 3 00 ;  as 
having realized the anutpattika-dhar­
rna-k$iinti, 303 ; his strength of skilful­
ness, 300-04 

avaktavya (lit. indeterminable ; tht' Jaina 
doctrine that judgements are non­
absolute), compared with the Mad­
hyamika relativism of judgments, 
1 59 ;  c£ avyiikrta-vilstu 

Avatamsaka-siitra .JI£� 379a 
ava viida-prajnapti � 1BlAiIU�� (conven-

tion in regard to the complex entities 
in distinction from their subtle con­
stirutents) , clinging to, 85-86, 3 5 1b ; 
see prajnapti 

aVf!lika-dharma /F3ti'! (extraordinary 
elements unique to the Buddha), 
the eighteen, 310, 3 14-15, 375a 

avidyii; see ignorance 
avinivarlilniya /F)!, /F4if (the irreversi­

ble), 373b ; see avaivarta 
Avyiikata-samyuttam, 344b 
avyiikrta-vastu (questions unanswered 

by the Buddha), the fourteen, as cases 
of extreme and the meaning of the 
Buddha's silence in regard to them, 
49-51 , 146-49 , 344b-45b, 3 58a 

avyakta (lit. undistinguished. indistinct 
nature ; prakrti) , as an ultimate princi­
ple of the Sai:Jkhya), 249 ; see prakrti 

avyaya (indestructible), as the ultimate 
nature of the Tathagata, 345b 

Awakening cfFaith, 378b ; see Mahayiina­
lradhotpiida-iiistra 

iiyatana }.. (bases of cognition), the s;x 
internal, as a link in the cycle of life, 
237 ;  the twelve, as one of the three 
classifications of the elements ex­
istence, 63 , 83 , 87, 128, 363a ; see also 
dhiitu, skandha 

Bagchi, P.c., 3 3 5a 
Bahmrutiyas, 63 
bala tJ (powers), the five, of the bod­

hisattva, 291 ; the ten, of the Buddha, 
77, 3 10, 3 14 ;  see indriya 

Balasri, 27 
Biil].a, 3 36a, 3 37b 
B.andhutatta, 14 
Bareau, Andre, 346a, 346b, 347b 
Beal, 5.,  337b 
becoming, in the early Buddhist 

througt, 48, 5 1-53 , 5 8-60, 60-62, 65-
69; critical examination of being, 
non-being and, 174-77 

beginning and end, as absolute con-
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cepts, 190-92, 362a-b ; as relative 
notions, 192-94 

being, and non-being, as extremes, 
81, ISS-60, 174-77, 3 S9b-60b ; modes 
of determinate, 82-84 ; the true, 84-
86; see also becoming, svabhiiva 

Bhargava, purushottam Lal, 3 3 8a 
Bhattacharya, Vidhusekhara, 3 3 7b, 

340a, 376a 
bhava 1f (tending to become, tending 

for embodiment ; impressions of 
deeds done in the present span of 
life leading to fresh embodiment), as 
a link in the cycle of life, 236 ; dis­
tinguished from samskiira, 240-41, 
367a 

bhava 1f (existence embodied in the 
five skandhas), 366b-67a 

bhiiva 1f (being; essence or nature, in 
svabhiiva self-being), meaning of the 
term, 359a ; see being, svabhiiva 

bhava 1f (being, existence), modes of 
determinate, 82-84 ; as one of the ex­
tremes, ISS 

bhiivanii �rr (cultivation, . develop­
ment), of samiiJhi, 3 70b 

Bhavasankriinti-siItra and -silstra, 341a; 
·seeMahiiyiina-bhavabheda-silstra 

Bhavaviveka, 35 ,  34Ia 
Bhramaragiri (Sriparvata), 25, 336b, 

3 3 7a 
bhumi :It!!. (stages in the coune of bod­

hisattva's wayfaring), the ten, 32, 288, 
30S-I I ;  their different schemes, 374a 

bhufako# .� (the apex or the summit 
of reality which all beings reach), 
dharmadhiitu and, 261-67 ; meaning 
of the term, 263 ; as the universal 
reality, I I 4 ;  see the real ; c£ dharma­
dhiitu and anutpiidako,; 

bhutalak�afJa .f§ (the true, ultimate 
nature of things; the ultimate truth; 
the universal reality), 92, 1 14, 3 S I a ;  
c £  lak�afJa: see the real 

birth of birth 1:.1:. (utpiidotpiida, secon-

dary birth, in distinction from the 
primary birth, as conceived in Sarvas­
tivada), critically examined, 188-89, 
362a 

bodhi (enlightenment) as not different 
from the knowledge of all forms 
(sarviikiirajiiata) , 266 ; as the way of 
all the Buddhas, 297 ; the factors of, 
291 ; the non-clinging realization of, 
1 3 1-32, 162-68, 348a ;  see bodhisattva, 
bodhyanga, prajnii, also sarviikarajnatii 

bodhi and prajna as different designa­
tions of prajniipiiramita, 35sa 

bodhi and sunyatii as distionctions with­
in prajnaparamitii, 376a 

Bodhicaryiivatiira, 34, 37, 241b 
bodhipiik#ka-dharma (factors of the 

way), the thirtyseven, and the gates 
of freedom (vimok!a-dvara) , 2900-96 

Bodhisambhiira-silstra, 35 ,  340b ; see 
Bodhisattva-patheya-silstra 

bodhisattva, and the Buddha, 305-1 6 ;  
his fundamental aspiration, 276, 277 ; 
his non-clinging realization of bodhi, 
78, 108, 1 3 1-32, 162-68 ; his realiza­
tion of Buddhahood 305-1 1 ;  his re­
alization of ultimate truth, 143-46, 
276--78 ; his status, 298-300; his way­
faring without a set back, 298-99, 
300; his wisdom compared with that 
of the Buddha, 288-90 ;  see also 
avaivarta, bhami, bodhi, Buddha, 
mahiisattva, nyama 

Bodhisattva-Doctrine, 369b 
Bodhisattva-piitheya-siistra, 37, 340b 
Bodhisattva-prakara!'a, (a section in the 

Vibhii!ii), 37sa 
bodhyariga il5t (factors of enlighte�­

ment), the seven, 291 
Brahmajiila-sutta, 3 54a 
brahman, of the Advaita Vedanta, and 

the ultimate reality in the Madhya­
mika, 3 19-321 

Brahma-satras, the, Sailkra's Commen­
tary on, 376b 
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brahma-vihifra (the sublime abodes) ;  see 
apramiilJa 

Buddha, the, his bodily features, 234; and 
the Buddhist Schools, 53-S5 ; com­
patable to the Sun, 1 So ; dharma body 
and physical body of, 3 I I-12 (Sarvas­
tivada view), 3 12-16 (Madhyamika 
view) ; Nagarjuna and, 4S-S 3 ;  his 
uatures, mundane and ultimate, 234-
3 S ;  his presence, universal, 3 I 3 ;  his 
silence, 146-48, 3 58a ;  his way, the 
GreatWay, 280 ; his ways of answer­
ing, 146-50;  his ways of teaching, 
I 33 -So; his wisdom, 1 50, 288-90, 358b 

bllddha-<ak�us �m (Buddha-eye), 124-
:!-6 ; see eyes 

Buddhahood, as not the ideal of Hina­
yana, 278 ; as perfection in perso­
nality, 276 ; conventional '\Ild tran­
scendental or mundane and ultimate, 
�8--69, 234-:-3 S, 348a ; see Mahisaqg-
bikas ' . 

B" dd},amii�r:iilarikifra-iistra} 34 
Buddhapalita, 3 5 ;  see Kiirikif; cf. Bha­

vaviveka 
Buddhayasas, 14 
hudd},i (intellect, a category of the 

Siiilkhya), and the vijiiiina of the Bud­
dhist, 3 6Sb, 366a, 367b ; see also mahat 

Buddhist Councils, 55,  3 4Sb 
Buddhist Dictronary, 370-71 a, 3 72b-73a 
Buddhist philosophy, the three broad-

lines in the early, 5S--64, 346a ; its two 
chief lines, Hinayana and Mahayana, 
46-47 ;  the two lines referred to in 
the Sii,it.ra, 346a 

Buddhist Remains in Andhra, 3 36a 
Buddhist Schools, the early, basic ideas 

conunon to, 5 3-55 ; contention 
among, 3 7-3 8,  341b ; Nagarjuna and, 
64--66 ; the rise of, 53-S7, 346a 

BustOt" S History o/Buddhism, 3 36a 

Candrakirti, 3 5 ,  3 6, 34Ia, 3 43a: 3 57a, 
362a ; see Prasannapadii 

categories of understanding, as derived 
notions, 83 ,  200 ; criticism of, 40, 
171-208 ; see critical examination 

Catu�iataka, 337b; see Deva Satasastra 
Catu�stava, 341b 
Caturdharma-pi!aka jZgilt;. (Four Col­

lections 0/ Dharma) , .  363 a 
causal continuity, denied in negativism, 

176 
causal origination ; the two principal 

. accounts of its examination in the 
Sastra, 36Ia 

causal relation, Sankhya and V ai!e�ika 
conceptions critically ,examined, 1 78-
80, 360b ; Sarvastivada �i�w, critical­
ly examined, 1 80-83,  3601:.· lila 

Central Conception of Buddhism, the, 
347a, 347b 

Central Philosophy 0/ Buddhism, The, 
22, 341b, 3 76f,:.77a 

Ch'an . (Zen), Madhyamika philoso­
pity and, 327-28 

Chan, W.T., 3 27, 378b, 379a, 379b 
cliance, clinging to, 1 54; see ahetuka; 

see also extreme 
chandas iI\ (determina,tion), as, a name 

for an aspect of effort, 285;  see 
, virra 

change ; see anyathiibhiiva, becoming 
Chao Llln, Stlldies ill, 3 3 5 a ;  3 77a ; see 

Seng-lhao 
Chao, The Book 0/, 3 3 S a, 377a 
charity, perfection of; see difna-piiramitii 
Chattopadhyaya, Sudhakara, 3 3 8b 
Ch'en Yuan, 3 3 5b 
Chiang Wei-ch'iao, 379a 
Chinese Buddhism, 341a 
Chi-tsang sit, his commentaries on 

Madhyamika treatises: 3 77b ; his ex­
position ofMadhyamika philosophy, 
324-25 ; his theory of double truth, 
378a ;  his view on Dvifdasamukha­
siistra, 341a 

Ch'u-san-ts' ang-<hi-<hi t±I.=ijI-re=-
343b 
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cleta .c.' (mind), and the soul, 225, 227-
29 ; as the basis, center and seed of 
personality, 64, 73 . 1 14. 229, 233. 
3 50b, 3 55a ;  as constructing all that 
is in the three worlds, 7I ; as desig­
nating person, 238 .  298. Hob ; as 
impermanent, 2I I ;  as intellect, cog­
tion, understanding, 199, 227. 228, 
229 ; meaning of the term. 3 Sob ; 
as object of smrtyupast!i<2na, 3 Sob, 
371b ; as principle of self-dtermina­
tion, 229 ; as pure in its ultimate na­
ture, 3 54b ; as self-conscious person, 
23 8 .  298 ; as self-conscious principle 
of intellection, 64, 73, I I4 ;  and the 
soul, 225 .  227-29 ; see vijfiifna 

cittaikifgratii -IL" (one-pointedness of 
mind) . 285 . 370b 

citta-smrtyupsthifna, (application of 
mindfulness to the self-conscious 
principle of intellection), ]Sob, 3 7Ib ; 
see smrtyupasthifna 

clinging ., 1& (abhiniveSa,griiha, upi1t1if­
na), as a link in the cycle of life, 236-
37; as the root of conflict and suffer­
ing, 38 ,  129 ;"its root or origin, 48, 99, 
I06, 236-37, 247 ; to the act of char­
ity, 283 ; to the conditioned and the 
unconditioned, 1 32, 252 ; to the con-
1itioned as the unconditioned, 66 ; to 
" I " and " not I," 104 ;  to negation, 
172 ;  to sin and merit, 283 ; to the 
specific as the self-contained, 78 ; to 
sUllyatii, I I O, 146, 172, 325, 342b, 3 59a, 
360a, 3 75b ; to views, 1 09 ;  the way 
to bring to light, 3S4b 

cognition, true or false, as not devoid 
of object, 8 1 ,  93--96, 216 

Collection of Six Dharmas t\�if ($a4-
dharma-pi!aka or -samuccaya), of the 
VaiJe$ika, 363a -

Complete Catalogue of the Buddhist Ca­
non, 341a 

composite elements ; see samskrta 
comprehension, as the criterion of the 

Great Way, 68-69, 276-77 ; factors 
conducive to, 265-67 ; knowledge 
as, 127-50 (especially 143-46) ; levels 
of, 2 SS-61 ; as the Middle Way, 40-
4I ;  phases of, 277-78 ; Way of, 276-
78 ; see knowledge, Middle Way 

Conception of Buddhist Nirvana, 20 
concepts � (n<im(l), and conventional 

entities, 70-88 (especially 74-81 ), 
20!r 10 ; error in construing, 143 ; 
of mutual relation, 195 ; names or 
words and, 74-75 ; non-clinging use 
of, 148-49 ; see, nifma and lak$a'.la 

conditioned origination; see pratitya-
samutpifda 

conditions, see pratyaya 
confusion, the veils of, 84 ; see error 
contemplation, of nine kinds, on the 

nine different characters of the body, 
372a-b ; of ten kinds, on the ten char­
acters like impermanence etc., 372a­
b ;  see dhyifna, samifdhij c£ krtsnifyatana 

contention (or conllict) and suffering, 
the root of, 3 8-39, 128-30 ;  see cling­
ing ; cf. non-clinging, madhyamif Brati­
pat 

convention (prajfiapti) , the modes of, 
82-88 ; the nature of, 70-81 , 349b-
50a ; the world of, 72-73 ; see prajiiapti, 
also nirm<ilJO, sarilVrti, vyavahifra 

conventional entities (;f@ laksa'.la), con-
cepts and, 70-88 ; cf. concepts 

Coomaraswamy, Ananda K., 22 
Councils, the Buddhist, 55 ,  345b-46a 
craving (tmJii); see tmJif 
critical examination, of atomic ele­

ments, 214-1 5 ;  of beginning and elld, 
1900-93 ; of being, non-being and be­
coming, 174-77 ; of birth, decay and 
death, 1 87--90; of causes and conc;li­
tions, 178-84 ; of elements of existence, 
20!r16 ;  of I-substance, 217-3 1 ; of 
space, 204-07 ; of spatial directions, 
200-03 ; of substance, 207-08 of 
time, 194-200, 36Ia . 
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criticism, analysis and. 141-146 ; and the 
error of the negativist. 143 ; the princi­
ple and purpose of, 151-5%. 17v-'l.3 . 
36xa ; its procedure. 15Z-S3 ; if. 
Madhyamika; see negative criticism 

Calasakuludayi-suUa, 344a 
cycle of life, the, basic import of, 2.47-

48 ; links in, 236-42, 366b-67a ; phases 
in, 245-47 ; the root of, 240-42 

dalla-piiramitii (perfection of charity). the 
five characters of, 281-83 ; cultivated 
in the first bhiimi, 305 ;  see piiramitif 

darsarra j! (realization),  distinguished 
from jiiiina (knowledge), 355a 

Dargantikas, 56 ; their criticism of Sar­
vastivada. 347b ; their main philoso­
phical ideas, 346b 

Dasabhumika-sastra, see DaJabhiimivi-
bhiisii-sastra 

Dasabhumika-sutra, ]2. 339b, 3743 
Dasabhumi-vibhii$ii-Jifstra, 15,  35 .  37. 

339b, 3643. 375a 
deeds � (karma), critical examination 

of soul and, 222, 2.29-3 1 ; see karma 
Demieville, 14, 3 3 5a 
dependent origination ; see pratitya. 

smlllltpiida 
derived name ; see upadiiya-prajnapti 
determinate. the, and the indeterminate. 

267-,]0 ; essential relativity of, 25Z-
55 .  342a-b ; 

determinate being, the three modes of, 
82-84 

Deva ; see Aryadeva 
deva-eye, the, eyes of flesh and, 120-22. ; 

see eyes 
Dhammacakka-ppavattana-sutta (SertWJII 

on . the Turning of the Wheel of 
Dhamma) , 47, 344a 

Dhammapada, 345a 
dharma � (truth or true nature of 

things ; the Buddha's teaching that 
embodies the truth, as well as the 
Way he showed), 48, 49. 5 5 , 92. 1 30, 

131 . 139. 140, 141 , 198. 259, 273 . 374. 
306, 345b, 363 a ;  as conditioned 
o�ation, 48, 49, 370a ; as the 
indetenninate, ultimate reality, 87. 
140. 141. 2.07, 251 , 2.56, 266, 267, 273, 
2.74, 292, 3 14 ;  the eye of, 123-24, 
243-44 ; non-clinging. 164 ; non-dual, 
undivided, 32, 34. 97, u 8 .  122, 145, 
2.64, 269, 2.75 ; the peace, 272 ; the 
Janya, 272, 273 ; the three doors to, 
141-42, 3 5 7b ;  the three marks ot: 
345b ; unborn, devoid of birth and 
death, 18,  140, 23 5 ,  254, 259, 263, 
299, 307 ;  unconditioned, 88, I l 5, 
u8, 122, 128, 259, 266 ; unspeakable, 
140, 141, 273 ; the wheel of, 47-48. 
273 .... 74 

dharma � (name, term), in contrast 
with artha (connotation) and niruktl 
(definition or enunciation), 3 50b-
51a ;  see vaiJiiradya 

dharma � (characteristics or ways 
unique to things), 257 ; the eye of. 
123-24. 2.43-44 ; see eyes ;  c£ lak$al;la 

dharma � (factors I'f the way), 287 ; 
see way 

dIumna � (elements of existence), 46, 
343b ; the five kinds, 363 a ;  Sarvasti­
vadins' view of, 57-58,  84. 86, 87, 
346b-7a ; the six, the basic categories 
of the Vai��ikas, 363a;  see dharma­
sunyata 

dharma-cakra �. (the wheel of dhar­
ma), its content, 47-48 ; and the unut­
terable tr4th, 273-74 

dharma-cak�s �IIM (the dharma-eye), 
12.3-24, 2.43-44 ; see eyes 

dharllla-dhiitu �M: (the ultimate essence, 
the fundamental source of all things ; 
the reality)" 88, 145,  259. 261--62, 
272, 299. 3 14. 327 ; and bhlltako!i (the 
supreme end, the apex of being). 
261--67 ; meaning of the term. 261 .  
266. 3 5 Ia, 368a ; cf. bhtitako!i, tathatii; 
see reality 
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Dharma-dhatu-stava, 3S,  341b, 368a 
Jharmaisat;la Jjti't (seeking. longing, 

thirst for the real) , 18.  342a; see thirst 
dharma-jfiiina i't� (knowledge of ele­

ments that constitute the world of 
desire), 289 ; cf anvayajiialla 

dharma-kaya i't,!lt (dharma-body, the 
body born of dharmata) , of the bod­
hisattva. 307-309 ; of the Buddha, 
3 14-16 

dharma-ksanti r:t;i'&. (enduranCe for 
dharma, the ability to bear the truth), 
14S ; meanings of the term, 369b-
7Oa; see anutpattika-dharma-ksiInti, 
gambhira-dharma-k�nti 

dharma-laksat;la f!*H (the true, essential 
nature of dharma), of the clements, 
87; the eternal. 2'P-71 ; the mundane 
and the transmundane, 2s9-60; see 
dharma, lak$at;l!/ 

dharma-megha f!. (lit., dharma-cloud; 
the last stage in the bodhisattva's 
wayfaring, compared to the great 
cloud). 3 10;  see bhumi 

dharma-prajfiapti (conventional designa­
tion of the subtle constituent ele­
ments), 8s ; see prajfiapti, also con­
vention 

dharma-pravicara !$i't (analysis and 
understanding of the constituent 
elements of all things), 291 

dharmariimab :gi* (delighting in and 
contemplatmg on the true nature c� 
things), 342a 

dharma-ratib �� (intersted in compre­
hending the true nature of things), 
342a 

dharma-sthana �{± (the real nature in 
which things eternally stay; the eter­
nal nature or abode of things), l IS. 
272 

dharma-sthiti �& . (the real state or the 
stability of things), 272 

dharma-sunyata f!� (sunrata of dhar­
ma), as the indeterminate nature of 

the ultimate reality, see svabhiiva­
lCUnyatif; as the nonsubstantiality of 
the basic elements of existence, 57, 
62, 84, 86, 87, 210-16, 343b. 348b, 
375b-76a ; see dharma, sunyatii 

dharmatif i'tM: (true nature, a synonym 
of tathata). the different levels of. 
259 ; as the origin of dharma-kiiya, 
307 ;  see tathata; cf. dharma-dhiitu 

dharmiitrn4 f! !lit (the self-being of ele­
ments), the basic doctrine of Sarvis­
tiv5da, 57; see ahnan 

dhatu it (essence), as comparable to 
prakrti and distinguished from laksa1)Q 
�. 77 ; as the inmost essence, the 
fundamental nature. 261 ; see dhanlla­
dhiftu. sabhaga-dluttu 

c1hatu it (source, origin, *�*). as the 
ground of all things. 261 . 3Sla ;  
see JlumtuJ.Jhiltu 

Jh6tu Jr., .. (lineage, a classification of 
elements), the eighteen, 83, 87, 128 ; 
cf. 'raland, skandha 

Jhltll JP. (spheres, worlds). the three, 236 
Jhilta-gut;la l1l� (ascetic practices), the 

twelve, �their true nature and pur­
pose, 306, 369b 

dhrifna ... � (states of meditation, con­
centration. contemplation) , as the 
fout. trances of the realm of form. 
294; meaning of the term. 37ob : 
their place in the factors of the way. 
294; their place m the nine successive 
abodes, 372b-73a; c£ also samadhi 

dhylna-pilramitii (perfection of concen­
tration and meditation), 28S-86 ; see 
piIramitif 

Dighanikifya, 344a 
dik 1i (spatial directions), critical ex­

amination of the subitantialist con­
ception of: �OO-20I"363 a ;  as derived 
names, 201-3 ; see mahifmnyatii 

Dighanakha, 148 
dogmatism. explained, 105-106 ;  see 

anta, d" Ii, error and extreme 
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dravya �.II (Jl�,reality, substance), 
as one of the basic categories of the 
Vai§e�ikas), 201 , 363a 

dravyasat (vastusat) Jl:ff (lit . being a 
real, an immutable substance) as the 
substantialist view in regard to time, 
195 ; see time 

dream, cited to illustrate the limited, 
relative validity of cognition, 94-95 ; 
Vabha�ikas' interpretation of, 3 S3b 

d(ili J! (view), the term explained and 
the false, distinguished from the 
right, 342a-b 

drsli J! (wrong or false view; extreme), 
origin of, 105-6, 107-10; kinds of, 
108-10, I S 3-5S, 174-75, 3 5�, 36oa-b ;  
see also error, extreme ; cf. mithyiidr� Ii 

Jri#-pariima,sa �J! (clinging to views), 
as itself a basic kind of false view, 
109 ; see pariimaria 

dubkha =if (pain, suffering) ;  see suffering 
Dutt, Nalinaksha, 336a, 3 3 8a, 339a, 

339b, 348a-b 
Dvadaiamukha-iastra, 15,  3S ,  36, 341b, 

362a, 3 77b 

Early History of the Atulhra Country, 
336b 

Early History of North India, 3 3 8b 
earth, itb (prthvi) , as exemplifying the 

non-substantiality of physical enti­
ties, 2 1 I  -1 3 ;  see rUpa 

effort ; see virya 
ekalakiat)a --:' � (lit. of one nature ; the 

indeterminate nature of the ultimate 
reality),  3 S9a 

EkaSloka-iiistra, 35,  36, 34Ia, 360a 
Ekavyavaharikas, and their doctrine 

of nonsubstantiality of elements, 63 
elements of existence ; see dharma 
enlightenment, factors of; see bodhyatiga 
Epigraphia Indica, 337b 
error, and negation, 61 ; as not devoid 

object, 93-96 ; in regard to the mun­
dane truth, 90-91 ; in regard to the 

390 

ultimate truth, 91-93 
error of false realism (sasvabhava-vada), 

43 ; see error of misplaeed absolumess 
error of misplaced absoluteness (sat­

kaya-dmi, sasvabhiivavada) , carried to 
its completion, 102 ; Madhyamika 
rejection of, 42 ;  as misapplied drive 
toward the real, 3 8 ,  43 ; as rooted in 
the false sense of self, 1 71, 247 ; as 
the root form of all errors, 93 , 247 ; 
as the root of dogmatic views, 107 ; 
as the toot of the tendency to cling, 
38 ,  171 ; see clinging, extremes 

elat)ii * (seeking, longing, thirst, in 
dharmailat)ii, thirst for the real), 342a 

essential nature (laklat)a) , the three 
grades of, 86-88 ; see laklat)a 

Essentials of Buddhist Philosophy, 3 78b 
eternalism ;  see iiisvata-dTI Ii 
existence ; see bhiiva, being 
experIence, and the object of experi­

ence, 215-16; if. COgnition 
extremes, and alternatives, 1 50-70 (es­

pecially 1 5 1-60) ; and clinging, 48, 
49, l S I ,  1 71-73 ; the four, 1 5 5-160 ; 
the twO, 107-10; see anta, dmi 

eye(s), (levels and perpectives of under­
standing)," the five, I I9-ID, 35Sh­
s6a; the three, in regard to the cycle. 
of life, 242-45 ; the tWO, 258 ;  of 
wisdom in regard to sin and merit, 
283 ; see prajna 

faith, ffl (sraddhii), as one of the five 
indriyas 291 ; see indriyas 

Fa-tsang , �. 379a 
Fa Ren, 346b, 347b, 348a 
feeling � (vedanii, one of the five 

skandhas) , as a link in the cycle of 
life, 237 ;  as an object of the applica­
tion of mindfulness, 371b ; see skand­
has, smrtyupasthiina 

forbearance (kianti) ; see kiiinti 
Fung Yu-Ian, 3 77b, 3 78a; .378b, 3 79a, 

379b 
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gambiradhizrmo-!qilnti ���� (forb� 
arance with regard to the profound 
truth, viz .• of the conditioned origi­
nation.) 370a ; cf. anutpattikadharma­
/qilnti j see dharma-klanti, /qanti 

gates of fredom (vi;"ok,a-dvara) . the 
three. 2.93-96. 358a. 373a; see way 

gati .. (tending). bodhisattVa·s. to 
knowledge of all forms. 2.66 ; of 
everything to everything else. 2.66 

gati .. (being a destination, r.esting 
point. refuge) for the entire world. 
as a virtue of the bodhisattva, 2.66 

Gauc;lapada. 3 19. 376a 
Gau4apada, 376b ; cf. Agamaiastra 
Gautamiputra Satakarili. 2.7. 2.8. 338a 
Giles. Lionel. 3 3 5b 
Gokhale. Vasudev. 340a 
Gopalachari. K .• 336b. 338a 
graha 1&. '* (seizing. clinging) ; see 

clinging 
Great Way (Mahayana). and the Small 

Way. 46-47. 55-56. 66-69. 2.78-79, 
343b ; as the non<xclusive way. 
2.79-80; as the way of perfection. 
2.80-81 ; see Mahayana, paramita 

Haimavatas. 365a 
Hala. 2.8. 30, 33 8a 
Hamilton. 378b 
Hardayal, 375a 
Harlacarita, 336a. 3 37b 
hetu-pratyaya �. (productive condi­

tions). critical examination of. 180-
8 I ;  see pratyaya 

Hinayana (the small Way), Mahayana 
and, 46-47. 55-56. 66-69. 2.78-79, 
343 b ;  on the use of the term, 2.0. 
2.78-79; see also Sravaka 

Historical Inscriptions �f Southern India, 
338a 

History of Buddhist Thought; see Thom­
as, E.]. 

History of Chinese Philosophy; see Fung 
Yu-lan 
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History of the Eightyfour Sorcerers, 336a 
Hsi-yii-chi 5�tc 336a 
Hsiian-tsang ��, 2.8, 3 36a. 337a. 337b. 

378b 
Hua-yen ••• its rdation to Mid­

hyamika philosophy. 32.5-2.7. 378b. 
3793 ; see also T'ien-t'ai 

Hui-ying 111&. 16, 333 
Hui-yiian • • iI. 15 ,  32.3. 343b. 3773 

"'I." the sense of. and the false sense of 
self. 100-03 ; as ethically indetermi­
nate and flexible. 3543 ; the rise of. 
98-100 ; soul and. 2.19-2.7 ; the uner­
ring. 103�5 ; cf. vijiliina 

ideas, birth of, as not the criterion for 
realiey of objects, 81 ; see also cogni­
tion 

ignorance 1!!t §IJ ( avidya) , 89-I I  0 ;  and 
knowledge. 1 11-2.6 ; as the origin 
of the cycle of life, 2,40-42. ; as the 
origin of kleJasj 106-07; its nature. 
89-90. I I I-15, 2.42.. 2.44-45 ;its power 
compared to the power of dream. 91 ; 
set error; tf. knowledge 

ignorant. and the wise. 96-97. 250 
illusion. the idea conveyed by illus­

trarions of, 89-90. 96. 3 52a ; the view 
that the world is a baseless. 3 59a ; sel' 
error. ignorance 

illusory objects, the nature of. 95-96 
ilIustration(s). of echo. 95-96 ; of illu­

sion. see illusion ; of the image in the 
mirror. 96 ; of the image of the moon 
in water. 98-99 

imaginative construction (vikalpa � 
�IJ). 90. 3S2.a-b 

impermanence (anityatii 1!\Ii',%). as the 
door to comprehension of siinyatD, 
149. 2II .  35 8a ; its teaching as remedial 
in kind. 192-93 ; right and wrong 
understanding of. 149. 3 22-23 

incomposite. (1!\!i$ asatilSkrta) , as 
viewed by [he Mahasanghikas. 64 ; see 
the real ' 
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indeterminate �;j:G (alaksat.la) , the, 
clinging to, 88,  I U ;  the true com­
prehension of, 87-88 ;  as distinct from 
the determinate, 267-70 ;  as the 
ground of the world, 251-67 ; as the 
ultimate nature of all, 87 ; see the 
real ;  cf. dharma-dhiitu, bhUta-ko!i 

indeterminateness, of the mundane and 
of the ultimate. distinguished, 52-
53 ; of judgments, clung to as an ex­
treme, 159;  see avaktavya, avyiikrta 

individual standpoint, the, truth taught 
from, 139 ;  see siddhiinta 

individuality, wrong notion of, distin­
guished from the sense of self, 100; 
Hinayana attitude to.  68, 279 ; its  ef­
facement. not necessary for extinc­
tion of passion, 279, 304, 3 1 5  

indriyas m (faculties) , the five. among 
the factors of the way, 291 ; c£ bala 

intellect, self-conscious. as the self, the 
center of personal life, 98, 99 ; see 
vijiiiina; c£ buddhi 

intellection, self-conscious, as the sense 
of " I," and its consequent discri- .  
minatlons, 100. 151 ,  IS3 ; see citta and 
vijiiiina 

intermediary state, between death and 
rebirth ; see antariibhava 

I-substance ; see soul 
l§vara, Bhik�u, 34Ia ' 

i§vara, the personal god, in SaDkara's 
philosophy, 319 

Iyengar, H.R.R., 34Ia 

Jaggayyapeta, 3 36b 
Jaina non-absolutism or indeterminate­

ness of judgments, 16, IS6, 159; see 
avaktavya; cf. avayiikrta, madhyamii­
pratipat 

Jiiti :!E (lit. birth ; clinging to embodi­
ment), as a link in the cycle of life, 
236; see cycle of life 

Jayswal, K.P., 340b 
jiiiina �, 9&' (knowledge), distinguished 

from darsana, 355a-b ; ksanti and, 307, 
370a ; distinguished from v(;iiiina, 
130-3 1 ,  3 55a;  see pr'!iiia 

Johnston, E. H., 340b 
Jiiiinaprasthana-Sastra. 28, 29, 3 3 8b, 

348b--49a 
Ju�ka, 28 

kala �. (time) , conceived as a sub­
stance (Vai§e�ika), 195, 362b ; c£ 
samaya; see time 

Kalasoka, 29 
Kiilasutra, 363b 
kalavitika iIAlJ/UJii!1ll, the bird, used for 

illustrating the bodhisattva's voice, 
373b 

Kalh�a, 28, 3 36a 
kalpa (a measure of time), 249, 3 1 3  
Kiima-sutras) 3 3  8a 
Kat.liida, 362b 
Kaniska I, and Kaniska II, 28 ;  date of 

K�i�ka I , 3 3 8b, ' 346a ; Nagarjuna 
and, 28-30 

Kac>-seng-<huan �fl!H', 33Sa 
Kiirika,' its criticism of birth, 362a; 01 

causal production 360b, 361b ; its 
criticism of identity and separatness, 
362a ; its criticism of substance and 
quality, 3643 ; its criticism of wah­
hiiva, 360a ; of time, 362b ; its place 
in Nagarjuna's philosophy, 16, 42 ;  
the different ways in Buddha's teach­
ing, 3 543, 3 57a ; on impermanence, 
358a;  on I-substance, 3 3 ,  366a ; on 
mundane existence, 39, 40, 43 ; on 
rejection of extremes, 3 59b ; as replete 
with negative arguments, 42 ;  on rise 
of extremes, 3 543 ; on Sarvastivada 
doctrine of elements, 43 ; and the 
Siistra, 42-46, 3 59b-60a ; on Silnyata, 
40, 43 

karma � (deeds), creations of, 73 ; criti­
cal examination of the different con­
ceptions of, 185-90 ;  as leading the 
seed of personal life to the womb, 
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240 ; as one of the phases in the cycle 
of life. 245-47. of the right kind. 
1 89-190 : samskara and bhava as distinc­
tions within. 240-41 . 245. 367a, 367b 

karul;lii il!!, �lIf; - (compassion). and 
wisdom, as phases of comprehension, 
68-69. 277-78 : as arising with the 
comprehension of truth, 282 ; as an 
essential constitutent of the Buddha's 
dharma-body. 3 1 5-16 ; as an essential 
element ofBuddhahood, 3 10;  as not 
an essential of Hinay�a. 68, 279 ; as 
the root of the Buddha's way. 3 15  

Kalyapa-parivarta. 32 .  3 39b 
Kathiivatthu, 347a 
Karyayana. 3 59b 
Karyayaniputra, 28. 29. 3 I l ,  3 1 5, 338b 
Kaukku�, 63-64 
!elya � (body: a composite. condi­

tioned en.tity). the physical, con­
templation on impurity of, 372a-b; 
application of mind-fulness on, 371b. 
372a-b : cf. sat-kiiya�Jmi; see dhanM­
kaya, riipa-kifya 

Kimura, 348a 
kleJa �1al (afBiction.�), as arising from 

and headed by ignorance and per­
versions, 63, 91,  92, 100, 105. 106-
107. 243 , 245 ; creations of, 73 ; as one 
of the three ·phases of the cycle of 
life, 246. 367b 

knowledge. and action. 70 : and igno­
rance. I I l-26 ; as the principle of 
comprehension, 127-50 ; of the un­
conditioned reality� Il7-19 :  nature 
and kinds of, 1 15-19, 286-87. 289 ; 
the notion of its dependence on soul 
examined. 227-29 ; the ultimate 
principle of, I l6-17 ;  see jiiiIna, PTa­
jna; see also yathiirthajiiiina 

knowledge of all forms ; see sarviikiira­
jnatii 

kolas ill (sheaths) ,  the notion that the 
five are a repository of the subtle­
body, 223 ,  365b; see soul 
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KoJabhasya, 347b 
koti III (the apex; to reach the summit) , 

of reality, 263 ; see bhata-ko�i 
leoti m (extremes), the four; see extremes 
/ertsnayatana -Wl* (bases of all-per­

vasiveness ; exercises in contempla­
tion), the ten, 294. 372a-72b, 373a 

�CJtItl � (moments, instants): that the 
bodhisattva's realization of bodhi is 
instantaneous -�, 3 1 1  : Sarvastivada 
conception of, 58-60; see time 

ksiInti ;g (forbearance, endurance), dis-­
tinguished into that in regard to 
sattva and that in regard to dharma, 
283, 36gb-7oa ; earlier and later pha�es 
of. 370a : as what Hina�a lacks. 
68, 278-79 ; see anutpatti/ta..dhanM­
�iInti, dharma-ksilnti, gambhira-Jhar­
ma-k�ilnti 

ksiintipilramitii (perfection of endur­
ance). 283-84: see paramitii 

Kumlrajiva, . biography of Deva at­
tributed to, 25. 34. 336a; biography 
of Nligarjuna attributed to. 337b :  his 
exposition of Madhyamika philoso­
phy. 321-23 ; life and work of: 14-16 

K'uci-chi SiMi 63. 64. 346b 
Kw:naralata, 346b 
Kunst, Arnold, 340b 
Kuntala, 33 8a 

lakstn,UI � (sign. mark), in distinction 
from: dhiltll M: (nature) ,  71; niima 
(name) and, 75-'76 ; as nimitta (oc-
cassion), 76 . 

laksatta fD (essential nature). the three 
gsades of. 86-88 ; as a synonym of 
prakrti. svabhiiva, also of dhiitll, dis-­
tinguished from sign Or mark, 76-71. 
3 S 1 a : see also dharmala1esat.uz, dhar­
matii, tathatii 

laksatta f§ (a specific determmateentity). 
77-80, 207 

laksatla f§ (conventional entities)� �ilma 
(concepts) and. ']0-88 
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lak$at}a-graha l&� (the seizing of, cling­
ing to the determinate), 78, 351b;  
see graha 

lak$alJodgrahalJa l&� (the picking up 
of characters), as the definition of 
samjna, 349b 

/ak$alJopa/ambha �� (the seizing of 
lak$at;la), 352h, see lak$at;la-graha 

Lak$attavimukt4-bodhi-hrdaya-siistra, 3 S 
lak$ya m� (suhtratum of quality ; sub­

stance),  critically examined, 207-8 
Lalit4vistara, 3W 
Lamotte, Etienne, 13 ,  3 3 Sa ;  34Sb :  348a ; 

3S4b ;  3 57a ; 363b 
LatikiivatiiTasUtra, 3300, 340b 
laukika-siddhanta (direct teaching of the 

mundane truth), 1 38 ; c£ vyavahilra, 
siddhiint4 

Le Cannon Bouddhique en Chine, 33Sa 
Les Seetes Bouddhiques du petit Vehicule, 

see Bareau 
Le Traite de la Grand Vertw de Sagesst, 

'13 ,  3 3 sa; see Lamotte 
Leibenthal, Walter, 3 3 5a, 377a. 377b-Sa 
Life of Nagarjuna (from PrIg Sam Jon 

Zang) , 337a 
Life of Nagarjuna from Tibetan and 

Chinese Sources, 336a 
logical entities, 86 ; see tIIumna (ele­

ments) 
Liu-fa-lun ;;,,\1*. ($a4t/hanrul-s3stra), 

365a 
' 

Liu-fa-ts'ang ;;,,\1*. ($a4dharma-pitaka 
or -samuaaya, Collection t!f Six 
Dharmas),  of the Vai§e�ika. 363a 

Lokiititastava, 36; 37 ; see Catu1;utava 
Lokottaravadins, 63 

MadhyamakiInugama-iiistra ,IIJ(!f:1., 35,  
3 36a, 3 37a, 340b 

Madhyamaka-Jastra !f:1I1f&', 34, 3 5 ;  see 
Madhyamika-Karikii 

madhyamii pratipat !f:1li (the Middle 
Way) and the doctrine of conditioned 
origination, 47, 48, 5,3 , 8 1 ; as identical 
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with the way of comprehension. 
3 3 ,  40, 42, 127-3 3 :  as non-dinging 
and rising above extremes, 40-42, 88, 
210; as the non-exclusive way, 48-
51, 127-50 : as the remedial kind of 
teaching, 163 ; as revealed by the 
Buddha's silence, 48-51 ,  148-49, 163 � 
as seeing things as they are, 32, 50, 88 : 
see criticism, prajfia, §Unyata; if. cling­
ing, extremes 

Maclhyamika (the farer on the Middle 
Way), the mission of, 41-42, 162. 
210, 3 1 8, 3 19 ;  on negativism, 172-73 

Madhya!rllka philosophy, and the 
Advaita Vedanta, 3 19-21,  376a-76b; 
and the Jaina, 1 56, 159� and the Nya­
ya, 33. 3 1 8-19, 340a; and the Sank:­
hya, 248-50; and the VaiJ�ika. 33 ,  
178-80, 195-96, 200-202, 219-25 ; as 
not a substitute , for any specific 
system, 3 1 8 ;  in the early Chinese 
Tho\lght, 321-28 :  the spirit of, 328-
30 

Madhyaftlika-karika (Madhyamaka-
Jastra) , 34: the text and its commen­
taries, 3 5-36:  see 1GJriM . 

'magical creation, as an illusttapon for-
creation of ignorance, lII-12 

Mahideva, five points of, 5S, 34Sh 
Mahadevan, 1rlVLP., 376b 
MahiikarulJopiya-Jilstr4, 34 
Mahilltyayana, 357b 
Mahanaga, 27, 3 373 
Mahiiniddes#, 346b-47a 
Mahaprajfiapilramita-JiistTaj see Sastra 
MahapralJidhanotpada-g8tha, 3 S 
mahasattva (the great being), as a title 

' for the bodhisattVa, 304 
Mahasabghikas, and the Sthaviras, 56, 

66-68 ; their chief philosophical doc­
trines, 62-64; their conrribution to 
Buddhist absolutism, 56, 64-65 ; their 
controversy with the Sarvastivadins, 
56, 65, 66, 67, 68 : their relation to 
Mahayana, 66-68 
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Mahiisulfllat8-sutta (Mahasunyatii-sUtra) , 
343b, 348b 

mahasunyata ::k�, as interpreted by the 
Sravaka and by the Mahayana, 363b 

mahat ::k, :If (or buildhi of the Sabkhya), 
compared with vijniIna and the subtle 

. body, 248-so 
Mahavagga, 344a 
Mahiivastu, 344a 
Mahilvyutpatti, 373b, 37Sa 
Mahayana, and ffinayana, 66-69, 278-

79 ; as not excluding Hinayana, 46-
47 ; as one of the two lines in early 
Buddhism that the Siistra mentions, 
346a; its relation to the Mahasanghi­
leas, 67�S; see Great Way 

MahaYilna-bhavabheda-sastra, 3 5 ; see 
Bhavasrikriinti-siistra 

Mahiiyana-madhyamakadarsana-vyakhyii­
sastra, 3 5  

Mahayaiia-sraddhotpada-silstra, 340b, 
378b ; see Awakening of Faith 

Mahilyilna-sUtras, 67�S, 34Sa 
Mahiiyilna-vimsikii, 34. 340a ' 
MahiUskas, their view on self-hood, 62 
maitri (friendliness). the great, as a 

fact,pr of Buddhahood. 3 10 
Majjhimanikaya, 344ll. 344b, 34Sa 
Makandika, 131 ,  132 
milmsa-ca/qus �1Il (the eyes of flesh, 

one of the five kinds of eyes). and the 
deva-eye. 120-22, 242 ; see eyes 

man ;  see person , 
manas ;i: (or mana-inJriya �m, the 

internal sense), 2IS,  237 ; cf. citto and 
vijnilna 

ManjuSrimulakalpa, 3300 
Mankad, D. R., 3 3 Ra 
miIra (the embodiment of temptations), 

3 10 
miirga;nata 1I� (broad and rough un­

derstanding of the one way that 
leads to Nitvlilp), 371b 

milTgiikiiTajnatii )leW (clear and de­
tailed knowledge of the different ways 

39S 

suited to different individuals), 371b 
Masuda, 34Sb, 346a, 346b, 347b. 34Sa; 

cf. Bareau 
maya (IwaTa's power of creation), in 

the Advaita Vedanta, 3 19 
meaning it (artha) , and its'relation to 

word, 75, 350b-S Ia, 3 S6b 
Melanges Chinois et Bouddhiques, 340b 
mental dements, the, nonsubstantiality 

of, 21 5-16 ; the course of birth and 
death of, 211 

Middle Way, as-the nonexclusive way, 
127-50; see madhyama pratipat 

mit)d ;  see citra, manas, vijniIna 
mindfulness, kinds of application; see 

smrtyupasthilna 
mimi1msii ,1�,iI (invesrl8ation), as one of 

the four rdJhipadas (bases for in­
creasing concentration), 291 

Mimamsakas, 320 
mithyiidmi � Jt (misperception, false 

view), meaning of the term, 3 S2a-b ; 
as the view that things just happen 
without cause or condition. 109 ; see 
also drsli 

Mochizuki Shink6; 332, 339b 
moment (� ksmJa), Sarvhrivlda con­

ception of, 58-60; see time 
moon, the, used for illustrating rise of 

the sense of " I," 98, 99 ;  used for il­
lustrating the distinction between the 
bodhisattva in dharma-kaya and the 
Buddha, 3U; 374b-sa 

moral code (Vfnaya) , as one of the 
three gates to dhprma, 141-42, 3 57b; 

_ the error of blindly clinging to, 143 
moral conduct (lila) , the perfection of, 

30S� ; see piiramita _ 
moral life, its cultivation as one of the 

three doors to dharma, 141-42 
moral responsibility, critical examina­

tion of soul as the necessary condition 
tion of, 229-3 1 

motion and activity, aitically ex­
anlined, ISS-S7, 36Ib 
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Murri. T.R.V . •  341b. 376a, 376b-na 
Mysticism, Christain atuI BlIliJIJist, 379b 

Nagas. the. and NagaIjuna. 27 
NagaIjuna. and the Buddha, 46-53 ; and 

the Buddhist schools. 53-54. 64-66; 
341b-42a; and Kaniska, 28-30 ; and 
the Nagas. 25-27. 337a. 3 37b ; md 
the Satvahanas. 27-28 ; basic concep­
tions in the philosophy of. 37-46 ; on 
Hinayana and Mahayana. 66-69; his 
sources for the study of Mahayana, 
30-46 

NagaIjunacarya, 3 36b ; see NagaIjuna 
NagaIjuna (Siddha). 3 36a. 337a 
NiIgiIrjuna and AryaJeva, 336b-3?a 
NiIgiIrijuna's Friendly Epistle, 3 37b 
Nagarjunikonga. 336b 
NagaIjunagatbha. 36 
NllgiIrjuna-paiiCilvidyiI-siIstT'a, 35 
Nahapma, �ahat3ta, 27. 28 
naiirsviIbhiIrya 1!i I1:J M:. I1:J M:� (devoid-

ness of self-being ; notl-4ubstantiality; 
relativity}. 42. 3 38b. 341a ; cf. liInyaIiI 
and pratityll-samutpada 

Nalanda. 26 
nlJma � (names. coacepts). as conven­

tionally established. 74-81. 349h-
50a ;  see convention. prajnapti, samjniI 

niIma � (mental elements). in distinction 
from rUpa (the physical}. 79. 237-38 

niIrna and lalqat}a (concepts and con­
ventional entities). ,0-88 ; their in­
terrelatedness. 73. 74. 76. 78 ; their 
place and function in the world of the 
determinate. 73 ; attitude of the wise 
and the ignorant in regard to. 7� 
73 ; see niima, lak$at;la ' 

niimll-rUpa �13 (the body-mind com­
plex. in the subtle form). as a link 
in the cycle of life. 237-38 

niimasanketll-prajiiapti � *- (conven­
tion of names and signs). as one of the 
three kinds of convention, 85-86; see 
prajnapti 

names. derived ; see upiIJayaprajnapti; 
see also niIma, pr,!;iiapti, SUnyaIiI 

Nasik Edict. 27 
nature. essential; see lalqat}a, pralqti, 

svabhllva 
negation. of the non-clinging kind, 

105 ; as not an end in itself, 317 
negative criticisms. their purpose. 44; 

their significance. 68-70 ; see criticism 
negativism, 172-73 . 318-19 ; see ucche­

tWrni 
negativist. the, error of; 143. 181 
neyilrlll4 (indirect. expedie!lt way of 

teaching) venus nit4ttM (the direct 
way). 135-36, 357a 

NuliIna-sam1"tta, a section in Sam1"ttiI-
nikiIya, 3441 . 

nihilists, as holding to the extreme of 
total extinction of personality after 
death, 155. 366a; their view defferen­
tiated from SQnyaliI, 3S9a-b ; see also 
annihilattonism. negativism 

NikiIyas, 47-48. 51, 52. 343b 
nimitlll $ (oc:caasions). the determinate 

entities as, for the rise of ideas and 
emotions, 76. 294; when seized, be­
come dciad-ends. 3 52b. 353a; cf. 
animittat4; see lafqmJa 

nimittodgralu#}a Jlit$ (Picking up of 
characters or signs). as a definition of 
perception (samjiiiI) , 349b ; as dis­
tinguished from lalqana-griIha (seizing 
of characters). 351a 

nimittopalambha �$ (or lalqatJopalam­
bll4 semng of the determinate). 352b 

NiraupamYll-stava, 36, 37. 34Ib ; see 
Catuhstava 

lI!'�thas ; sec Jama 
n;rgut}ll-brahman (the indeterminate 

brahman, the ultimate reality in 
Advaita Vedanta), 3 19 

nirmiIt;la {t (creation. a name for the 
world of convention), 73 

nirodha (extinction. i .e.. of ignorance 
and passion). as held by the Maha-
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sailghikas, 64 as viewed by Sarvasti­
v:ida, sS ; see also NirviQa 

nirodha-samJpatti .(a state of suspension 
of conscious lIlCIltal activity), one of 
the nine " successive abodes" 372b-
73a 

nirukti (definition, enunciation. of the 
nature of a ,thing by means of words; 
language), 3 Sob-s u ;  as one of the 
elements of expermess, 374b ; see 
vaiSiiradya -

NirvaQa (extinction, i.e., of the root of 
suffering), as death of clinging, SI, 
1 3 S ; as etemal joy, S I ; as not apart 
from sarilsara, S2, 66, 324, 342b; as 
the ultimate goal of all beings, SI ,  
263 ; the ultimate nature of all things, 
272-73 ; see dharma..Jhiitu, bhatakoli 

nisprapanca 1!UU� (non-conceptual, 
beyond concepts), as the nature of 
the ultimate reality, I S6 ; see the real ; 
cf. prapanca 

nitilrtha (the direct way of teaching) 
versus neyiirtha, the indirect way, 
13S, 3 S?a 

nivarat}a ill (hindrances), the five, in 
regard to concentration of mind, 
37U 

non-being • (abhava) ; see non-ex­
istence; cf. bh4va 

non-Buddhist schools, referred to in 
the Siistra, 33  

non-clinging (�., �l& anupalambha) , 
skilfulness of, as arising from non­
exclusive understanding, 37, 3 S, 91 ; 
as the consummating phase of wis­
dom, 3 SSa; as forming, with undi­
vided being, the heart of the Prajnii­
piiramita-siitras, 3 I ;  as one of the 
basic meanings of siinyatii, 339a, 3 7Sb ;  
a s  the pervading sprit o f  the philoso­
phy of the Middle Way, I S ;  in the 
Buddha's way of teaching, 133 ; in 
the use of concepts, 148-49, 160-63 ; 
see madhyama pratipat, pra.fnii, siinyatii 

non-exclusive, understanding, 37-38, 
91 ; way, 127-33 ; see madhyatra­
pratipat, prajniI 

non-existence, as a distinguishable 
aspect of becoming, 4S, 137-3 8 ;  as 
an extreme, I S2-55 ; see negativism; 
c£ being, bh4va 

Notes on the NagarjunrkotMa Inscrip­
tions, 3 36b 

nyama tt (lit. the state of being free 
from immaturity; the status of the 
irreversible), as the rrue status of the 
bodhisattva, 298-299, 301 ; meaning 
of the term, 373b ; see avaivarta 

NyaJ1.iitiloka, 3 70b-7Ia; 372b-73a 
Nyaya, accusing the Madhyamika as a 

negativist, 318-19; view of know­
ledge, criticised by the Madhyamika, 
3 3,  340a ; see also Vai§e�ika; see pra­
miit}QS 

Nyayasutras, 338a 

Obermiller, E., 336a 
objective, the, and the subjective, non­

ultimacy of the division of, 90 
objectivism, Sarvastivada as an extreme 

kind of, 61 
. 

liOn the Emptiness of the Unreal," /Gilt 
��, 377b-78a 

liOn the Immutability of Things," �� 
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iI�, 377b-78a 
liOn the Namelessness of Nirvana," � 

�.�rnli, 3 77b-78a-
uOn PraJfiii Not Congnizant of Objects, " 

lIt�1!!t�!if8, 377b-78a 
On Yuan Chwallg, 336a 
organism, and the constituent events, 

23 1-3 5 ;  person as an, 23 1 ;  see person 

padarthas (basic categories of the Vai­
§��ikas), the six, referred to in the 
Siistra, 363 a ;  see VaiSe�ikas 

Pag-sam-joll-zang, 336a, 3 3 7a 
paiicavidha..Jharma-pi taka .1iJii?*� 

(collection of five kinds of de-
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ments}, referred to in the Sastra, 
363a ' 

PaiicavimJatisahasrikiI-prajiiiI�rqmjtii­
sutra, as an abridgment of the 
Satasahasrilta, 3 I ;  as the original of 
of which the Silstra is- the commen­
tary, 1 3 ; its different tr�larions, 
3 3 1  on the bodhisattva's coursing 
in. the Mahayana, and its differ­
ent stages, 374ll ; on the bodhisat­
rva's immaturity (ama) , 373b ; on 
the eyes of five kinds, 3ssb ; on 
names, 349b-3 Soa ; on the start and 
destination of Mahayana, 36ga ; on 
sanyatd 45. the highest kind ofharmo­
ny (yoga) ,  368b ; see Sastra 

paramarsa J& (clinging), 3 S4ll ; see 
dr$ !i-palamar sa, silavrataparifmarSa , 

Patamartha, 28, 64, 3 38b 
paramifrtha m-. (the ultimate truth), 

3 16, 3 17, 3 39a, 342b, 343a; see the 
real; cf. vyavahiira 

piiramiirthika-siddhiInta (the direct teach-
ing of the ultimate �th), 140-41, 
357a ;  see siddhiinta 

paramifrtha-svariipa (the ultimate nature, 
i.e., of the individual, in the Advaita 
Veq,anta), 320 

Paramiirtha-stava, 36, 3 7, 341b 
piiramitii iBtJlUIIJ, Iff (perfection), the 

different kinds of, 280, 288, 300, 306, 
3 10 ;  the essential quality of, 281-83 ; 
the way of, 280-81 ; see Mahayana 

paratantra (the dependent ; name for 
the mundane truth in VijtUnavada), 
326 

parikalpita (the imagined; name for 
the illusory, in Vij,lanavada), 326 

parini$panna (the real; name for the 
ultimate reality in Vijilanavada), 326 

Par§va, 28 
past, present and future, critically ex­

amined , 194-95, 196-99 ; see time 
Patel, Prabhubhai, 36, 34Ia 
Pathak, Suntikumar, 36, 337a 

perfection, see piIramitiI 
person, as an organism, 231-3 5  
personality, the conception o f,  in early 

Buddist thought, s6, S9, 60-62, 63 , 
64, 65, 66; the constituent elements 
(skandhas) of, 2.3 1-33 ,  366a-b.; the 
physical and mental bases of, 2.37-40 

personal life, the course of, 23 1-S0 ; 
the seed of, 237-42 ; see vijiiiina; see 
also cycle of life 

Petakopadda, 3 57b 
Phalgul;la-sI4tra, 137, 3 S7a-b 
pluralism, in Buddhist philosophy, S7-

60, 3 1 8 ;  of the Jaina, 1 56-7 ; as the 
view based on the ultimacy of sepa­
rateness, 46 ; see also Vai�e�ikas 

Points of Controversy (Kathiivatthu) , 
347a 

polarity, relativ� distinctions within a 
natural phase of intellection, turned 
into extremes under clinging, lSI ,  
IS3 ,  3 S2b-S3 a  

Political History of Ancient India, 337-
38a 

Poussin, Luis de la Vallee, 341b, 378b 
pradhana (effort), 371 ; see prahiilJQ 
prahiIt;la (in samyak-prahiil;la :IE�, :IE., 

right effort), offour kinds, 291 ,  37Xb 
prajM �li, W, W. (knowledge), as 

the act of knowing as weJl as the 
ultimate principle of knowledge, 
the functional, distinguished from the 
eternal, u6, I I7, 3 55a ; of the ex­
pedient kind, 3 5 5a, 373b 

prajfiii (also prajtlii-piiramitii, perfect 
wisdom) , as bringing to light the 
true nature of things , 1 83 , 1 84 ;  as 
cancelling all things while itself re­
maining undenied, I I 7 ;  compared 
to the principle of 'accommodation, 
127, 274, 293 ; as comprehending the 
siinyatii of all things as well as their 
distinct natures, 146, 271 , 274, 286 ; 
as comprehedding the unique as well 
as the universal natures of all things, 
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1 44, 146 ;  as the comprehension of 
the essential unity of analysis, criti­
cism and moral code, 144 ; as contain­
ing all elements of merit, 280; as giv­
ing rise to the different views or per­
spectives. 127 ; as including all other 
kinds of knowledge, 287, 289 ; as in­
conceivable in terms of duality, 267, 
3 s8b--S9a ; as itself the anutpattika­
.dharma-k$iInti, 306 ; as itself the bodhi 
par excelle�ce, 3 SSa ;  as the mother 
()f all the Buddhas, 3 12 ; as non-cling­
ing, 127. 128. 1 3 1 .  163 ; as one of the 
£ve eyes. U2-23 ; as the origin of all 
the five eyes. 120, 170 ;  as purifying 
the different eyes, 122-23 ; as putting 
'an end to the entire network of pra­
paiica, 128 ; as spoken by the Buddhas 
through various names, 286 

prajiiiI, the undivided being. as incon­
ceivable in terms of duality. 267. 
3 5 8b-S9a ; as the true essence iJi. all. 
1 14. 2S9. 26S ; as the ultimate nature 
of the self-conscious individual. 1 1 9 ;  
as the universal realiey, 86, 1 1 8 , 263 , 
265. 3 s Ib. 368a ; as unstained by im­
aginative constructions. 274-7S 

prajila and pUlJya, wisdom and merit. 
as the two basic aspects of wayfar­
ing. 280. 349a, 369a 

prajiiiIpiiramitiI, ���.@ (perfection 
of wisdom). as the foremost of all 
kinds of perfection, 281 ,  293 ; as it­
self distinguished into bodhi andSiin­
yatiI, 342a, 376a ; as ·  itself distin­
guished into the six kinds of per­
fection . 280 

PrajiiiIpiIramitii-sUtras, on the five eyes. 
1 1 9 ;  their illustrations of illllSion. 
89 ;  as the � scriptual source of 
Nagarjuna. 30-3 I ;  their main teach­
ing. viz .• the ultirllacy of undivided 
being and skilfulness of non-clinging. 
3 I ;  their overarching concept of 
silnyatii, 3 1 ; on stripping bare the 
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true being, 84-88 ; on the true nature 
of the Buddha. 348a 

PrajiiiImilla, 3 S .  3 40b 
PrajiiiIpraJipa, 3 5 .  340b 
prajiiapti �IUiH! (name, concept, as 

well as the entity that the name 
designates ; also convention). mean­
ing of the term. 349b-soa ; modes of, 
82-88 ; see convention ; see also niIma, 
smajiiiI, cf. upiIdiIya prajiiapti 

Prajflaptivadins. 62, 63 
prakrti 'f:!E (essential nature) , 76. 77. 

3S u-b ; see also dhiItu . svabhiIva 
prakrti iIt'f:!E (an ultimate reality in the 

Sailkhya system). how the Sankhyas 
arrive at the conception of, 248-so ; its 
relation with its products. 180 

pramiIl;la (vaild means of knowledge) • .  
as not denied by the Madhyamika, 
169 ; Madhyamika criticism of the. 
Nyaya view of, 3 3 .  340a 

pral;lidhiIna f'F (resolving) to do deed. 
294 ; see apralJihitatiI 

prapaiica "� (conceptual elaboration), 
as thp. clinging to words or concepts 
and as the root of all contentions. 
1 19. 129 ; as itself the way to freedom 
when free from extremes. 16S ; as 
the means to express and communi­
cate &ruth. 165 ; as the network of 
words or concepts in which one gets 
entangled when under clinging. 129. 
3 s6b " 

prapaiiciitita (beyond conception). tUe 
ultimate nature of the Tathagata �. 
23S .  3 45b. 3 5 6b. 366b 

prasaliga (reductio ad absurdum) , as the 
way of exposing the self-contradic­
tions inherent in exclusive views. 34. 
l S I-5 3 .  3 5 8b 

priIsaligika (the way of prasanga,· a fol­
lower of the way of prasanga) , a 
Madhyamika tradition followed by 
Buddhapalita and Candrakirti. 34U; 
c£ sviitantrika 



INDEX 

Prasantl4paJ4 (Candrakirri's commen­
tary on the Karika), 36 ;  on iIlam­
bana':'pratyaya, 361b ; on antarabhava, 
367a ; on the Buddha's dharma-kaya, 
374b ; on the docoine of bllih of 
birth, 362a ; on dri#, 3S¥; on the 
meanmg of tathatiI, 367b ; on mistak­
ing sunyata to mean nonexistence, 
360a ; on the Sarvastivada doctrine 
of elements, 347a ; on sunyaM making 
room for a€tivity, 362a ; on the ulti­
mate truth as beyond concepts, 343a, 
376b ; on the usefulness of words, 
3 S6b 

-

prasrabdhi (tranquility, serenity), one of 
the seven factors of enlightenment, 
291 ; 'Fe bodhyariga 

pratibhiina (ready wit), one of the four 
elements of expertness, 374b ; see 
pratisamvit; c£ vaiSaradya 

priitipakiika-siddhiinta Jtr6'-(remedial 
kind of teaching) , one of the four siJ.. 
dhiintas, 1 39-40, 3W, 3 57a, 3 S9b ; see 
siddhiinta 

priitipaufUiika-siddhiinta 4t4t.A­
(teaching from the individual stand­
point), one of the four siddhiIntas, 139, 
3 57a ; see siddhilnta 

pratisamvit (expertness), the kinds of, 
3 10, 374b ; cf. vaiSiIradya 

pratitya-samutpada (conditioned or de­
pendent origination) , as the direct 
teaching of the mundane truth, 1 3 8 ;  
as the doctrine o f  the cycle o f  life, 
see cycle of life ;  as the essential re­
lativity of things, 39, 138 ,  160-<12 ; as 
revealed by the rejection of the four­
teen questions, 148, 149 ;  as a meaning 
of sanyatii, 3 3 8b ;  as a synonym of 
siinyatii and of the middle way, 42, 
47, 163,  344a ; as a system of con­
cepts to set forth the basic course of 
things , 16s-69 ; as the truth revealed 
by criticism, 168 

Pratityasamutpiida-hrdaya-kiirikii, 36 
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Pratityasamutpada-JiIstra, H, 37. 366b 
pratyayas (conditions), the four, critical­

ly examined, 180-83 ,  361a 
pratyaya-sarga (creation by intellect), a 

Sankhya conception, 365b ; c£ vijiiiina 
pratyekabuddha �. (one who is inter­

ested in achieving Buddhahood just 
for oneself), his eye of wisdom, 3 56a ;  
his knowledge, 1 I 8, 287-88, 289, 299, 
304, 371a ;  see srilvaka; c£ bod­
hisattva 

pratyutpanna-samiIdhi (a state of medi­
tation in which one feels the con­
stant presence of the Buddha), as a 
criterion of the true status of the bod­
hisattva, 300 

Pre-Dinniiga Buddhist Texts on Logic, 
340a, 340b 

priti (sense of joy), as one of the seven 
factors of enlightenment, 291 ; see 
bodhyanga 

pudgala (individual), as a substantial enti­
ty, examined, 217-18, 36sa ; see also 
I-substam:e, soul 

pudgaliitmiI (the self-being of the indi­
vidual),. as denied by Sarvastiv;[da, 
57, 343b ; c£, dharmiitmii 

pudgala-fiinyatiI (non-substantiality, es­
sential relativity, of the individual), . 
343 b ;  as not included in the eighteen 
kinds of sunyata, 375b ; c£ dharma­
sunyatii 

pur,ya t/liW (merit), as forming, along 
with prajiiii, the two basic aspects of 
wayfaring, 18 ,  280, 349a, 369a 

Pllriir,as, 28 
Puranic Chronology, 3 3 8a 
puru�a (self or soul, as conceived in the 

Sankhya), 365a 

quality f!:I (la�ar,a) and substance cri­
tically examined, 207-8, 364a 

questions, the fourteen unanswered, 
49-SI ,  146-48, 344b-4Sa, 3 58a ;  see 
avyiikrta 
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Radhakrishnan, 20, 376a 
riiga � (attachment),  as arising from 

clinging, 106 ; c£ kleia 
Rahula, 3 3 7a 
Rahulabhadra, 26, 3 3 7a 
Riijatarangit;li, 28, 3 3 6a, 3 3 8b 
Rapson, 3 3 8a 
Ratniivali, 3 5 , 3 36a, 3 3  8b 
Raychaudhuri, H.C., 28, 337-8a 
rddhi jjiI\Iim (extraordinary powers), as 

an aid to convert the minds of the 
common people, 68 ; cf. abhijiiii 

rddhi-pada :tzD;i:� (bases for increasing 
concentration and insight),  the four, 
291 ; meaning of the term, 371b-
72a 

real, the, as comparable to iikiisa, 274-
75 ;  as essentially indeterminate, 270-
71 ; as the essential sameness, 271 ; as 
immanent as well as transcendent, 
261-62 ; as the indeterminate groWld, 
251-52 ; man's thirst for, 264--65 ; pro­
gressive realization of, 84-88, 260--61 ; 
as purity 272 ; as the supreme end, 
262-63 ; as unaffected by imaginative 
constructions, 272-73 ; Wlderstand­
ing of, 51-5 3 ,  u6-17, 1 3 3-41,  252-
61 ; as the unutterable truth, 273-74 ; 
see advaya-dharma, bhCitako,;, dharma­
tii, tathatii 

reality, 25 1-75 ;  see the real 
relational, concepts or terms, 82, 195 ; 

entities, 82 ; modes of being, 8 3  
relative judgements and absolute state­

ments, 160-63 
relativism, of judgements, 54, 1 34, 156 ;  

see ]aina, Madhyamika 
relativity (or determinateness) ;  see pra­

tityasallllltpiida, stinyatii 
Rcl��ious Trellds ill Modem China, 378b 
remcdial (f.tltl priitipakfika), kind of 

tcaching, as one of the four kinds, 
1 39-40 ; see siddhiillta 

rlipa � (form and resistance), the notion 
that their absence is the character of 
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tiktisa, critically examined, 205, 364a; 
see tikiIsa 

rapa � (the physical), and niima (the 
mental), bases of personality, 237-
3 8 ;  as a physical entity, used for 
illustrating the essential nature of all 
entities, 255-56, 258, 260, 267, 290 

rapa...Jhiitu �W- (fme material sphere), 
as one of the states of trance, 3 70b ; 
see dhtitu, dhyiina 

sa-(or sva-) hhiiga...Jhiitu *�*I (the 
fundamental, ultimate essence ; the 
real nature), as a meaning of dharma­
dhiitu, 368a ; see dhiitu 

saddharma (right doctrine), as a syno­
nym of samya,gdmi, and meaning 
conditioned origination, 342b 

Saddharmaput;l4arika-siltra, 32, 326, 368a, 
379a 

Sagiithaka' (a section in Lankiivattira) , 
3 36a 

sagut;la-brahman, (lSvara, in the Advaita 
Vedanta), 3 19 

sakti :It (interestedness that issues in 
clinging), as a synonym of abhirliveSa, 
3 S 3a 

samiidhi :<E: (collectedness of mind, con­
centration; meditation), as a means 
to 'give rise to real wisdom, 285 ; as 
one of the five indriyas, 291 ; as a 
name for the three gates of freedom, 
295,  3 70b ; as purifying the deva-eye, 
121 ; meaning of the term, 370b ; see 
also dhytina and cittaikiigratii 

samiidhi-bhtivanii (cultivation, develop­
ment of samiidhi) , 370b 

Samiidhiriija, 342b 
samanantara-pratyaya i'X�iH�, (the im­

mediately preceding condition), cri­
tically examined, 1 8 1 ; see pratyaya 

satlltipatti -=.�JH; (li t. well attaining.;. 
contemplation, trance), 370b, 3 72b-
73a ;  see iirilpya-samiipatti and �Pu­
pCiroa-vihiira-saflliipatti 
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samata$�, 1jt$ (the essential sameness 
of things), as the equanimity of 
mind given rise to by its compre­
hension, 271 ; as a name for the ulti­
mate reality, 270-72 ; as a synonym 
of sanyatii, 271 

samaya :=*1IIS (time, as a derived no­
tion) , distinguished from kala (time, 
conceived as a substance), 199-200; 
set.' time 

sambodhi; see samyak-sambodhi 
samjiiii � (idea, perception, also name), 

as forming along with smrti and jiiana 
a stage in the process of knowledge, 
372b ; as a synonym of nama and 
prajiiapti, 349b-50a ; defined as the 
picking up of signs (nimittodgrahal}a) , 
and distinguished from seizing them 
(lakiat}agriiha) , 35 I a  

Siimmitiyas, their alliance with Vatsipu­
triyas, Sautrantikas and Dii11!anrikas, 
56 ; their chief philosophical concep­
tions, 5 6, 61-62, 64, 362a, 365a, 367a ; 
their criticism of Sarvastivada, 56, 
62, 347b 

Siimmitiya-nikaya-siistra, 346a, 347b, 
34Sa, 365a, 3 67a 

sathsiira (the course of mundane exist­
ence) , as itself Nirval].a when rightly 
seen, 52, 66, 1 1 6-17, 250, 324;  see also 
vyavahiira; if. N irvli!].a 

samskaras :fT (forces ; elements) , as 
formative forces in the life of an in­
dividual, 240-41,  367a-b ; those origi­
nating from ignorance, 1 1 1-12, 241-
42 ; as a synonym of skandhas, 62 ; 
di�tingu ished from bhava, 240-41 , 
367a-b ; see cycle of life 

samskrta 1f $ (composite) elements, and 
the incomposite, in Sarvlistivada, 5 S ;  
i n  the Mahasanghikas, 64 

samyagdmi lEJ! (right view), as a name 
for prajiia, 99 ; as a synonym of sad­
dharma, meaning conditioned origi­
nation, 342b ; see dmi; c£ mithyiidmi 
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samyak-prahat}a lEiIJ (right effort), of 
four kinds, among the factors of the 
way, 291 ,  371b ; see prahat;la 

samyak-sambodhi (the complete awa­
kening; wisdom par excellence), its 
incomprehensibility 273 ; its realiza­
tion by the bodhisattva, 271 ,  3 1 1 ; 
persistently to look back to it is a 
mark of wayfaring, 2S1 

samyojanas �fre: (factors of bondage), 
and the rise of the sense of 'I' and 
'mine', 9S-99 

Samyuktagama, . 3 43b, 347a, 364b 
Samyukta-pi!aka 363a 
Samyttttanikiiya, 344a, b, 345a, 34Sa 
samvrti (veil), as a name for the world 

of convention, 73 ; see vyavahara 
sangha (the community of the Bud­

ha 's followers) , division within, 47, 
5 5 ,  343b , 3 45 ;  the two main stems of, 
55-56 

Safijayabelanhiputta, 3 5 Sb 
SaDkara's philosophy, compared wid 

the Madhyamika, 3 19-21 
Sankhya, the, conception of buddhi, 

366a, 3 67b ; conception of causal re­
lation. critically examined. 3 3 . 1 56• 
17S-80 ; conception of kosa, 365b ; 
conception of multiplicity of souls. 
2 17. 36sa ;  conception of prakrri ane'. 
mahar, 248-50. 3 76a ; distinction of 
self from subtle body, 365b ; ,tattva 
(categories). mentioned in the Siistra, 
3 39b 

Sankhya and Vaise�ika. criticism of 
their basic tenets by the Buddhists, 
3 3  

Siinkhya-karikii, 365a. 3 65b, 366a, 3 76a 
Sankrantivadins. 61 .  3 46b ; see Sautran-

tikas 
Santidcva, 3 4. 37, 3 19 
Saptaratna-kosa -I::;$jl. 27, 3 37a 
Saraha, 26 ; see Rahulabhadra 
sarvajiiata --!lIJ� (all-inclusive under-

standing) , as distinguished from 
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sarviikiirq/iiatii (knowledge of all 
forms), 289, 37Ia-b 

sarviikiirajfiata --!Wfjt\' (knowledge of 
all forms) ,  as the complete know­
ledge which is the Buddha's, 286 ; as 
the goal of the bodhisattva's way­
faring, 287, 305 ; as knowledge yeilded 
by the Buddha-eye, 126 ;  as not ob­
tained in Hinayana, 68 ; as pr'!ifiii­
piiramitii in the Buddha's mind, 287 ; 
and sarvajfiatii, 289, 37Ia-b 

Sarvastivad"a, the, analysis of elements 
as appraised by the Mahasanghikas, 
67 ; contribution to growth of Maha­
yana, 348a ; critically examnined 321-
22 (by Kumaraj iva), 3 3 .  36, 171 (by 
the Madhyamika), 347b (by the Sam­
mitiyas), 347a-b (by the Sautranti­
ka) ; doctrine of bodhisattva criticized 
in the Siistra, 348b-49a ; doctrine of 
elements, 57-58, 60, 80, 343b ;  funda­
mental texts, 28, 3 3 8b ; interpretation 
of conditioned origination, 58-59, 
1 87-89; interpretation of Middle 
Way and sunyatii, 60; interpretation 
of time an� change, 5 8-60 ; referred 
to in the Siistra as one of the two 
chief lines of Buddhist philosophy, 
343b, 346a; study by Mahayana tea­
chers, 3 3 7a 

Siistra, its authorship, 1 3-14 ; its cita­
tions from the Buddhist scriptures, 
3 3 9b ;  its contents analysed, 44-46 ; 
its reference to the two chief lines of 
Buddhist philosophy (Abhidharma 
and Mahayana), 346a ; its Tun-huang 
Mss. , 3 3 5b ;  its view on the com­
position of Jiiiinaprasthiina and Vib­
hii�ii, 29 ; for topics, see under the 

, respective terms 
�astri, Aiyaswami, 340b, 341a 
Sastri. K.A.N., 28, 3 3 8a 
Sastri, P., S. ,  336b, 3 37a, 3 3 8a 
Sastri, Santibhiksu, 3 3 8  
sasIJabiiIJatva, (self-being ; absoluteness) 

imagined in regard to what is es­
sentially conditioned and relative, 
42 ;  see error 

sasvabhiiva-I'iida (error of misplaced ab­
soluteness, error of false realism), 
43 ; as not providing the basis for 
conditioned origination, 362a ; see 
error 

Siivsataqr$ti (the extreme of etemalism), 
48, 49, 109 ; critically examined, 
" 174-77; cf; uccheda-dmi 

.�atasiistra, 1 5 ,  3 3  7b, 377b 
4atasiihasrikii-prajfiiipiiramitii-sutra, 3 74a 
Satavahanas, the, Nagarjuna and, 27-

28 , 30, 3 36b, 3 3 8a 
Siitaviihana Dynasty oj Dak#l)apatha, 

3 3 8a 
satkiirya-viida (the view that the effect 

is contained in the cause, the Sankhya 
view of causation), critically examin­
ed, 179-80 

sat-kiiya-d!$!i 1f:!lt J!, (the view of ab­
soluteness in regard to what is a com­
posite entity ; sasvabhiiva view with 
regard to self; false sense of self), 
as the root of all dmis and afflictions, 
105-10 ;  sense of " I "  and, 100-103 

sattii (existence), as not possible in the 
case of what is utterly devoid of self­
nature, 1 82 ;  see being 

sattva (individual) ,  as a synonym of 
citta, 297 ; see person, pu4�ala, self 

sattva (the essence and character of the 
good dharma), as a component of the 
term bodhi-sattva, 298 

SatyasiddhiSiistra, 1 5, 16, 322 
Sautrantika, the, conception of person­

ality and becoming, 62 ; their relation 
to Daq�antikas and Sankrantiva:dins, 
346b ; their criticism of Sarvastivada, 
347a-b 

scepticism, as a form of the fourth ex­
treme, 1 54 ;  see extreme 

self, Buddha's teachings in regard to, 
48-5 1 ,  1 3 3-3 5 ,  3 54b ;  the false sense 
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of, 98-105 ,  105-10 ; as an organism, 
23 1-3 5 ; substantialist view of, 217-
3 I ;  see person, "I";  if. soul 

self-being, see atman, svabhava 
self-consciousness ; see vijiiana 
self-reference, kinds of, 100-103 ; see 

"I" 
Seng-chao {fIj*, 323-24, 3 3 5a, 3 77b-8a 
Seng-jui {fIj�, 14, 3 3 5b 
senses, sense-contact and the feeling of 

pleasure and pain, as links in the 
cycle of life, 237 ; cf. ayatana 

sensuous world fdi.$f. (kama..Jhatu), 236; 
see dhatu 

Sewell, Robert, 3 3 8a 
Shaeffer, phil. 341a 
Shih-hsimw-lun .. t§� (Treatise on the 

Real Nature of Things) , IS  
Shih Hui-yuan's Buddhism as set forth 

in His Writings, 377a 
Sho-wa Ho-bo So Mokuroku, 340a 
siddhanta �!1l (teaching), of the four 

kinds, 1 36--41 , 34Ib-42a, 357a-b 
Sik�ananda, 378b 
Sila-paramitii (perfection of moral con­

duct). 283 ,  369b ; cultivated by the 
bodhisattva in the second bhami, 305-
(i 

silavrata-paramarSa (clinging to moral 
code), 109 ;  see paramarSa 

silence, the Buddha's, 48-5 1 ,  146--48 
silkworm, used as example to elucidate 

the self-responsibility of the indi­
vidual, 106, 366b 

skandhas � (groups of elements), the 
five, as a major classification of ele­
ments of existence, 87 ; as a name for 
all composite elements, 85,  87, 146, 
239, 249 ; their relation to the indivi­
dual they constitute, 49, 13 8 , 232 

skilfulness ; see upiiya, see also anu­
palambha and yoga 

Small Way (Hinayana), on the term, 
20 ; its difference from Mahayana, 
66--9, 278-79, 36ga ; if. Great Way 

smrti ii, � (memory), 228 
smrti � (thought, mindfulness), as one 

of the seven factors of enlightenment, 
291 ; considered along with smnjiiii 
and vikalpa, 3 52b ;  as constituting 
with sa"'!;iiii and jiiana, the process 
of knowing, 372b ; see smrtyupasthiina 

smrtyupasthiina �11 (application of 
mindfulness), of four kinds, as the 
pith of the entire wayfaring, 291 ; as 
culminating, in Mahayana, in the 
comprehension of the Undivided 
Being as the ultimate reality, 3 64b-
65a, 3 7lb, 372a 

soul (I-substance), the conception cri­
tically examined, 219-3 I ;  as not the 
basis of the distinction of self and 
other, 219-20 ; as not having any 
definite nature, 221-23 ; as not an 
object of inference, 224-25 ; as not 
the object of the sense of "I", 220 ;  as 
not a necessary condition of know­
ledge, 227-29 ; as not necessary for 
moral responsibility, 229-3 I ;  as the 
self conceived as a substantial entity, 
217-1 8, 225-27 ; as not the subtle 
body, 223-24 ; see "I", person, self 

Soul-theory of the Buddhists, The, 347b 
soul-theory ot the non-Buddhists, 2 1 8 
space ; see akiisa 
sparsa Mi (touch), as the origin of all 

mental elements, 237 
spatial directions ; see dik 
spha !ika (pure crystal) to illustrate the 

pure mind, 349 ;  seen as coloured, 
used as an example for illusion, 96 

sraddhii m (faith), one of the five fa-
culties, and of powers, among the 
factors of the way, 291 ; see way 

Sraddhotpada-siistra; see Mahayiina-srad­
dhotpada-siistra 

sriivaka the. and the pratyekabuddha, as 
not interested in rddhi, 68 ; as not 
rising to the level of comprehension, 
69 ; their attitude to individuality, 
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298--99 ; their knowledge, distingui­
shed from that ofbodhisattvas and the 
Buddhas, 287-SS, 3 56a, 37Ia 

sriivaka-yiina (the way of the hearers), 
, 3 2 ;  see Hinayana 
Srilata, 346b 
Sriparvata, 25, 27, 3 36b, 3 3 7a 
Stanzas Setting Forth the Meaning of 

Mahiiyiina, 141 
Stcherbatsky, 20, 347b, 376a 
Stu�ies in Chao Lun .�Wf�, 3 3 5a, 

3 77b 
Stutydtita-stava, 36, 3 7 ;  see Catu6stava 
Subha � (the "beautiful"), as the third 

of the eight vimok!'ls, 3 72b 
subjective, and the objective, their 

division, not ultimate, 90 
subjectivism (or subjective idealism), 

denounced by the Madhyamika, 72 
Subramnian, K.R., 3 3 6a, 3 36b 
substance, examination of, 207-S ; the 

Sarvastivada notion of,- .59, 60; see 
dharma, la�at;la, svabhiiva 

substantialist view of self, critically 
examined, 217-31 ; see I-substance, 
soul 

substantialist view of time, critically 
examined, 194--97 

subtle-bodY �:!lr (sU�a-sarira) , as not 
to be misconstrued as soul, 223-4; 
considered in relation with vijfiiina 
and mahat, 248-50 

suffering (dubkha) as one of the phases 
in ,  the cycle of life, 246 ; its eradica­
tion, the essence of the four noble 
truths, 47, 197 ; origin of, 3 S, 47-4S, 
107, I I I ,  197 ;  see also affliction 

Suhrllekhii, 35 ,  37, 3 3 7b, 340b 
.iunyatii ge (lit. devoidness), kinds of, 

44, 375b-76a ; meaning of the term, 
39, 42, 172-73, 33 Sb-39a, 342a, 
375b-76a ; negative and posltlve 
imports of, 3 17-19, 325, '326-27 ;  
synonyms of, 42 

sunyatii ge, as the essential (mundane 

as well as ultimate) nature (tathatii) 
of things, 145 , 172-73, 256-57, 3 17. 
322-23 

Siinyatii ge, as criticism that lays bare the 
truth of things, 45, 141-46, 163 , 168, 
172, 294--95, 3 1 7, 3 19, 325, 342b ; 
as the rejection of clinging and of the 
<;rror of misplaced absoluteness, 1 10, 
256, 270, 3 17-1 8 ;  as a remedy for 
d'�!is, 3 19, 342b ; of the clinging kind, 
42, 146, 172, 270, 295 , 325, 342b, 3 59a, 
360a, 375b ; of the non-clinging kind, 
104-5, 13 5-36, 145, 146, 3 59b, 362a 

sunyatii ge as non substantiality, nonul­
timacy, conditionedness, and rela­
tivity of things, 40, 42, 43 , 143, 145, 
172-73 ,  210-U, 213 , 21 5. 326, 342a, 
363b 

Siinyatii ge, as the indeterminate, un­
conditioned, undivided unutterable 
nature of the ultimate reality. 270-71. 
273 ; as  samatii, ultimate sameness of 
things, 271 ; as Nirv�, 271 , 272, 
273 , 323 

Siinyatii ge. as harmony. integration, 
non-exclusiveness, 42, 43 , 275 , 326, 
342b 

SUnfatii-Siinyatii gege (nounultimacy of 
Siinyatii), 40. 16S, 172-73 . 256-57, 
270-71 , '342b, 3 59b ; see sunyatii 

, (clinging and nonclingir.g) 
Sunyatii-saptati, 36, 37 
Surarigama-samiidhi-sutra, 15,  32 
Sutra on the R4i, 1 3 1  
Sutra o n  the Ten Bhumis (Dasabhamika-

sutra) , 32 
Sutra-samuccaya, 36 
Suzuki, D.T . •  3 7Sb, 3 79b 
svabhiiva � tt, � :1f  (lit. self-being ; es­

sential nature), meaning of the term, 
171 ; see ·-dharma, dhatu, prak,ti; cf. 
sasvabhiiva-viida 

svabhiiva-sunya-dharma ttge. ttger.t; 
(svabhava-sunyatii, the reality that is by 
nature indeterminate). 270-,1, 3 53a 
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svarupa (essential nature), of the indi­
vidual, in Advaita Vedanta, 320 

sviifautrika, a Madhyamika tradition 
upheld by Bhavaviveka, 34Ia-b ; c£ 
priisangika 

Systems of Buddhist Thought, 345b 
Szu1a-ts' aug iN$;ijI (Caturdharma­

pi!aka) , 363a 

Ta-ch'eng-ta-yi-chang j;JI�*.�, 1 5  
Ta-ch 'et�(J-yi-chang * �  • •  , 15  
Taittiriya (Anandavalli) , 365b 
Takakusu, 378b 
T'ang Yung-t'ung, 3 35a, 3 3 5b, 377a, 

3 78b 
Tao-an ii'ti:, 1 5  
Tao-sheng ii1=., 14, I S ,  377b 
Taranatha's History C!f Buddhism, 3 36a 
Tathagata �D*, meaning of the term, 

269 ; his mundane and ultimate 
natures, 52-53 ; his nature is also the 
nature of all things and of all beings, 
235 ,  268 ; his ultimate nature, 235, 
268, 269, 345b ; the term, used as a 
synonym of self, 366a; see also 
Buddha 

tathiigata-garbha (womb of tathagata) , a 
conception used in T'ien T'ai, 326, 
340a, 376a 

tathatii �D (the nature of things as they 
are ; the true nature of things),  basic 
import of, 252, 367b ; dharma-dhiitu 
bhiUako# and, 88, 98, 1 17, 145, 261-
65 ; dharmatii and dharma-lak�QlJa as 
synonyms of, 259, 3 5 1 a ;  kinds of, 
255-56 (two kinds) ,  256-58 (three 
kinds), 326 (ten kinds) ; lak$atJa and 
prakrti as synonyms of, 3 5 1a ;  see also 
prakrtl, svabhiiva 

tathatii-lak$a"a �D;f:O (the ultimately real 
nature), as the eternal undivided 
being, 268, 269 

tathatii-prajFiiipiiramitii, �DRltlirBOIl * 
(perfect knowledge of the universal 
reality), 262 

tattva (the ultimate truth), as beyond 
conception, 368b 

tattvas(basic categories), the twentyfour, 
of the Sankhya, cited briefly in the 
Siistra, 3 39b 

teaching, different ways of Buddha's, 
1 3 3-50 

Theravadins' criticism of Sarvastivada, 
347a-b 

H Theri-sufra" �k�, 3 54b 
thrist (�, * t[!'Jii, e�at!ii) , as tr$tJii, 

see craving ; as e�atJii, man's seeking 
for th.e real, longing for fulfilment, 
264-45 ,  3 39a, 342a, 368b 

Thomas, E.]. 339a, 345b, 346a, 347b, 
348a, 348b 

thought, the mission and the laws of, 
142-43 ; see concepts, reason, under­
standing 

Three Treatises, The (=�), 323 ,  377b ; 
see Chi-tsadg, Seng-<hao 

T'ien-t'ai ;R.i; and Hua-yen �., 
their relation to the Madhyamika, 
325-27, 378b 

time, and change, as conceived by 
Sarvastivada 5 8-60 ; as a derived no­
tion, 8 3 ,  197-200 ; substantialist no­
tion of, critically examined, 194-97, 
362b 

tr$tJii � (thirst, passion, craving), its 
place in the cycle of life, 236-246 ; its 
residueless extinction, 272 ; as the root 
of afflictions and of wrong views, 
105 ; see thirst ; c£ e�atJii 

truth (s), the four noble, 47-48 ; as the 
four siddhiintas, 1 3 8-41 ; the two, 
mundane and ultimate, 136-3 8 ,  171-
73 

Tsukamoto Zenryu, 3 3 5a, 377b 
Tucci, G. 3 37b, 340a, 340b, 376a 
tulanii ft!f (weighing, considering), as 

distinguished from prajFiii, 3 55a 
Tu-shun tl:11IJl 379a 
ucchedadr�!i (the extreme of annihilation­

ism; negativism; the non-existence 
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view), arising from the mistaking 01 
extinction, of sunyatii or of nonbeing, 
172-73, 1 76-77, 1 8 1 ,  329;  as a basic 
kind of extreme, 48, 49, 108, 146, 
I S4, ISS ,  160, 177, 1 8 1 ; critically 
examined along with etemalism, 48, 
49, 174-77 ; its two kinds, 360a-b ; 
see dr$ti, extremes 

Vi, H., 3 41a, 36Sb 
ultimate truth ; see paramiirtha i see also 

truth . 
understanding, levels and perspec­

tives of, I I9-26, 242-44, 2SS-S6, 
258-60, 260-61 ; see eyes 

undivided being (advaya-dharma) , as 
the ultimate reality, 267-75 ; see 
the rear 

upiidana J& (seizing), of four kinds, as a 
link in the cycle of life, 236-3 7, cf. 
griiha; see clinging 

upiidiiya-prajnapti ffiil� (derived name), 
as a synonym of conditioned origina­
tion and of sunyatiI, 42, 3 3 8b-39a; 
the grade of essential nature des­
ignated by, 87-88 ;  the mode of de­
terminate being designated by, 82-
83 ; meaning of the term, 349b, 3 Soa;  
see nama, prajnapti; cf. also bhava, 
laksana 

UpaJeS�, as one of the classes of works 
attributed to Nagat;juna, 34 ;  as a 
possible title of the Sastra, 34, 3 3 sb, 
340a 

upalambha �, J& (seizing; contention), 
3 8,  3 S2b ; cf. anupalambha 

upaya j]-OO: (kausalya, yoga; the skilful­
ness of nonclinging), 355a ;  see non­
clinging 

Upayahrdaya, 34, 340a 
Upiiyakausalya-parivarta (a section in 

SaddharmapuIJ4arika) , 3 79a 
upekiii (equanimity), as one of the 

factors of enlightenment, 291 ; see 
bodhyariga 

Vacchagotta, 48, 49 
Vaibha�ika (a follower of Vibhii$iI, an 

adherent of Sarvastivada) ;  see Sar­
vastivada 

Vaidalya-sutra and -prakarQIJa, 36, 37 
Vaipulyakas, the, as  clinging to sunyata, 

ISS ; as viewing the world as a base­
less illusion, 3 S9a 

Vaipulya (Mahayana) Sutra, 27 
vaiSaradya (self-confidence), its four 

elements among the facrors of Bud­
dhahood, 3 10, 3 S0b-S13 

VaiSe�ika, the, Buddhist criticisms of 
the baslc conceptions of the Sailkhya 
and, 3 3 ; their "Collection of Six 
Dharmas," 363 a ;  conception of causa) 
relation critically examined, 1 56, 
17S-80 ; conception of time critically 
examined, 195, 362b ; conception of 
spatial directions (dik J critically ex­
amined, 201 , 363a-b ; conception of 
space (akiisa) critically examined, 
204, 363 b ;  conception of atoms re­
ferred to in the SiIstra, 364b ;  con­
ception of self critically examined, 
218-3 1 ,  36sa, 36Sb, 366a; conception 
of mar.as, 366a ; their pluralism and 
realism close to Sarvastivada, 3 1 8  

Vaise,ika-mtras, 362b, 363a, b ,  3600 
Vaj�a, 28 
Vajjian practices, 34sb-6a 
Vajracchedikii-prajnapiiramitii-sutra, I S  
vafl}a * (the word that designates), as 

a synonym of nama, 75 
viisanii (residual impressions of deeds), 

of affliction, as extinguished by the 
bodhisattva in the last bhumi, 309; cf. 
samskara 

vastu' ft, $ (factors of embodiment), 
as one of the three phases of the 
cycle of life, 246 

vastu-sat C'r dravya-sat '.f(1f (existent as 
a substance), as a notion with regard 
to time, 195 

Vasubandhu, 3 3 7a, 378b 
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Vasumitra, 64, 346a 
Vasumitra's Treatise, 345, 347b ; see 

Masuda, also Bareau 
Vatsiputriyas, 56, 62, 363a; c£ Sam­

rnitiyas 
Vatsyayana, 3 3 Sa 
vedanii � (feeling), as a link in the cycle 

of life ,  2 3 7 ;  as an object of the ap­
plication of mind-fulness, 371b ; see 
skandhas, smrtyupasthiina 

Vedanta, the Advaita, and the Madhya­
mika, 3 1 9-21 

Vibhajyavadins, the Sarvastivada con­
tentions with, S6 ; their view on citta, 
34Sa 

Vibhii$ii (a fundamental text of 
Sarvastivada), cited in the Sastra, 2S, 
3 3 8b ;  its composition 29 ; the three 
different texts in the Chinese Collec­
tion under �his title, 3 3 Sb 

Vibhii$ii (T. 1 54S) ,  on iikiisa, 363b ; on 
atomic elements, 59. 347a ; on birth 
of birth, 3 62a ; on me bodhisattva­
way, 34Sb-49; on a Buddhist trend 
of the substantialist view of self, 
36sa ;  on the Daq�antikas, 56, 346b ; 
on dream, 3 53a-b ; on the false sense 
of self, 344a-b ; on the five points 
of Mahadeva, 34Sb ; on hem and 
pratyaya, 36ob-6la;  on the Vibhajya­
vadins' view of citta, 34Sa 

view; see dr$!i, mithyiidr$# and samyag­
dmi 

Vigrahavyiivartani, 35 ,  36, 340a, b, 343a, 
3 5 lb, 3 56b, 3 59a, 367b 

vijiiiina . (sense-experience, sensarion, 
cognition) ; see cognition, idea 

vijiiiina • (mind, thought, intellect; 
self-conscious self-deterrnining prin­
ciple of intellection), as the basis of 
personal life, 64, 73 , 1 3 1 ,  221 ,  225, 
229, 2 3 3 ,  235 ,  350b, 3 5 s a ;  as con­
ceived in Vijiianavada, 340a ; as the 
sense of individuality distinguished 
from false sense of self, 100; as the 

subtle seed of personal life in $ransi­
cion , 233 ,  23S,  239, 240; see citta 

V�iiianavada, the, and the Madhyamika, 
321 ; the basic texts of, 378b 

Vijiiaptimiitratiisiddhi-siistra, 34, 340a, 
3 79b 

vikalpa ?j-}jlj (imaginative construc­
tion),  90, 3 S2a-b ; cf. samjiiii­

Vimalakirtinirdda, I S ,  32, 3 3 9b 
vimok$a =WHr (deliverance or turning 

away i.e., from attachment to spheres 
of the determinate), the eight ex­
ercises of, 294, 372b, 373a  

vimok$a-dvfira mJ&�� (gates of: free­
dom), factors of the way and, 290-
96 ; the three, 293-96, 35Sa, 373a 

Vimsikii, 378b 
Vimuktimiirga, 3 57b 
Villaya, 64, 141 ,  143 ,  344a, 357b, 3 SSa, 

363a 
viparyiisa .,J (perversion), 3 S 3a; see 

error ; c£ viparyaya 
viparyaya .. (perversion),  3 S 3 a ;  see error 
virya lj!jjl (effort), as one of the four 

rddhipadas, 291 ; its five character­
sties, 370b 

virya-piiramitii (perfection of effot), 282, 
28 S ;  see piiramitii 

vi$aya-vi$ayi (subject-object) pattern 
adopted in the Advaita Vedanta, 320 

Visuddhimagga, 357b 
Vyiikhyii-siistra, ,as one of the possible 

citles of the Siistra, 3 3 5b 
vya�iana (the means to bring to light 

the meaning, i.e., words). in con­
trast with the meaning (artha) itself, 
3 56b ; if. meaning 

vyavahiira iltflfl. iltW- (the world of 
convention ; mundane life ;  mundane 
truth), direct teaching of, 1 3 8 ;  im­
port of sUllyatii on, 3 3 8b-39a ; syno­
nyms of the term, 73 , 349b-50a ; its 
distinction from and relation to para­
miirtha, 5 1-53 ,  13 8-41, 3 16 ;  see para­
miirtha, sUllyatii; see also prapaiica 
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Walleser, Max, 3 36a, 3 3 7a, 3 3 7b, 34oa, 
340b 

Watters, 3300, 3 3 7b 
way, the, 276-96 ; factors of, 290-96 ; 

the Great, and the SmaIl, 278-90 ; see 
Mahay�a , Hinayana ; see also Middle 
Way 

wayfaring, stages in the bodhisattva's, 
30S-I I ;  see bhumi 

ways of answering, the Buddha's, 146-
so ; 344b, 3s8a 

ways of teaching, the Buddha's, 1 3 3 ;  
the direct and the expedient, 1 3 5-
36 ; see siddhiinta 

Wei-shih-er-shih-lun 1Iti8l=+lIi (Vim-
satikii or Vimsikii) , 378b 

Wenzel, H., 3 37b 
whed of dharmaj see dharma-cakra 
wisdom; see prajiiii 
world, and individual, 209-50; of COD­

convention, see vyavahiira 
words, and their meanings 75, 130-3 1,  

3 S Ia, 3 56b ;  see nama, vaf1J4 

Yamakami Sogen, 34Sb 
yiina (s) � (ways, vehicles), the two, 

20, 46-47 ; see Hinayana, and Maha­
yana 

Yao-hsing, the Emperor, 14 
yathartha-jiiiina :tm.� (knowledge of 

things as they are ; knowledge also 
of all other kinds of knowledge ; the 
true prajRii belonging to the Buddha), 
as the highest of the eleven kinds of 
knowledge, 289-90 ; see jiiiina, prajiiii 

yoga fl'jJ!j (harmony), as the nature of 
Junyatii, 275 , 368 

Yoga, the, conception of time and 
change as dose to Sarvastivlida, 347a 

Yoga-satras, 347a 
Yogacara, see vijiUnavada 
YuktiSflIlika, 35 ,  36, 37 

Zen .. (Ch'an), the, the Madhyamika 
and., 32'7-28 ; modem studies in, 
379b 

Zen Buddhism, 379b 




