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F O R E W O R D
(TO THE ORIGINAL 1966 EDITION)

As one o f  the few Indian scholars o f 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 o f a sutra commentary o f which the Sanskrit original 
has long since vanished. He has left for another occasion his reasons for 
accepting the traditional but questionable ascription o f  the commentary 
to Nagarjuna, believing the identity o f the author immaterial to the 
present purpose—“to give as far as possible an objective and complete 
picture o f the Madhyamika philosophy as it can be gathered from the 
whole o f this te x t/’

Dr. Venkata Ramanan has produced a well-documented account o f 
a difficult but important system o f thought. His scholarly approach to 
his materials, his intellectual discrimination, and his command o f 
Chinese sources (by no means confined to the Ta-chih-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 o f  the Harvard-Yenching 
Institute. One o f the last instructions given me by the Institute’s Direc
tor, Professor Edwin O. Reisqhauer, 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 o f furthering 
scholarly relations between East and South Asia, as well as deepening
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the understanding o f Asia’s cultural traditions wherever the book 
read.

G len  W . B axter  

Acting Director
HARVARD-YENCHING INSTITUTE

Cambridge, Massachusetts 

March, 1965
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P R E F A C E

The present work as indicated in the title is devoted primarily to a 
study o f the Mahà-prajnâpâramitâ-iàstra T. 1509, vol XXV,
pp. 57a-756c) (abbreviated in the present work as the Sâstra) which is 
a commentary on the Prajnâpâramitâ-sûtra o f 25,000 gâthâs, the Pan- 
caviméatisâhasrikâ Prajnâpâramità. The Sâstra is the most comprehensive 
work o f those traditionally attributed to Nâgârjuna, the well known 
teacher of the Màdhyamika philosophy or the philosophy o f the Middle 
W ay. This work is lost in its original and is preserved only in its Chinese 
translation. Professor Étienne Lamotte has rendered into French the 
first eighteen o f the one hundred chapters (chiian) o f this text (Le Traité 
de la Grande Vertu de Sagesse} vols. I&  II, publ. 1944 and 1949, Bureaux 
du Muséon, Louvain). It is a magnificent work that Professor Lamotte 
has done, which he has furnished with copious literary and historical 
notes. This work o f Professor Lamotte has been o f great help to me. 
My present work, however, is a philosophical study intended to give 
as far as possible an objective and complete picture o f the Màdhyamika 
philosophy as it can be gathered from the whole o f this text.

Professor Lamotte has advanced arguments to doubt Nâgârjuna’s 
authorship o f the Sâstra. These arguments have not persuaded me and 
I believe that cogent arguments can be made in favour o f 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 o f the present 
work, which is to set forth the basic philosophical conceptions found in 
the Sâstra. I hope that it will appear to the reader as it has appeared to 
me that the basic conceptions o f the Sâstra constitute a natural continua
tion and development o f those found in the well known works o f Nâ
gârjuna like the Mâdhyamika-kârikâ (abbreviated in the present work
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as Karika) and the Vigrahavydvartani. If so, my retaining of the tradi
tional attribution can be justified even if one cannot settle the tangled 
question o f its authorship.

As Professor Demieville has observed, this text seems to have sunk 
into oblivion in India, supplanted by the texts o f the quickly rising school 
o f Yogacara-vijnanavada.1 Perhaps the height of metaphysics to which 
the Sdstra rises was felt to be too great for lesser minds. Anyway the con
structive metaphysics which the Yogacara-vijnanavada offered on ab
solutist lines based on the teachings o f 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 Kumarajlva and Hsiian-tsang 
the Sdstra was much studied and was extensively in use. But after the 
time o f Hsiian-tsang, with the introduction o f Vijnanavada it was little 
regarded as a source book of Buddhist philosophy o f the Mahayana 
tradition. Even where it was in use it was mixed with the constructive 
metaphysical system o f Yogacara-vijnanavada.

It was Kumarajiva who introduced Nagaijuna and the Madhyamika 
phil osophy to China. Kumarajlva was a native o f Kucha bom in 343/ 
344 a .d . o f an Indian father and a mother who was a princess o f the Kucha 
royal family.2 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 Kumarajlva as a Buddhist scholar induced 
the ruler o f Ch’in to bring him to his country. However he was detained 
by the ruler o f Liang (in modem 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. 
Kumarajlva was fifty-eight when he came to Ch’ang-an. He remained 
in China the rest o f his life.3 The Emperor Yao-hsing not only held 
him in high esteem but himself took active part in the study and transla
tion o f Buddhist texts. Kumarajlva had a great number o f disciples of 
whom there were ten chief ones. Among these were Scng-chao 
(384-414), Tao-sheng (d. 434) and Scng-jui He had also a fa-
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PREFACE

xnous Buddhist scholar as his friend, viz., Hui-yiian iS5i§ (334-416), who 
was a disciple o f Tao-an otSic (312-385). The correspondence between 
Kumarajiva and Hui-yiian is preserved in the Chinese Tripitaka:

T. 1856.
As a scholar, Kumarajiva’s principal work seems to l&ve been the 

translation o f Buddhist texts; he seems to have written scarcely any inde
pendent treatise o f his own. W e are told that he did write a text called 
Shih-hsiang-lun (The Treatise on the Real Nature o f Things) at
the request o f the Emperor Yao-hsing, but it is not extant. His oral ex
planations o f the Vimalakirtinirdesa (T. 1775), however, have come 
<lown to us through Seng-chao. It is supposed that his influence was due 
not to his writings but to his oral explanations and winning personality.4 
Kumarajiva translated several recensions o f the Prajndpdramitd-sutras, 
like the Pancavimsati-sahasrika, the Asta-sahasrikd and the Vajracchedikd.6 
He translated also such important Mahayana Sutras as the Vimalakirtinir
desa and the ¿urangama-samddhi, which breathe the spirit o f the Mad- 
hyamika philosophy. He also translated the Saddharmapundarika. All o f 
these works have been cited in the Sastra as authoritative. Kumarajiva 
translated also texts other than those connected with the Prajndpdramita 
o r the Madhyamika; Satyasiddhilastra o f Harivarman was one such. 
But this he did very probably to provide a stepping stone to the mature 
philosophy o f the Middle W ay, through its criticism o f  Sarvastivada. 
Kumarajiva’s appreciation lay in the philosophy of the Middle Way. 
He was through and through a man o f the prajdnparamita and a follower 
o f Nagarjuna.

Kumarajiva translated also some texts on the method o f dhyana 
(meditation) and Tao-sheng, one o f his foremost disciples, has been 
counted as a precursor o f the Ch’an (or Zen) school. The roots o f this 
school lay in the philosophy of prajndpdramita and that, principally 
through the Madhyamika criticism of which Nagarjuna was the un
surpassed master. Kumarajiva translated four o f the principal works 
attributed to Nagarjuna, viz., the Madhyamaha-sastra (i.e., the Madhya- 
mika-karika, with the commentary of Pingala), the Dvddasamukha- 
sdstra, the Dasabhumi-vihhd$d-sdstra and the Mahd-prajndpdramitd-sdstra. 
He translated also Deva’s Sata-sdstra. W e are told that he com
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menced the translation o f the Sdstra in 402 and finished it in 405 ;8 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 o f  Buddhist philosophy came to be much 
studied and some brilliant minds in China have left records of their 
deep study o f this school. Seng-chao and Chi-tsang $«8 (549-623) are 
preeminent among these. Chi-tsang, an important Chinese master of 
the Madhyamika philosophy, has left records o f extensive use of the 
§dstra. (t . 1851) (Exposition o f the Meaning o f Mahayana)
o f Hui-yiian (523—92) also makes extensive use o f this text. Hui-yiian 
has arranged his exposition o f the topics so as to contrast the accounts 
o f Abhidharma (Sarvastivada) and Satyasiddhi with the account of 
Mahayana and under the latter he cites throughout the relevant passages 
from the ¿dstra. These works o f Chi-tsang and Hui-yiian were of great 
help to me in coordinating and organizing my materials. W e have also 
an analysis and notes on the ¿dstra prepared by one Hui-ying S f£  (600 
A.D.) .7

So far our understanding o f Nagarjuna’s philosophy has been largely 
based on the Kdrikd, which is all too abstract and overwhelmingly nega
tive in emphasis and character. But the Kdrikd contains not only nega
tive arguments but also utterances o f truth that speak o f the Madhya- 
mika’s outlook on life. Still, on the basis o f the Kdrikd alone it is difficult 
to get a clear picture o f the Madhyamika philosophy. In this the 3dstra 
is more helpful. It provides us with a complete picture of the Madhya
mika philosophy. In the light o f the ¿dstra the negative arguments o f the 
Kdrikd gain the much needed concrete setting by which one can fix it 
in its proper place in this total picture. Accordingly the Kdrikd which is 
the most basic and the best known work o f Nagarjuna has been kept in 
view throughout the present study. The parallel passages from it have 
been noted and at times the negative arguments o f the ¿dstra have been 
amplified by it.

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

16



PREFA CE

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

As the present work is primarily a philosophical study, the historical 
sequence o f Buddhist philosophy in its various aspects has hardly been 
touched. However, the Introduction contains a short historical account 
o f its broad lines as an aid to lead up to the present topic. No reference 
is made to the general background o f Indian philosophy, nor even to 
any non-Buddhist schools, with the exception o f Saňkhya, Vaisesika 
and Nyáya. References to these were necessary in order to discuss certain 
problems where the Šástra itself has referred to their views. An excep
tion is made in the case o f  Jainism and a short account is given o f the 
Jaina non-absolutism o f  judgments contrasting it with the relativity of 
the Madhyamika. The Conclusion summarizes (ch. XII) briefly the 
development o f  the philosophy o f the Middle W ay in India and in China 
in the early part o f  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 o f  Šankara so as to show some lines o f similarity 
and difference between it and the philosophy o f the Middle W ay, 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 o f which this is an exposition.

The present attempt is to provide the materials contained in the 
Šástra as far 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 o f the Šástra 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 o f the philosophy o f the Middle Way, 
presented through direct citations from it in English translation. I have 
tried to collect all the passages o f the Šástra which are relevant to the
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study o f the philosophy o f the Middle Way. O f these passages I have 
treated in greater detail those which concern the problem o f knowledge 
and the problem o f reality. Thus chapters II-VI deal with problems con
cerning concepts, knowledge, ingnorance and with certain questions 
regarding the critical examination o f 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 o f the highest truth namely, the un
divided being (advaya-dharma), the ultimate end of man’s thirst for the 
real (dharmaisana 8).

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

As the Sastra abounds in repetition it was found necessary to gather 
together the relevant passages in the case o f every topic, but to give 
usually only one o f them in the text, and furnish references to others 
in the notes. In some cases where different passages seem to touch 
different aspects o f 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 o f a paraphrased passage

18
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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 o f 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 o f 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 o f this work. Some 
terms have been discussed, and their meanings distinguished within 
the body of the text. Such are, for example, terms like nama, laksana, 
prajiiâ, tathatâ, svabhâva, dharma-dhâtu, bhüta-koti. O f all these terms the 
Sâstra itself gives their different imports in different contexts and these 
have been mentioned in the body o f the present work. Again, terms 
like grâha, samjhâ, srnrti, viparyaya or viparyâsa, ksânti, had to be men
tioned specially and their different imports delineated in the notes. 
Svabhâva, literally self-being, has been rendered as “absoluteness” or 
“unconditionedness,” specially in referring to sasvabhàvavâda, which 
has been rendered here as “the error of misplaced absoluteness.” Ad- 
vaya and anutpâda have been rendered as “undivided” and “unborn.” 
In the case of such negative expressions it is not the not-yet-dividcd or 
the not-yet-born that is meant. The meaning is the dharma devoid of 
all divisions, the ultimate 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 Prajnâpâramitâ-sâstra 
I first read through and compared the Chinese translations of the Mâd- 
hyamika-kârikâ and the Pancavimsati-sàhasrihà-prajnâpâramitâ with the 
Sanskrit originals. This has enabled me to furnish Sanskrit equivalents in 
many cases for the Chinese technical terms in the Sâstra. 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 o f such terms, e.g., f t, ff, Jfc, M* and IS.

The entire work is presented as a Madhyamika would present it. 
Thus I have used such terms as “the hearers“ (srdvaka), “the Small 
W ay“ (Hinayana) and “the Great W ay“ (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 o f the system which is 
being described. §dstra itself uses these terms. But it should be re
membered that though the Sdstra speaks caustically of some teachers 
of the Small Way, its author need not be supposed to have any animus 
against the Small W ay as such. He might well have said, “Those who 
are followers of the Great W ay will become small if they shall cling. 
On the other hand, even the elements that are called factors o f the 
Small Way, if they are cultivated non-clingingly, may lead to final 
consummation in the Great Way. W hat matters in both ways is the 
understanding and the attitude.“

My study and translation o f the Sastra were based on the wood- 
cut edition o f (1883/1884 a.d.). But in the final
revision o f the work, the references have been made to the Taisho 
edition o f the Chinese Tripitaka.

The beginnings o f my study o f the Madhyamika philosophy date 
back to my undergraduate days in the Mysore University in the years 
1942-1943, and are due in particular to the incentive o f Professor Radha- 
krishnan’s presentation o f the philosophy of Nagarjuna in his Indian 
Philosophy, vol. I, (George Allen and Unwin, 1923), pp. 643—669. 1 
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 ahd encouragement I have obtained 
from him. I found Professor Stcherbatsky’s Conception oj Buddhist Nir
vana* which embodies a translation of Chapters I and XXV of the 
Kdrikd with Candrakirti’s Prasannapada, o f considerable help in nay 
early stages. My study of the Chinese Buddhist texts began in China, 
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CHAPTER I

I N T R O D U C T I O N

Section I

LIFE A N D  W O R K  O F  N A g A R J U N A

Life of Ndgdrjutta: While Nagarjuna as a Buddhist philosopher has few 
equals in the history o f 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 Walleser should strike a very skeptical note not only in 
regard to the different and sometimes conflicting traditional accounts 
o f the life and work o f this Buddhist master but also in regard to the 
very* question o f  his having ever existed.1 However, works like the 
Mddhyamika-kdrika testify by their very existence to the histpricity of 
their author who is undisputcdly known as Nagarjuna, the great Bud
dhist philosopher who trod the path o f prajndpdramita* and wrote even 
the Kdrihd in order to expound the basic teachings o f the Prajndpdramitd- 
sutras.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,6 these facts being his friend
ship with a Satavahana king and his having spent the latter part o f 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 un
able to bear the sight o f his premature death at the age o f seven which 
the astrologers had predicted o f him. However, the boy escaped from 
this fate, so these sources say, by entering the Buddhist Order and 
practising the aperimitdyurdhdrani according to the instructions o f his 
teacher Rahulabhadra (or Saraha) at Nalanda.7 Kumarajlva 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 o f the art o f invisibility and only narrowly escaped 
death at the hands o f the guards at a touching moment. This stirred 
him deeply and awakened him to the truth that the origin o f 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 o f other texts.8 The ‘prevailing’ 
tradition which he could readily obtain was presumably Sarvastivada 
and Nagaijuna’s deep study o f it is beyond doubt. This is amply borne 
out by his penetrating understanding and searching criticism o f this 
school in his Kdrtkd.9 All the accounts o f his life, speak o f his having 
obtained the Prajndpdramitd-sutras (Kumarajiva's Vaipulya-sutras) from 
a Naga10 and these texts satisfied so deeply his quest for “other teach
ings” o f 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 o f his all-embracing compassion and intense care for the 
whole community.11 Kumarajlva however does not mention Nalan
da.12 The accounts o f 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 o f another, viz., the son of 
the king with whom he was tied in life and death.13 The different ac
counts o f Nagarjuna’s life, though briefly told, bear out certain broad 
facts o f the life o f a master-mind of Buddhist lore and these could be 
hardly said to be too incongruous to be credible. However, the one 
point o f great divergence is about the circumstances o f his younger 
days leading to his accepting the Buddhist Order. Perhaps in this 
regard Kumarajlva’s account merits consideration more than the rest
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if only for its being presumably earlier than that o f the Tibetan 
sources.14

Nagarjuna and the Ndgas: As regards the Naga from whom Nagar- 
juna is said to have obtained the Prajndparamita-sutras, Kumarajlva 
speaks o f 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 Vaipulya (Mahdyana) Sutras which the Mahanaga 
selected for his reading, and having read them he deeply penetrated 
into their meaning. He told the Mahanaga that what he already 
read there was ten times o f what he had read in Jambudvlpa and 
eventually brought away with him a boxful o f them.15 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 Prajfid- 
pdramitd-sutras o f 100,000 gathdsJ" The tradition that Nagarjuna 
brought these Sutras from the country o f the Nagas may be taken as 
pointing to the preservation o f another tradition o f 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 Prajndpdramitd teaching came to overshadow more and more the 
other lines o f Buddhist philosophy.

Nagarjuna and the Satavdhanas: The Satavahana king who is stated to 
have been the great friend o f Nagarjuna and to have built the monaste
ry for him in Sriparvata seems to have been a breakaway from the 
faith o f his forefathers, viz., the Buddhist faith; and to him Nagarjuna 
wrote letters o f admonition.17 This royal friend is reputed to have been 
the “lord o f the three seas.”18 The king was presumably Gautamiputra 
Satakarni who is called the only “brahrnana” in his lineage as well as 
“the lord of the three seas” in the Nasik Edict issued by his mother 
Balasrl.19 This is the king that won a victory over Ksaharata 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 are held out for Gautamiputra Satakami 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 o f Nahapâna 
with which the year 18 of Gautamiputra coincides is taken as referring 
to the Saka era or simply to one o f  his regnal years. Those who accept 
the year 46 as referring to the Saka era assign this Edict o f victory to 
124 a .d .  and consider Gautamiputra to have reigned from 106 a .d .  to 
130 a . d .21 While the earlier date is upheld by Professor K.A.N. Sastri 

who places Gautamiputra in 80-104 a . d .,22 the later date is upheld 
among others by Dr. H.C. Raychaudhuri.23 And those who subscribe 
to the later date o f Gautamiputra subscribe also the later date of Hâla. 
As to the intervening years between the two kings, the Puranas mention 
it as fifty-five or sixty years.24

Nâgârjuna and Kaniska: Hsiian-tsang mentions Nâgârjuna as a con
temporary o f Asvaghosa who is himself mentioned as a contemporary 
o f Kaniska.26 He recounts a tradition according to which Nâgârjuna is 
considered as the sun shining in the west, one o f the four suns that il
lumined the world from the four directions.24 A late Indian text, 
Râjatarangini o f Kalhana, speaks o f Nâgârjuna as a contemporary of 
Huska, Juska and Kaniska.27 Huska and Juska are probably Huviska 
and Vajeska, the contemporaries o f Kaniska II, who was ruling in the 
years 41 after the accession o f Kani$ka I.28 If the latter’s accession be 
assigned to 78 a .d ., then Kaniska II should be considered as ruling in 
119 a .d . ; and if the later date be accepted for Gautamiputra he would 
be a contemporary o f Kaniska II.

The Rostra mentions several times the Abhidharma-vibhàsâ-sâstra (or 
simply Vibhâsâ), a fundamental text o f the Sarvâstivâdins.29 It is Hsiian- 
tsang who tells us that there was a Council in the period of Kaniska, 
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 Vibhâsâ, which is a commentary on the Jiïânaprasthâna 
o f Kâtyâyanîputra.29a The Council, he tells us, met at the initiative of 
king Kaniska and under the leadership of Pârsva.30 A slightly earlier 
authority, Paramârtha, gives us a different account. The Council, ac
cording to him, met at the initiative o f Kâtyâyanïputra and it accom
plished the work of not only composing the Vibhâsâ as the commentary
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to Jnanaprasthdna but also o f compiling the latter text. On the suggestion 
o f Katyayamputra, 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 
Vibhdsd. Asvaghosa is said to have participated in the Council.31 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 o f Hsiian-tsang is at variance. It is possible that a Council was 
held during Kaniska's time, and it is possible that there was a gathering 
o f the teachers o f Sarvastivada who worked for many years and com
posed Vibhdsd as a commentary of the text that was already there before 
them, viz., the Jnanaprasthdna. It could hardly be that the same Council 
composed o f five hundred Arahats and five hundred bodhisattvas sat 
for several years to compile Jnanaprasthdna and sat again for twelve 
years and composed the Vibhdsd. Paramartha may have been mixing 
up the later work o f the disciples o f Katyayamputra with the work of 
Katyayamputra himself. That this was in all probability the case is borne 
out all the more clearly by what the Sdstra has to say. It tells us that a 
hundred years after the Buddha, in the time o f 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 o f Katyayamputra who was himself a very clever and 
well read brahmin, he attempted to interpret the teachings o f the Bud
dha and so he wrote the Jnanaprasthdna. Later his disciples wrote the 
Vibhdsd in order to make the text clear to the less intelligent.32 In this 
account o f the Sdstra we have the sequence o f Jnanaprasthdna and Vibhdsd 
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. W e have no reference 
to Kaniska at all. This does not deny the possibility of a Kaniskan 
Council, but this bears out that the mention o f the Vibhdsd in the Sdstra 
need not by itself lead us to think that it is posterior to the Kaniskan 
Council. It is possible that a Vibhdsd was there already which came to 
be redacted and recognized there.
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Still we may not doubt Nagarj una’s contemporaneity with Kaniska I. 
And if the later date be accepted for Gautamlputra, it is possible that 
a considerable part, if not the whole of his reign, coincided with the 
later years o f Nagarjuna. How much advanced in age was he when 
Gautamlputra came to power? If Hala is also to be considered as a con
temporary o f Nagarjuna and if  the intervening period between Hala 
and Gautamlputra is to be accepted as fifty-five or sixty years, certainly 
Nagarjuna must have been quite advanced in age when Gautamlputra 
came to power, well beypnd 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 Satavahana kings, then he might have well 
lived up to the end o f the reign o f Gautamlputra. 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 o f 
Nagarjuna at least as long as the dates o f the kings in the Satavahana 
lineage remain unsettled, especially o f those kings with whom he could 
be reasonably held to have been contemporaneous. Accepting tentative
ly the later date for Gautamlputra and reckoning with the possibility 
o f Nagarjuna’s being contemporaneous not only with him but also 
with Hala, it could perhaps be taken as a highly probable working 
hypothesis that the upper and the lower limits of the philosophical 
activity o f Nagarjuna lay somewhere between 50  a .d .  and 120  a .d .  If 
the earlier date is to be accepted for Gautamlputra, 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 Kaniska 
I and Kaniska II. This corroborates the other tradition that Nagarjuna 
was a contemporary o f these kings.

Nagarjuna s sources: We have seen that it is to the exposition of the 
teachings of the Prajndpdramita-sutras that Nagarjuna set himself. These 
Sutras embody the central teaching that the ultimate nature of the 
determinate is itself the unconditioned reality—that in the ultimate
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truth, the undivided being, there is no division of conditioned and 
unconditioned—and that the wisdom that consists in and is itself the 
same as this ultimate truth o f things has, in regard to determinate ex
istence, which is the mundane truth, the essential import o f the skilful
ness o f non-clinging, not clinging to the determinate as ultimate in its 
determinate nature. Undivided being (advaya-dharma) and the skilful
ness o f non-clinging (anupalambha-yoga)  constitute practically the heart 
o f the Prajnapdramitd-sutras, and in them sunyatd39 becomes the over
arching concept as the most felicitous means o f conveying their basic 
teachings in all their different aspects. The universal compassion o f the 
wise comes to be emphasized as the necessary import and hence the 
invariable accompaniment o f the wisdom that is sunyatd. Perfect wisdom 
and universal compassion come to be emphasized as the two inalienable 
phases of the integral course of the life of the wise. The skilfulness of 
non-clinging as the way o f sunyatd, in life and in understanding, comes 
to receive great emphasis.

The earliest recension of these Sutras may have been in existence 
about a century before Nagarjuna;34 and the credit o f  bringing them to 
prominence by laying bare their profound teachings belongs to him.35 
The depth o f insight, the rigour o f logic and the felicity o f expression 
which he brought to bear upon his work as a teacher of the Great W ay 
(Mahayana), the way of the perfection o f wisdom (prajndpdramitd), 
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 o f the Nagas the Prajndparamitd-sutras in 
100,000 gdthds, the recension o f which the Sdstra is the commentary 
is that o f 25,000 gdthds which seems to have been an abridgement o f  the 

former.86 It is possible that he himself had a hand in settling the reading 
of the abridged version. Nagarjuna must have taught these Sutras for 
many, many years, practically till the very end o f  his career.

Besides the Prajndpdratnitd-sutras, Nagarjuna had quite a number o f 
other Mahayana-sutr as before him, some of which must have influenced 
him profoundly in sharpening and giving shape to his philosophical 
thinking.87 One such is that small but exceptionally profound and cx-
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traordinarily absorbing Sutra, the Vimalakirti-nirdesa,38 This Sutra is 
full o f  the spirit o f  the philosophy o f the absolute, the advaya-dharma. 
It is equal in profundity to the Prajnaparamitd-sutras and at the same time 
free from the repetitions and the excessive emphasis on the negative 
import o f iunyata in which the latter abound. The Vimalakirti-nirdesa has 
a deep touch o f humanity about it which speaks o f the essence o f the 
Great W ay. It sets forth the import o f the ultimacy of the undivided 
or non-dual dharma with regard to the determinate modes of thought 
and life. Life in the world, when lived in the light o f the highest truth, 
is itself Nirvana. Again, while the spcakable is the determinate, silence 
is the highest truth for the wise, who yet speak of the unspeakable, by 
virtue o f their skilfulness of non-clinging and lead people by means 
o f the determinations o f thought to what lies beyond them. The Sdstra 
quotes several times from this grand Sutra.39 Saddharmapundarika, 
Aksayamati-pariprcchd, Surangama-samadhi are some o f the important 
Mahaydna-sutras which find frequent mention in the Sdstra. All these 
Sutras, in one way or another, set forth the basic teaching o f the Great 
Way, viz., the ultimate truth o f the undivided being and the wayfaring 
by non-clinging. One has to note also the influence 011 Nagarjuna o f 
the Kasyapa-parivarta which has for its central theme the Middle W ay 
(madliyama-pratipat) , the W ay that transcends the extremes which are 
falsifications and sees things as they are (dharmanam bhuta-pratyaveksd) .40 
We have a commentary attributed to Nagarjuna on “The Sutra on the 
Ten Bhumisn (Dasabhumika-stitra) . Only a fragment o f this text has 
come down to us in its Chinese translation.41 The commentary has 
citations from the Kdrikd and breathes the spirit o f the philosophy o f 
the Middle W ay not only in its use of the negative arguments, but in 
laying bare how the factors of the W ay come to be cultivated in the 
light o f sunyatd.*2 It may also be noted that the Sastra frequently uses 
citations from the Againas43 which it considers, in keeping with the 
spirit o f Mahay ana, as genuine teachings o f the Buddha and specially 
intended for those who tread the W ay o f the Hearers (the Srdvakaydna) , 
the Small Way, and as not without the deeper truths o f things.

Nagarj una’s immediate interest seems to have been to set in order 
the spiritual life o f the community of the Buddha's disciples by finding
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and providing for them a basis wider than the one to which each school 
clung, and thus to remove the ground o f contention and quarrel. The 
synthesis that he achieved was essentially one o f  revivifying the original 
insight o f  the Master, viz., the insight o f the Middle Way, the way that 
is all-comprehensive and hence above contention. It is the Buddhist 
schools, especially the Sarvâstivâdins, that keep his attention engaged, 
and almost all that he wrote had an immediate, direct, bearing on 
their doctrine o f elements. The Éâstra refers to the non-Buddhist schools 
but rarely. O f  these, it is the Sânkhya and the Vaisesika that provide 
the specimens respectively o f clinging to identity and difference and 
the existence and the non-existence o f the effect in the cause as well 
as o f holding fast to the belief in the multiplicity of separate entities, 
I-substances.44 The Kârikâ refers to the imagination that there is an 
impervious core o f 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 o f constituents to 
another.45 It is these tenets o f  the Sânkhya and the Vaisesika that become 
the objects o f frequent criticism at the hands o f the Buddhist thinkers 
and it is not difficult to see that their arguments are patterned after 
Nagarjuna’s.

One o f the important criticisms that the &âstra levels against the 
substantialist theory o f self o f the non-Buddhists is with regard to the 
part that the latter assign to “soul” in the act o f knowing. These criti
cisms are levelled with particular reference to the naïve belief o f the 
Vaisesika and the Nyâya that the soul which is not o f the nature of 
knowledge or awareness can yet function as the ultimate ground of 
knowing4* and with reference to their uncritical acceptance that the 
pramânas, the ordinary means o f  knowledge, viz., sense-perception and 
the inference that is based on it, yield us the understanding o f the ulti
mate truth o f things.47 The criticism that the Éâstra offers amounts 
to a dismissal o f the spurious “soul,” the I-substance, and the revelation 
that a critical use o f pramânas means an awareness o f their having their 
ground in the undivided prajna, even in their extending our acquaint
ance in the world of the determinate. Again, as determinate modes o f 
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 ofpzasanga, the reductio 
ad absurdum, the Sâstra lays bare the inherent contradictions involved 
in the naïve belief o f these schools with regard to die soul as well as 
the pramânas while at the same dine making it clear that the import 
o f the sense o f “I” or subjectivity as well as the use o f pramânas are 
not themselves rejected.48

The works o f Nâgârjuna: Kumârajïva’s biography o f Nâgâijuna 
mentions five kinds o f works as his: I) Upadesa in 100,000 gâthâs, II) 
Buddhamârgâlahkâra-sâstra, the Treatise on the Factors o f the W ay of 
the Buddha in 5,000 gâthâs, IB) Mahâkarunopâya-sâstra, the Treatise 
on the Skilfulness of Great Compassion, in 5,000 gâthâs, IV) the 
Madhyamaka-fàstra, the Treatise on the Middle Way, in 500 gâthâs and 
V) Akutobhaya-sâstra, the Fearless Treatise, in 100,000 gathas. The bio
graphy mentions that the Madhyamaka-fâstra is contained in the Akuto
bhaya-sâstra,49 O f these the Madhyamaka-sâstra is the Kârikâ which has 
come down to us in its original Sanskrit version in about 450 verses. 
The term Upadefa meaning either scriptural instruction or oral instruc
tion on the basis of scripture may refer to the Sastra.60 The Buddha- 
mârgàlahkâra-sâstra has by its tide a dear suggestion that it has a bear
ing on the Dasabhümika-iâstra. W hile it is difficult to say what the 
Akutobhaya-sâstra stands for, it may be noted that die Tibetan Collec
tion has a commentary on the Kârikâ by the name “Akutobhaya* 
attributed to Nâgârjuna.61 Nothing can be said about the Mahakaruno- 
pàya-sâstra. It is quite likely that some o f  these tides refer more to 
classes o f texts than to individual texts.

The Chinese Collection gives several works as Nâgârjuna’s.62 O f 
these T. 1572, Aksara-sataka, is a work o f Aryadeva and not o f Nâgâr
juna.63 T. 1576, Màhâyânavimsikâ, is considered to be probably a 
work not o f our Nâgârjuna but o f a later person of the same name.54 
T. 1616, Astâdasa-sünyatâ-fâstra, is a treatise o f the later school, the 
Vijnaptimâtratâ Siddhi, and is definitely not by Nâgârjuna, the Mâ- 
dhyamika Philosopher.66 T. 1662 is the Bodhicaryàvatâra o f Sântideva 
and is not a work o f Nâgâijuna. T. 1632, Upâyahfdaya, is also con
sidered not to be a work of Nâgâijuna;64 it has hardly any bearing on

34



IN T R O D U C T IO N

or reference to the principal theme of Nâgârjuna’s works, viz., sûnyatà 
and the Middle W ay (madhyamà pratipat). Nâgârjuna’s authorship of 
T. 1661, Laksana-vimukta-hodhi-hrdaya (citta)-sà$tra} and of T. 1676, 
Mahàpranidhànotpàda-gâthà, is doubtful. T. 1668, Mahàyàna-vyâkhyà- 
sàstra, is a work on Yogâcâra-vijiiânavâda and is not o f Nâgârjuna, 
the Màdhyamika philosopher.57 T. 1671, SÜÉïEÎT/fiiIffi, a compila
tion o f Sütras attributed to Nâgârjuna, does not seem to be the work of 
a Màdhyamika. It has no bearing on the Sünyatà or the Middle Way. 
It seems to be a collection of sütra passages on moral precepts. T. 1420, 
Nàgàrjuna-pancavidyà-sàstra, is a late Tântric text and is not a work of 
Màdhyamika philosophy.

Some of the texts listed as Nâgârjuna’s in the Chinese Collection 
have already been referred to above. These are: 1) Madhyamaka Éàstra 
(Màdhyamika Kârikà) with three commentaries: I) Prajnàmüla o f Pin- 
gala, II) Prajnàpradipa o f Bhâvaviveka and III) Mahàyàna-madhyama- 
kadarsana-vyâkhyà-sàstra o f Sthiramati;58 even Madhyamakàntigama- 
sàstra of Asanga was in all probability intended by him as a commen
tary on this text;59 2) Vigraha-vyàvartani which includes the author’s 
own vrtti;60 3) Mahâ-Prajfiàpàramità-sàstra (T. 1509) and 4) Dasablnlmi- 
vibhâsà-sàstra.61 5) Suhrllekhà and 6) Ratnàvali which as we have seen 
are Nâgârjuna’s letters to his friend, the £âtavâhana king, have their 
translations in Chinese.62 In addition, we have in the Chinese Collec
tion these works which are attributed to Nâgârjuna and the nature of 
which seems to be in keeping with the attribution: 1) Pratltyasanuit- 
pàda-hrdaya-sâstra,,63 2) Dvâdasatnuklta-sâstra,04 3) Mahâyânabhavablteda- 
sôstra (Bhavasankrânti-sâstra) ,*5 4) Ytfhtisastikâ,66 5) Ekasloka-sàstra,fl7 
6) Bodhisambhâra-sâstra68 and 7) Dharmadhâtu-stava,69

O f these some are available in their Tibetan versions in the Tibetan 
Collection of the Buddhist Canon.70 Some o f these are, as in Chinese, 
different commentaries of the same text separately listed. O f the three 
commentaries available in Chinese on the Kârikà, Bhâvaviveka’s 
Prajnapradlpa (3853, 3854) is available in Tibetan with a Tlkà (3859) that 
is not available in Chinese. In addition, the Tibetan Collection has two 
important commentaries on the Kârikà which are not available in Chi
nese: 1) Buddhapâlita’s vrtti (3842)71 and II) Candraklrti’s commentary
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(3860). O f these two, the latter is the Tibetan version of the original 
Sanskrit Prasannapadd.12 O f the works available in Chinese, we have 
the following in Tibetan also: Vigrahavydvartam (3828) with its vrtti 
(3832); Pratxtyasamutpada-hrdaya-karika (3836) and its commentary 
(3837). Bhavasankrdnti (3840) is available in Chinese but its Txka (3841) 
is not there; similarly Yuktisastikd (3825) is available in Chinese but its 
commentary by Candrakirti (3864) is not found there. But neither 
Vaidalya o f which Sutra (3826) and Prakarana (3830) are separately 
mentioned, nor Sunyatdsaptati73 (3827) of which there is a vrtti (3831) 
is to be found in Chinese. Three of the texts listed in the Tibetan Collec
tion belong to separate authors: Aksarasataka (3834) is o f Deva and 
3835 is its commentary; Abodhabodhaka (3838) is o f a Nagarjunagarbha.

In Sanskrit as already noted we have two of the aforementioned 
texts extant in their original, viz., Madhyamika-karika with Candrakirti’s 
commentary, Prasannapada, and Vigrahavydvartam with Nagarjuna’s 
own vrtti. Besides, we have in Sanskrit, Ratndvalx edited by Prof. G. 
Tucci who has also edited two o f Nagarjuna’s devotional verses (stava), 
Niraupamya-stava and Paramdrtha-stava in their original Sanskrit var- 
sion.76 One o f these, Niraupamya-stava, along with three others, Lo- 
katxta, Acintya and Stutyafita, have been retranslated into Sanskrit from 
Tibetan by Prabhubhai Patel.76 Recently Sjt. Sunitikumar Pathak of 
Visvabharati University has retranslated from Tibetan into Sanskrit a 
text, Aryadharmadhatu-garbha-vivarana,77 which is attributed to Nagar- 
juna. It purports to expound the links in the course of phenomenal 
existence, and has close and unmistakable affinity with the relevant 
portion o f the Sdstra. It is probably a work of Nagarjuna. Nagaijuna 
is known to have compiled a collection o f Sutras (Sutra-samuccaya) 18 

which o f  course is not extant. '
The works that can be attributed to Nagarjuna may be reclassified 

into these broad categories:
I. Texts that constitute chiefly a critical examination of other schools, 

especially o f the Sarvastivada doctrine o f elements:
1) Madhyamaka-sdstra (Mddhyamika-kdrikd); 2) Vigrahavydvartam; 3) 

Ekasloka-sastra and 4) Dvadasamukha-sastra. 5) Sunyatd-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 Kdrikd XXVI; 2) Yukti-sastikd is a short compendi
um on the basic tenets of Mahayana; 3) Bodhisattva-patheya-sastra is 
a short exposition of the factors of the Great Way.

III. Commentaries or/and Records o f Oral Instruction (Upadefa):
1) Mahaprajndpdramitd-sdstra and 2) Dasabhuml-vibhdsa-sdstra are the

two important works that belong to this class; 3) Bhavasankranti-sdstra 
and 4) Arya-dharmadhatu-garbha-vivarana also perhaps belong here; 5) 
perhaps Vaidalya which has a Sutra and a Prakarana also belongs here.

IV. Devotional verses:
1) Niraupamya-sta^a, 2) Lokdttta-stava, 3) Acintya-stava, 4) Stutya- 

tita-stava 5) Paramdrtha-stava, and 6) Dharmadhatu-stava.
V. Letters:
1) Suhrllekhd and 2) Ratndvali.
VI. To these there can perhaps be added the Collection of Sutras 

(Sutra-samuccaya) on the authority o f Santideva’s Bodhicaryavatara; the 
work is however not extant.79

Section II

T H E  B A S I C  C O N C E P T I O N S  IN  T H E  
P H I L O S O P H Y  OF N A g A R J 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
denced 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 Sdstra 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 understanding.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- 
ha) and clinging (graha) * 1 By this ^iis followers were practically 
shutting themselves out from the richness inherent in His teachings, and 
wer.e hardly taking seriously the fact that He taught one and the same 
truth differently to different people. To be aware o f the possibility o f 
different formulations o f one and the same truth from different stand
points is to rise above the exclusive clinging to any one o f 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 o f the W ay He showed.

The tendency to seize is the root of conflict and suffering: This situation 
seems to have provided for Nagarjuna but one instance o f 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 o f dead-ends (anta) 
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 o f life consists.83 Again, setting out to 
provide an intelligible account o f the meaningfulness o f 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 to.ward the 
real has been called in the present work, the error o f misplaced absolute
ness. This is a false imagination that engenders the attitude o f clinging 
and confines one to the level o f fragmentariness. While the thirst for 
the real is indeed the root o f 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 the thirst for the unconditioned, only to meet with 
disappointment and frustration.

In right understanding (dhartnatubn bhutapratyavekfá) 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-N
nate.85 But if  one were to seize in turn the distinction o f the determinate 
and the indeterminate as an absolute separateness, that again would be 
to commit once more the error o f  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. 
Pratityasamutpdda, conditioned or dependent origination, which means 
the essential relativity o f things, has its. bearing on the determinate entity 
not only in regard to its arising from the complex o f causal factors, but 
also in regard to its essentially dependent nature, viz., its dependence 
on the independent, ultimate, reality.86 It is a basic conception in the 
philosophy of Nagarjuna that while the indeterminate reality is the 
ground o f the determinate entities, it is only the ultimate nature o f the 
latter themselves and not another entity apart from them.87

The ultimate nature of man is the undivided being: In regard to the 
nature and destiny o f the human individual, this has the profound signi
ficance that man as a specific, determinate individual is not absolutely 
confined to his determinate nature. As an individual^ man is essentially 
related to the rest o f the world. He is also not apart from the indetermi
nate reality which is the ultimate ground o f his very being. A nd in his 
ultimate nature man is himself the indeterminate, unconditioned reality, 
the undivided being. The ultimate meaning of the sense of lack, the 
sense of devoidness (sunyata) , which is the thirst for the real, Nagaijuna 
would say, lies in the realization o f this real nature o f oneself. 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. W hat brings about despair is one’s own imagination
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that one’s limitedness is one’s ultimate nature. A rise in one’s aware
ness from the level of finiteness to the realization of one’s ultimate 
nature is possible, Nagarjuna would say, and in this rise consists the 
fulfillment o f 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. 
Nagaijuna’s criticism of the categories, the basic factors o f life and 
understanding, is intended to lay bare these absurdities, thereby to reveal 
the conditionedness (sunyatd) o f the conditioned as well as die further 
truth that the conditionedness o f the conditioned is not unconditioned 
(sunyatd-sunyatd) .

Prajfid as the principle of comprehension is the Middle Way: The under
standing that is the consummating phase o f criticism is appreciative of 
the unique nature and value o f every specific standpoint, and yet is 
not confined to any one point of view. This is a comprehensive under
standing inclusive o f the several standpoints on the same level as well 
as o f the different levels o f 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 sought to be conveyed in the philosophy o f the 
Middle W ay by prajfid. As the principle o f comprehension it is the 
Middle W ay, the way that rises above exclusiveness. In it there is no 
rejection o f anything except the imagination o f absoluteness in regard 
to what is only relative. As Nagarjuna says in the Kdrikd, “Everything 
holds good in the case o f one who is in agreement with sunyatd/ / 89

In this philosophy o f the Middle W ay, determinate 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 o f the ultimate reality. “The 
ultimate truth cannot be taught,” says Nagarjuna, “except in the con
text o f the*mundane truth, and unless the ultimate truth is comprehend
ed, Nirvana cannot be realized.”90 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 o f  the unconditioned, on the plane o f the 
determinate, by way o f the ever-increasing, ever-enhancing, under
standing of and the establishing of a unity with the rest o f 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.*1 The rejection of views 
which is an essential point in the philosophy o f the Middle W ay means 
that no specific view, being specific, is limitless, and no view, being a 
view, is ultimate.92 The ultimate truth is not any “view.”93 “ 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 o f man as a seJf-conscious individual striving through 
thought and action to give expression to the deepest sense in him, viz., 
the sense o f the real.

To elucidate the sense of the real is the mission of the Madhyamika: The 
sense o f the real, with its import that the conditioned is distinct from 
the unconditioned and further that the real, ultimate nature o f the con
ditioned is itself the unconditioned reality is the minimum presupposi
tion o f  all endeavour o f man and its elucidation is the primary function 
o f  philosophy. All the specific formulations o f conceptual systems are 
secondary to and are based on it. Even the attitude of refraining from 
constructing any system is ultimately based on this basic truth. However 
one may put it, this is the truth o f the ultimacy of the unconditioned. 
This is the basic import o f self-consciousness, the fundamental insight, 
the timeless truth, the eternal light in the heart o f man.96 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 
o f every “proposition” proposed of things. No one has any exclusive 
claim to this truth, but everyone, if  he chooses, can discover it in him
self as the bedrock, the foundation o f 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 own97 means that this basic truth, which he lays bare is not any
thing exclusively his own but is in the possession o f every self-con

41



n Xg Ar j u n a ’s p h il o s o p h y

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 o f them. That he does not have any position o f 
his own means that he does not seize any specific 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 (sunyata) , the Mádhyamika would say, is o f the 
very nature o f wisdom (prajnd), Rejecting the error o f 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.98

The place of the Kdrikd and the Šdstra in the total system: In the Kdrikd 
itself one finds practically all the principal conceptions in the philosophy 
o f 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 o f specific views and of 
particular entities is assumed for the sake o f 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 (sasvabhdvatva) of what is 
only relative is rejected and at the same time relativity (naihsvabhdvya) 
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 borne out by sunyata in reference to the mundane nature of things. 
In the Kdrikd, pratityasumutpdda (conditioned origination), sunyata, 
upadaya-prajnapti (derived name) and madhyamd-pratipat (the Middle 
Way) are expressly declared as synonyms.99 Here one finds further 
that the relativity o f the relative is not its ultimate nature; to cling to 
sunyata or relativity as itself absolute is the most serious of errors.100
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Further, the Karikd 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 o f the nature of coming and going, 
arising and perishing, in its conditioned (mundane) nature is itself 
Nirvana in its unconditioned (ultimate) nature.”102 This means that the 
ťinconditioned reality is the ground of the conditioned, contingent 
entities; that is "he reality and these constitute the “appearance.” 
Throughout the Karikd, there is implied the sense of the unconditioned, 
the thirst for the real in man; it is the misapplication o f this sense of the 
real that , results in the error of false realism (sasvabhava-vada) .

Thus we find all the essential elements constituting the basic frame
work o f the philosophy o f Nagarjuna are actually provided in the 
Karikd. This work, as we have seen, is known to have been written in 
order to expound the basic teachings of the Prajnndpdramitd-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 o f clinging to 
the elements o f analysis, to which the Sarvastivadins were subject. It 
is ignorance, says the Karikd, to mistake the relative for the absolute, 
to hold fast to separateness of elements as ultimate and to cling to an 
unconditional denial o f self.108 It is significant that the Kdrika devotes 
a whole chapter (ch. XXIV) for explaining that sunyata is not nihilism 
but relativity and conditionedness, that it is not a rejection o f the world 
o f becoming and the meaningfulness o f life but the very way mundane 
existence is appreciated as a course of conditioned becoming as well as 
the way the values o f life become possible of realization. “For him 
who is in agreement with sunyata everything stands in harmony and 
for him who is not in agreement with sunyata nothing stands in harmo
ny.”104 Under the circumstances it seems that there is not only nothing 
incongruous in the author of the Karikd 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 o f everything can go well with the ultimate truth o f 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, to the absurdity into which one 
would drive oneself by mistaking the relative for the absolute.

W hat we do miss in thé Kârikâ is an emphasis on and a detailed ac
count o f prajnâ as the principle o f comprehending the different levels 
o f understanding. W e do not have there an analysis o f error and its ways 
in regard to the mundane and the ultimate truths. There is no specific 
attention drawn in the Kârikâ to the thirst for the real in man nor any 
emphasis on the real as the ground or as the immanent reality o f the 
determinate. W e also miss in it an account of the course o f wayfaring 
in the various aspects of the Way, with the skilfulness o f non-clinging. 
It is precisely these that are brought to light in the §âstra, the first thirty- 
four chapters o f which practically set forth all the essential elements in 
the philosophy of the Middle W ay with extraordinary vividness. Chap
ter VI of the Éâstra has a detailed analysis o f illusion (ignorance) ;104a ch. 
XVIII has an account of prajnâ as the all-comprehensive understand
ing105 and as the very ultimate nature of all things;108 ch. XXXI has 
an account of all the eighteen kinds o f sünyatâ; 107 ch. XXXII has a 
brilliant and vivid account 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 statement about the nature 
and purpose of the negative criticism, in connection with the criticism 
o f 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 o f clinging to alternatives as extremes and 
arriving at distorted accounts about the mundane truth. It is significant 
that the Sâstra dwells at length (ch. XXXVI) on an exposition of the 
categories o f the elements o f analysis, preliminary to the criticism that 
lays bare their sünyatâ.110 Logically analysis is prior to criticism; and 
sünyatâ is not the rejection o f elements but the revelation of their condi
tionedness. Chapters XEX-XXIX again, significantly enough, set forth 
the factors of the W ay according to Abhidharma (Sarvâstivâda) as well 
as according to Mahâyâna, and practically at the end of every topic in 
this connection, it shows how the elements o f Abhidharma are to be as
similated into the Great Way. First there is the analysis and then there
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comes s'unyata which is a revelation o f their relativity and non-ultimacy, 
leading finally to comprehension.111 The Great W ay is the all-inclusive 
way. The Šastra shares with the Kdrikd and expresses in even stronger 
terms the emphasis on the need to overcome the 'errpr o f clinging to 
which the analysts are victims. Chapters XXXIX-XL contain an ac
count o f the “Five Eyes,”U2 which are really the different levels of 
comprehension ranging from the eyes o f the flesh to the eye o f the Bud
dha, from the perversions o f the common man to the Buddha’s sarvakd- 
rajnatd, knowledge o f 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 
the depth o f insight that belong to the wise. This is significant as it has 
a direct bearing on the place o f understanding with all its categories in 
the total comprehension o f the wise. The chapters on tathata (LXXII) 
and bhútakoti (XC) are also worth special mention as the former makes 
clear the immanence o f the real in every being113 and the latter gives a 
brilliant account o f up ay a, the skilfulness of non-clinging.114 In fact, 
the last twenty-five chapters o f the Šastra are repeated accounts of this 
skilfulness by virtue o f which the wise teach through names and charac
ters (ndma and laksana), concepts and conventional entities, the ultimate 
truth that lies beyond these.116 This is expressed in sum in the Kdrikd 
when it says that except in the context of vyavahdra the ultimate trtith 
cannot be taught.116

The Šastra 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 Siitra or by the in
quiry of the listeners. The first thirty-four chapters constitute the com
mentary o f only one of the eighty-nine sections (prakarattas) of the 
Sutra,117 The commentary, however, does not extend everywhere at 
the same length. In the later chapters the Sutra is very often longer than 
the corresponding Šastra portion. Further, there is much repetition of 
argument, sometimes almost verbatim, notwithstanding the occasional 
references to the previous chapters.118 But the consistency of ideas, 
the integrity o f thought is beyond doubt. Its intimate connection with 
the Kdrikd, almost the whole of which is reproduced in fragments
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here and there throughout the text shows that it is not only of one piece 
with it but includes and exceeds it. In the light of the Sdstra, the Kdrika 
takes its proper place and bears out its function in the total system of 
the philosophy of prajndpdramita, as preparatory to and as a most essen
tial stage in the wayfaring of the bodhisattva, the traveller on the Great 
Way. The realization o f 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

N A g A R J U N A  A N D  T H E  B U D D H A

The two ydttas (vehicles, ways): The question of the relation o f the philo
sophy of Nagarjuna to the teachings of the Buddha had all its weight 
for those who doubted the authenticity of the Sutras o f the Great Way 
and chose to limit themselves for authority to their own “baskets/’ 
The fact that the Sastxa points out that even their “baskets” do contain 
the main philosophical teachings o f the Great Way, although the 
followers o f the Small W ay had not the ability to see it,119 shows that 
the authenticity of the teachings o f Mahayana was questioned in its 
time.120

Traditionally the main philosophical distinction between the two 
chief lines o f Buddhist philosophy lay in their view of the basic elements 
(dharmdh) of existence. To view these elements as substantial and pos
sessed of self-being (svahhdva) 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.121 It was their 
business to show that the baskets o f the former also contained the crucial 
teaching of the non-substantiality o f the basic elements of existence,122 
including as its necessary import, the deeper truth that the conditioned
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is itself in its ultimate nature the unconditioned reality, that the world 
is itself Nirvana, when rightly seen.

It is necessary to remember that the text that is the subject of our 
present study belongs to and breathes the atmosphere o f a time when 
the division o f the community (saňgha) was an accepted fact and the 
two lines were in a state o f constant controversy in which those who 
trod the Great W ay took it as their responsibility to show that what 
they taught was not only not foreign to but actually the essential, deeper, 
meaning o f the teachings o f the Buddha, even as contained in the 
“ baskets” o f the Small Way. The Šastra frequently says, “The big con
tains the small, although the small cannot contain the big.”113

W ithout entering into the question o f the crucial difference between 
the two chief lines o f Buddhist philosophy, we may briefly review here 
the few conceptions that were held basic to the teachings of the Buddha 
by all His followers. W e may thereby see how even these lead to what 
constitutes the main teaching in the philosophy of Nàgàrjuna.

Conditioned Origination and the Middle Way: The two most important 
conceptions for our consideration are “conditioned origination” and 
“the Middle W ay.” These two are treated as synonyms even in the 
PaH Canon.134 W ith Nàgàrjuna it is an essential point that they be seen 
as only different expressions o f one and the same principle, the principle 
o f  relativity or conditionedness.136 One can say that while “conditioned 
origination” emphasizes the import o f relativity in regard to the entities 
or events that constitute the course of mundane existence, the Middle 
W ay emphasizes the import o f relativity in regard to views concerning 
the mundane nature of things. W e may inquire into these conceptions 
as preserved in the PaH Nikâyas appraising what we find in the light of 
what has been set forth above as the main teaching in the philosophy 
of Nàgàquna.

The Four Noble Truths: The eradication o f suffering by tracing it to 
its roots constitutes the essence of the Four Noble Truths taught by the 
Buddha. They form the subject matter of His first preaching, the turn
ing of the “Wheel of Dharma.”12* They constitute the foundation 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 o f “conditioned origination*’: “This 
being, that becomes, and with the extinction of this, that ceases to 
be.”117 As the teaching of the Buddha is mainly concerned with the 
origin and extinction o f suffering, this truth o f conditioned origination 
constitutes the very heart o f 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”1™

The Middle Way: The first preaching of the Buddha brings out also 
the truth o f the Middle Way. Right views which are the first element 
in the Eightfold Noble W ay 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 the extremes are sensualism and asceticism.11* In the case 
o f correct understanding, the Middle W ay 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 turn them into extremes and extremes are 
falsifications; they then become the dead-ends o f etemalism and annihi- 
lationism.1*0 Actually nothing in the world exists absolutely and nothing 
perishes totally. By drawing the fact o f arising to the attention of those 
who cling exclusively to non-being and the fact o f ceasing to the atten
tion o f 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, forming a continuity o f becoming.181

The Buddha’s silence as the revealer of truth: In regard to the human 
individual, the errors o f etemalism and annihilationism appear as ex
tremes in conceiving one’s mundane nature. W hen 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, 
Ananda asked the Buddha why He had not answered the question. 
The Buddha replied that if He had answe ied 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.132 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.

W hat 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 
o f identity and difference o f the self and the skattdhcis, the Buddha’s an
swer would be that the question is not rightly put.133 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,135 all these are only 
different forms o f 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 by 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.138 Not accepting these extremes the Buddha taught 
the truth (dharma) by the Middle Way, viz., “conditioned origination,” 
as the right view in regard to the mundane nature o f 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 
o f etemalism and annihilationism. They are all questions about the 
mundane nature o f things.137 These are set forth briefly in the Udarta 
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 o f 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.138

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 o f them is understandable as due to the falsity of their 
initial assumption o f exclusive division and the tendency o f the ques
tioners to cling to one o f 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 thing 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 o f 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 what is only fragmentary. Everyone of these 
views owes its being to lack o f “direct, unimpeded comprehension” of 
the true nature o f things, viz., the truth o f the “conditioned origina
tion,” which is revealed by their rejection. The Middle W ay is to see 
things as they are, to recognize the possibility of determining things 
differently 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 o f specific views and o f determinate entities. This becomes 
practically the central point in the philosophy o f Nágaguna.

The mundane and the ultimate nature: W ith regard to the life of the 
human individual, “conditioned origination” bears the import that 
whatever is one’s state o f 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.180 Shrouded 
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 o f the root 
o f suffering is the meaning o f Nirvana; it is also the eternal joy that one 
realizes with the extinction o f passion. Nirvana is the ultimate goal 
towards which all beings move seeking fulfilmeht. The Buddha drew 
the attention o f the monks to the log o f wood being carried along the 
stream o f the River Gaňga and told them that if  they, like die log, do 
not ground on this bank or on the other bank and also do not sink down 
in midstream, then they will “float down to Nirvana, glide-down to Nir
vana, gravitate towards'Nirvana” because “right view floats, glides, 
gravitates towards Nirvana.”140

The Nikdy as make out that becoming, the course o f birth and death, 
itself is not anything unconditioned ; there is the need to recognize that 
there is the unmade, the not becoming, which is the ultimate truth, the 
Nirvana.141 The Buddha declares that those who say that from be
coming there is release are unreleased from becoming.148 But if this 
should mean a literal abandoning o f becoming, an absolute separation 
of the becoming from the not becoming, that again would be another 
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.148 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 mundane truth; that would be to confuse 
the one with the other, which is clearly an illusion.144 There is becoming
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and there is the release from becoming, there is samsara (the course of 
mundane existence, conditioned becoming) and there is Nirvana (the 
unconditioned reality); but samsara is not as such Nirvana and Nirvana 
is not another entity apart from samsara. And the being of samsara is 
not of the same kind as Nirvana. It is not difficult to see that we have 
here the basic truth about the course o f mundane existence which the 
Mádhyamika expresses when he says that that which is contingent in its 
conditioned nature is Itself Nirvana in its unconditioned nature.145

The true being of the Tathágata, say the Nikayas, which, as Nágár- 
juna would say, is also the true being of all, is not conceivable in any 
specific way.146 The modes of conceiving simply do not hold there; 
they are irrelevant there. In the case of the Tathágata 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. W hen 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 o f the Tathágata could be predicated have all become 
extinct. In this ultimate nature, the Tathágata is “deep, immeasurable, 
unfathomable, like the mighty ocean.”147 The ultimately real nature of 
the Tathágata is indeterminable; it is the same as Nirvána, and this the 
Tathágata 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 o f the ultimate nature is not 
of the same kind as the indeterminability o f 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 o f things and are as such falsifications. Their rejection reveals 
the conditioned, changing, nature o f things. But the indeterminability 
o f the ultimate nature is of a different kind. There the question of ex
tremes does not arise; for it is not a case o f seizing some one aspect and 
claiming absoluteness for it. There the rejection of the kotis does not 
amount to a revelation of the Middle W ay nor of “conditioned origina
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tion.” The Tathagata, in his ultimate nature, is not the conditionally 
bom. W ith regard to this nature it cannot be said that he exists but 
conditionally. The indeterminability o f the ultimate nature is really the 
inapplicability o f the ways of concepts. This distinction o f the mundane 
and the ultimate truth is basic to the philosophy o f Nagarjuna.147*

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 the conditionedness o f the con
ditioned is not its ultimate nature, but that in its ultimate nature the 
conditioned is itself the unconditioned reality. And he finds in them 
what he considers as their most basic conception, viz., the distinction 
o f  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 profound 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 A R J U N 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 o f 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 W ay He showed, following His words in letter and 
spirit. All the teachings of the Buddha are true,149 says The Sdstra, 
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 o f the ring finger (andmikd), o f which it can be truly said 
that it is short as well as long, but from different standpoints.160 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 o f the Buddha and, on the other hand, appreciating the rela
tive merits o f the different currents of philosophical thinking within 
the Buddhist fold as the different expressions of the basic truth which 
all of them shared together.161

There was a nucleus, a common ground of ideas, which all the 
followers o f the Buddha shared together.159 All the Buddhist schools 
accept the teaching o f the Four Noble Truths and as the very heart o f the 
W ay the Buddha showed, also the doctrines o f “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 o f personality there is no I-substance impervious 
to change. Craving is the root o f human suffering and ignorance is the 
root o f craving. Nirvana is the extinction of the root of suffering and it 
is at the same time the eternal state in which there is no possibility of 
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 o f views, and as in the case of the Buddha so in the 
case of His followers, the denial o f views means the denial o f such views 
as are based on extremes, especially the extremes of etemalism and nega
tivism, both of which are traced back to the false sense of self. The 
denial o f views means practically the denial of the false sense of self.163
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However, one has to remember that the teachings o f the Buddha 
allowed for different levels and standpoints, and thus, for different inter
pretations leading to different kinds o f synthesis, in terms of the very 
conceptions that were accepted as basic to the Dharma. And the seeds 
o f 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.164 The five points of Maha- 
deva166 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 accepting 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 o f the 
teachings of the Buddha. “Even a single word can serve to awaken 
one to the truth of things.” W hat is essential is the maturity o f 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 sahgha; the differences 
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 o f the Buddha and the rise o f Nagarjuna as a 
Buddhist philosopher. That this period was one o f intense philosophi
cal activity is evidenced not only by the emergence of several philo
sophically important branches from within the two main stems of the 
sahgha,156 but also by the amount of rich, penetrating, and profound 
literature that appeared at the end of this period.157 The division of 
HInayana and Mahayana is later than the breakup of the sahgha into
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the Sthaviras and the Mahàsànghikas, 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 
o f mechanistic conception of personality; these were chiefly the Sarvàs- 
tivàdins. And there were the Mahàsànghikas 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 o f 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 Mahàsànghikas, and all these had already emerged 
even before the other stem, that o f the Sthaviras, began to put forth 
branches. And between these two main lines 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 o f the Sarvàstivàdins 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 o f life and personality. These 
were the Vatsïputrîyas,169 the Sàmmitïyas,100 and the Sautràntikas.101 
To these one might add the Dàrstàntikas,102 who were, according 
to one tradition, the forerunners of the Sautràntikas and who figure 
very prominently in the Vibhâsâ as one of the formidable schools with 
whom the Sarvastivadins had to contend, being in this respect second 
only to the Vibhajyavàdins. 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 o f them were secessions on the ground of doctrinal
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differences. But such schools as did have their 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 
o f  the basic elements o f existence (dharma-sunyata) 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 o f these had its own emphasis and all developments were 
founded on the words o f the Buddha. Their methods were different, 
but they worked together by mutual criticism.

A. The pluralistic line: (I) The basic doctrine of Sarvastivada: The 
Sarvastivadins derive their name from their doctrine o f the unvarying, 
and therefore ultimate, nature o f the fundamental elements, entities or 
essences (dharmah), This is an extreme form o f the emphasis on the 
analysis and definition o f  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 up—each element has its own 
essence or is itself in its very nature that essence; II) again, all elements, 
all fundamental essences, always exist.163 O f 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 real.164 This doctrine of the timeless and underived character of 
the specific essences is unique to the Sarvastivadins. For them ahhidharma 
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 “atman,” self-being. The Vibhasd 
admits dharmdtma while it denies pudgaldtma;166 the latter refers to the 
individual, which is a name for the specific complex o f 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 o f 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 o f change, the Sarvastivadins say that they are still distinguished 
into composite and incomposite. Such elements as have the possibility 
o f becoming associated with the elements o f birth and death, rise to 
function by this association, and have the possibility of giving rise to 
functions that constitute the members o f a composite body, are called 
the composite elements; the incomposite elements have not this na
ture.166 Nirodha, which is an incomposite element, is the same as Nir
vana; it is a positive element with its own nature. W ith the arising or 
appearing o f this element in the series o f elements that constitutes the 
course o f an individual life, there ceases to be any further accumulation 
o f  deeds that bring about the continuation o f that stream. This is the 
extinction o f the course o f birth and death. This element o f Nirodha 
or extinction is o f the nature o f freedom; it is the highest good, it is the 
permanent.167

(II) Time and change: The Sarvastivadins lay great emphasis on minute 
analysis o f the causal factors that bring about every event in the course 
o f mundane existence. While this is not the place to go into the details 
about the Sarvastivada analysis o f 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.168 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 
o f 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 o f compositeness. The functions are 
essentially conditioned by nature and it is these that constitute mundane 
things, including the individual self. This is the Sarvastivadin’s inter
pretation o f ‘‘conditioned origination.” As each unit o f 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 Sarvástiváda doctrine o f 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 
Vibhasa states that the atomic elements cannot be cut or destroyed or 
even tied to strings like beads.171

As time is synonymous with function, the distinction between the 
three times is based on the functioning o f 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.172

From the doctrine o f the essential separateness of the basic elements 
o f existence certain consequences follow. As each moment is separate 
from the others, belonging to an element which is essentially nón-rela- 
tional and independent, that a thing n^oves means that there happens 
a series o f momentary flashings o f these separate essences. As the ap
pearances o f separate essences, these flashings are themselves separate. 
Movement is divisible into a series o f units and each unit is distinct 
and therefore separate from the rest. Movement really means a series 
o f separate functions.173

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.174 Again, accepting the fact o f relativity they 
say that all things rest in their respective natures precisely because they 
are 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.175 The essences or elements do not admit of change; the change of 
state that is mentioned as an essential factor o f compositeness is simply 
another name for the element o f oldness, which is also another sub
stance. 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 o f the essence.176 As the function o f an element, al
though not the element itself, admits o f 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

(Ill) The Middle Way: The Sarvastivadins admit sunyatd. For them 
this means that among the basic elements of existence there is no dtman, 
no eternal substantial entity called “I” . They interpret the Middle W ay 
so as to make it agree with their doctrine o f elements. The avoidance 
o f the extremes is only in regard to the nature o f 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 o f arising and 
perishing events. But in this the question of the basic elements does 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 o f the basic 
elements does not violate the principle of the Middle Way, for, they 
would assert, the domain o f the former is different from that o f the 
latter and the two doctrines, the conditioned origination of events and 
the self-existence o f 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 
o f the Sarvastivadins point out that they tend to a kind o f etemalism,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. W ith this they fail to provide for the organic nature of the course 
o f phenomenal existence, and the difficulties in this regard become pro
nounced especially in connection with the problem o f 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 o f the moral 
endeavour o f man.180 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 o f 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 o f subjectivity,, 
and the organic unity of personality. These they brought to the front 
as the cardinal elements in their interpretation of the basic conceptions 
o f 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 Vatslpu- 
triyas, the Sammitiyas, and the Sautrantikas (Sankrantivadins) are at 
one on this point. They maintain the actuality of becoming, change,, 
development, and maintain the meaningfulness o f the sense o f self. 
They tend to hold that “conditioned origination” does not mean a 
super-addition o f a world o f unchanging elements to a world o f 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 is not (a total) extinction; It is a proceeding from 
moment to moment.181
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The Vatslputriyas hold that there are satnskaras that last for a while, 
and there are satnskaras that perish every moment.182 The Sautrantikas, 
in denying the “reality” of past and future and in maintaining that the 
meaningfulness of “non-existence” does riot mean the existence o f the 
non-existent,188 stood for the actuality o f becoming, which as they 
show, is denied in the etemalism o f the Sarvastivadins. Even the Maha- 
sarighikas, who will be considered soon, maintained the actuality o f 
becoming, as the later Mahasanghikas held that the seed develops into 
the sprout184 and the Prajnaptivadins, that karma (deed) develops into 
the result.186

Even as regards personality the Vatslputriyas, the Sammiriyas, the 
Sautrantikas and the Mahlsasakas186 maintained the actuality o f self
hood, implying the meaningfulness of personal life. They tended to 
emphasize the sense o f unity and freedom as intrinsic to the sense of 
selfhood. As the Sammitiyas would say, it is an error o f the analysts 
to reduce the constituted wholly to the terms o f constituents, to miss 
the organic unity o f the self, to split the organism into minute divisions, 
reduce it to a mere collocation o f 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 
o f  absolute difference is not to follow heresy.187

C. The absolutist line: The Mahasanghikas: The line o f Buddhist 
thought that stressed the actuality o f becoming and the meaningfulness 
o f the sense o f sclf-hood and denied the absoluteness o f difference does 
not seem to have stressed the distinction between the mundane and 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 non
substantiality o f the basic elements of existence (dharma-sunyata) be
longs to the Mahasanghikas. Every branch o f these clearly drew the dis
tinction between the mundane and the ultimate, came to emphasize 
the non-ultimacy o f the mundane and thus facilitated the fixing o f at-
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tendon on the ultimate. The Bahusrutiyas188 distinguished the mundane 
from the transmundane teachings o f the Buddha and held that the latter 
directly lead one to freedom from defilements. These were the teachings 
o f  the impermanence o f the composite, the painful nature o f the defiled, 
Junyata o f the composite as well as the incomposite, the absence of self- 
being in things and the peace o f Nirvana. The Prajnaptivadins189 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 o f defiled entities. They maintained also that the 
twelve dyatanas are not real entities. It is in the Ekavyavaharikas190 
however, that one finds the full-fledged doctrine o f the non-substantiali
ty o f elements. They maintained that all things, mundane as well as 
transmundane, the self as well as the elements, are only derived names 
and devoid o f 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 the former as unreal 
and the latter as real. The doer and the deeds that are defiled 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 tjie 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 o f substantiality, but the transmundane objects are 
real, and they are the W ay and the fruit o f 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 o f the 
Lokottaravadins is, o f course, the distinction between the conventional 
self-hood o f the Buddha and the transcendental essence o f Bud- 
dhahood.194 Presumably this is a distinction which was accepted by all 
the branches o f the Mahasanghikas and there is no doubt that this was 
one o f their most prolific ideas and at the same time most basic to their 
line o f thought. The Kaukkutikas, again are said to have maintained
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that only ahhidhama, enquiry into and comprehension o f the ultimate 
nature o f everything, is the true, essential teaching o f the Buddha, 
while both vinaya (moral code) and sutra (the discourses) are expedi
ents.195 Vasumitra puts even these along with their parent stem, the 
Mahasanghikas, from whom, therefore, they do not seem to have 
differed in the essentials o f the doctrine. Thus it is among the Maha
sanghikas that one finds 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 Kwei-chi, who, for the most part, 
followed Paramartha in his interpretation o f Vasumitra’s treatise, the 
Mahasanghikas seem to have maintained that the incomposite is not 
merely the goal but the ground, the source o f composite elements, that 
nirodha is not mere negation but the permanent principle which is the 
ground o f all that is composite.196 W ith regard to the ultimate nature 
of the individual, the Mahasanghikas held the view that vijndna or citta, 
the self-conscious principle, the basis o f personality, is in its very nature 
pure and that impurities are accidental.197 In this view of the ultimate 
nature o f the self, they are virtually one with the Sammitiyas198 and 
the Sautrantikas.109

Ndgarjuna and the Buddhist schools: It is too much to say that the 
Mahasanghikas 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 o f this tendency toward absolutism which culminates 
in Mahayana can presumably be traced to the earliest times when the 
followers o f 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 o f 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 o f things. The Buddha had himself said, “He who 
sees the Dharma sees me.”200 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 o f 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 Prajnaparamitd-sutras, But it is to be remembered that the line of 
thought that came to a culmination in these Sutras and obtained a sys
tematic form in the works o f Nagarjuna had a history o f its development 
from implicit beginnings and these beginnings are 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 o f Nagarjuna’s attention being focussed 
so much on the root o f the Sarvastivadins* doctrine o f elements as a 
continuation o f the old controversy between the Mahasanghikas and the 
Sarvastivadins which flows down through the Prajndparamitd-sutras, To 
them he would say that while Mahayana would go all the way with 
them with regard to their analysis, definition and classification o f ele
ments, and would emphasize these phases o f understanding as essential 
for a complete comprehension o f the true nature o f things, the traveller 
on the Great W ay would keep free from the error o f the analysts, viz., 
the error of clinging to the ultimates o f 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 o f elements. Thus 
he says in the Karika, those who conceive the elements o f 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 o f basic elements, 
Nagarjuna would join hands with the line o f Buddhist thought that 
emphasized the concreteness of becoming and the meaningfuiness of 
the sense of self-hood. Subjectivity, the sense o f 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 o f essentially separate elements.204 
But Nagarjuna would point out that while accepting and appreciating 
the actuality o f becoming and the meaningfulness o f 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. For the ultimate meaning o f 
the thirst in man consists in the realization o f the unconditioned reality. 
The sense o f the real in man needs to be put on its own. N ot to empha
size it is to allow for the possibility o f its getting ignored. And a failure 
to comprehend its complete meaning will inevitably lead to a substitu
tion o f false absolutes, resulting in dead-ends in understanding and 
suffering in life. For, the sense o f the unconditioned which belongs to 
the very essence o f 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 the uncondi
tioned or to explain away the conditioned as a mere illusion, that would 
again be a case o f clinging, clinging to the conditionedness o f the condi
tioned as ultimate or clinging to the unconditioned as exclusive o f the 
conditioned. The ultimate reality is devoid o f significance for the 
mundane except 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 itself Nirvana when rightly 
seen. And while the realization o f this truth sets one free from clinging 
to creatureliness as the ultimate nature o f 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, Nagarjuna would say, that distinguishes those who only 
hear from those who comprehend the teachings o f 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 sunyata”

Nagarjuna on Hinaydna and Mahay ana: W e may perhaps refer here 
very briefly to what seems to have been the circumstance leading to the 
“ origin” o f Mahayana and how Nagarjuna considered the question of 
the relation between the Small W ay and the Great Way. As noted 
above, it was chiefly the Sarvastivadins, on the one hand, and the Maha- 
sanghikas, 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 o f the Sarvastivadins as a sepa
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rate school from the Sthaviras. The teaching o f the Mahayana is under
standable as a continuation o f the early absolutistic tendency which was 
the chief characteristic o f  the Mahásáñghikas. Presumably it was they 
who later chose to call their way the Great W ay in order to distinguish 
it from that o f  those whom  they considered as falling short o f the 
deeper insight contained in the teachings o f the Buddha, and in order 
to show that they did not exclude the latter but included and tran
scended them.205 From the beginning the Mahásañghikas must have 
considered the Sthaviras not adequately advanced in the deeper under
standing o f the doctrine, even as the Sthaviras must have looked down 
upon the former as too liberal in matters o f discipline. And yet the 
Mahásañghikas must have from early times sought to incorporate the 
Sarvástiváda analysis o f  elements into the body o f their own doctrines 
without forsaking their own unique, fundamental, emphasis, and prov
ing thereby that they accepted whatever is acceptable in the Sarvásti
váda while not getting stuck in the morass o f analysis. The assimilation 
o f  the Sarvástiváda analysis, far from making them deviate from their 
emphasis on the non-ultimacy o f the elements o f existence, seems to 
have enabled them tq develop their absolutism on better grounds and 
make it richer in comprehension.

It is in  some way like this that one can understand the emergence of 
the “new composition” o f the Sutras directly emerging among the 
Mahásañghikas,*“  while at the same time incorporating all the cate
gories o f Sarvástiváda, demonstrating them to be non-ultimate and non- 
substanrial which the Sarvástivádins 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 o f  the transcendental essence o f the mundane as well as the 
sense o f  non-exclusiveness. The emergence o f the new name Maháyána 
and the literature called the Mahdyána-sütras marked an epoch in the 
history o f  Buddhist philosophy; but although the literary compositions 
were new, the basic ideas that they embodied were still those found in 
the teachings o f  the Buddha as emphasized and elaborated by the Mahá- 
sáñghikas. The emergence o f  Mahayana was the arising o f a new name 
for a fresh synthesis o f  the Master’s teachings. It was a creative synthesis
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of the old. In this the Mahasanghikas must have worked closely on the 
materials provided by the Sarvastivadins who had much to contribute 
to this development o f Buddhist philosophy.207

If  the farer on the Great W ay is asked to offer a basic point o f 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 o f his way. Comprehension has its dimensions o f depth and 
width and to the farer on the Great W ay this means, on the one hand, 
the penetration into the deeper nature o f things which culminates in 
the realization that the ultimate nature o f the conditioned is itself the 
unconditioned reality. On the other hand, comprehension stands also 
for the realization o f the essential relatedness o f determinate entities. 
This is the mundane truth, and with regard to the human individual it 
has the all-important bearing o f one’s essential relatedness with the rest 
of the world. It is this insight o f the true nature o f things that is the basis 
o f the universal compassion o f the wise.

In practical religious life the most frequent and the most common 
criticism in regard to the farers on the Small W ay is that they lack 
wisdom, lack compassion and lack skilfulness.208 The farers on the 
Small W ay 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 Nirvana only too hurriedly.210 
They do not have the necessary patience, the capacity for forbearance 
(ksanti) ,211 They are only too anxious to do away with their individu
ality, for they do not see that individuality, when rightly 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 sarvdkdrajnata, the knowledge o f all forms, which 
is the knowledge o f all things from all standpoints at all levels.212 They 
do not need it as they are not interested to know the unique way o f 
every individual and to help everyone to attain to perfection in one’s 
own way, for this is the work only o f the bodhisattvas and the Buddhas. 
The hearers (srdvaka) are not interested jn the extraordinary powers 
(rddhi) that are an aid to convert the minds o f the common people and 
to turn them away from ignorance and passion and towards the ulti
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mate good.218 In their estimation o f the nature o f the Buddha they 
hardly get beyond His physical form.2,4 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 o f  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 o f  self, to work for the world and yet be 
free from pride and passion—this is the skilfulness o f the Buddha, and 
the srauakas, the hearers, do not rise to this level because they lack the 
deeper understanding o f the true nature o f things. In their anxiety to 
get away from the situation o f conflict and pain, they fail to see that 
the course they adopt, viz., the course o f fear and escape, is precisely 
the one that is condemned by the Buddha. They forget 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 prajndpardmitd that 
the Buddha is bom 216 and the prajndpardmitd is the very principle of 
comprehension, comprehensive understanding and all-embracing com
passion.

The farer on the Great W ay would add that if  the srauakas would 
only deepen their understanding and widen their outlook, they could 
also tread the path o f the bodhisattva.216 The way o f the Buddha is the 
wide way; it is non-exclusive, open to all.217 It is always possible for 
one to deepen one’s understanding. Truly, they would add, there is no 
rigid division between the careers o f the srauakas and the bodhisattvas 
and between the analysis o f elements and the philosophy o f the ab
solute. It is the mission o f those who have the deeper understanding of 
things to enliven a spirit o f further enquiry in the minds o f 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.
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(N2ma and Laksana)

Section I

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

The thirst for the real as the urge to build: The thirst for the real in man1 
is the starting point as well as the foundation o f the philosophy o f the 
Middle W ay. It is a basic fact about human thinking that it confronts 
everywhere an “other” to itself, which it endeavours to subsume into 
its own being. Growth in knowledge consists in a progressive assimila
tion o f the object and an establishment o f a unity with it.2 The progres
sive extension o f acquaintance as well as the progressive deepening o f 
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 intuition o f 
sense, the synthesis of imagination and understanding and even the 
appropriation o f the different kinds o f experience to oneself by which 
the otherwise mute becomes meaningful, all these are different ways in 
which the self-conscious person gives vent on the* cognitive plane to 
his deepest urge, the thirst for the real. And man’s accomplishment in 
the sphere o f theoretic understanding cannot be sharply divided from 
his function as a person on the plane o f action. In fact, knowledge iŝ  
inefficient without action and action is blind without knowledge. They 
flow into each other and are essentially different phases o f one and the 
same basic urge.3

CHAPTER IT
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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 o f several otherwise 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. 
W hat we are and what we do depends on the way we respond to and 
interpret to ourselves this deepest urge. Thus says the Sdstra,

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 o f the Buddha. This is like the 
beings that constantly cultivate the sense o f passion and in whom there
fore the sense o f passion is intense (fi), 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 and 
esteems high (iS'l>/5f]6).4 (276a)

The bodhisattva meditating on the Buddha realizes everywhere the 
presence o f the Buddha . . .  as he is collected and pure in his thought. 
This is like the person (standing before) a mirror (TkSfc) 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, itself. The person 
sees the image o f his own body as the mirror is bright and clean. Every
thing, always, in its very nature is pure.6 (276b)

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

Whatever is in the three realms (^If*), 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 (PS 'i>/^^S§:i#^). By mind does 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 o f the mind (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 
o f all things, viz., the eternal iunyata, through (his comprehension of) 
this nature of mind (Hft'll'fBBPAINiffifrfB).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.63 Even the Buddha 
as an individual cannot alter the course o f 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 o f things.

The world of convention: The world o f 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 o f the Buddha, it is a revelation o f the 
unconditioned through the conditioned and the contingent. The wise 
realize the true being stripped o f the modes o f 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 of) all things by means of nama 
and laksana (W ii'itB), in order to enable all to understand (#?) (the 
truth of) things. (646a)

The common people dwell only in ndma and laksana, the thought 
—constructions that are devoid o f substantiality (688a)

The ignorant do not get beyond nama and laksana to the real nature 
o f things. They hold to these as ultimate and therefore cling to them. 
But the sense o f the beyond is not wholly absent even while under 
ignorance. “W ithin the same mind there is knowledge as well as igno
rance. ”8a Even the ignorant have the sense of the real. Thus the 
Sdstra says:
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That men are ignorant does not mean that they are ignorant like 
cows and goats (Even) these people seek the path
way to reality. But owing to perversion, they give rise to several 
kinds o f misconstruction. (6ob)

The ignorant pursue names while what they seek is reality (*££ 
(T92C)

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

All things are creations (nirmana) (ft); among these there are the 
creations o f the srdvakas, the creations o f the pratyekabuddhas, the crea
tions o f the bodhisattvas, and the creations o f the Buddha. There are 
also the creations o f afflictions (klesa) and o f deeds (karma). . . . W hat
ever thing there is (that is subject to birth and death), all that is a nir
mana.10 (728c)

(Although all things are alike nirmana and therefore) devoid o f reali
ty (still) there holds among them the distinction o f one thing from an
other . . . even as the things seen in dream, despite their unreality, 
admit o f distinctions.11 (729c)

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

The world o f convention is called nirmana to indicate that it is a crea
tion; it is called samvrti to indicate that it veils the truth o f things; it is 
called vyavahara to say that it has mundane truth, “empirical validity/' 
although devoid of ultimacy; it is called prapanca to show that it is an 
elaboration through concepts and conventional entities. The “builder" 
o f the world is vijfidna or citta as a self-conscious principle o f intellec
tion.12 And in this building o f the world the two, nama and laksana 
names and what they stand for, constitute the warp and woof.
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Concepts and conventional entities (nama and laksana): A) Nama: name, 
concept: In analyzing aspects and apprehending their synthesis, discern
ing the ways o f their combination in the unity of the thing, the thing 
is given a name. The name designates the object. The process o f naming 
which is also the process o f ideation or formation o f concepts involves 
abstraction o f 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 o f the concept that designates the thing. 
Each o f these aspects also has its own name; and each o f the ways o f 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 
2S the concept or notion, while laksana 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 o f experience worked out by understanding is al
together constituted o f nama and laksana. Nama which means name or 
concept, means not simply the pure or formal categories o f knowledge, 
for even the empirical content has a-name; it is also nama. Again, the 
content or laksana covers not only the empirical content but the modes 
of their combination also. Thus relations are also called laksana (conven
tional entities) with their own names.

Nama and laksana, concepts and their contents, the words and what 
they designate, constitute the entire world o f experience. Thus th eSutra 
says: “All things are . . . only nama and laksana”13 Speaking of nama, 
the Sutra says, <(Ndma is the means by which one holds the thing (firmly 
in the mind) (^£® ffftlk iic® £i).” 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 (B f^ ig^ ).”15 The sixteen 
names of the individual, arise, e.g., as specific references to his particular 
characters 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 way,
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arise from their references to the nature and function o f their respective 
referents.16

B) Laksana (I) Sign: Says the Éâstra:
Nâma is the word (varna) (that designates) the thing. For ex

ample, “fire” is the word that designates the (complex) entity the nature 
o f which is heat (and illumination). Laksana (is the sign by means of 
which the thing may be cognized. Smoke, e.g., is the sign o f fire). Seeing 
the smoke one understands that it indicates the presence o f fire. (While 
smoke is the sign o f fire) heat is the essential nature (f®) of fire. Again, 
in reference to the complex of the five skandhas, “man” or “woman” 
is the nâma (name); the bodily features by means o f which the person 
can be distinguished as man or woman, constitute the laksana (sign). 
On seeing these signs, the name is given as man or woman. (691b)

Speaking almost in the same terms but referring to “artha” (H), the 
meaning, instead of “laksana,” mark or sign, we have the §âstra.saying:

There are in all two things, nâma (^fei) and artha (& ÎÜ ), 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 o f heat and 
illumination . . .  It is the complex o f these two elements, that is called 
“fire.” If  there were another “fire” 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 o f these two elements that 
is derivedly named “fire” (ft—S f D p ' ( 3 5 8 a )

W hen it is said that smoke is the laksana o f fire, laksana is taken as 
a mark, a sign. Nâma and laksana are mutually dependent, and the per
ception of the laksana is the condition for the naming o f the thing.

First there is the perception o f the features of man or woman and then 
the name is given as man or woman. Laksana is the root and nâma is 
the. branch.18 (691b)
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Laksana is called nimitta or occasion with regard to its functioning as 
the occasion for the rise o f ideas and emotions.

W hen one sees with one’s eyes the (bodily) form one seizes with a 
bias (IBBx) (only) such characters that one likes and clings to them (ffii£ 
i f ) ; 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 (fS), i.e., occasions (for the rise o f passion).19 
(691b)

Laksana (II): Essential Character, Nature: Laksana meaning the sign or 
mark (accidental character) is distinguished from laksana meaning the 
essential character or nature (prakfti). In answer to a question regarding 
the distinction between laksana (character, f0) and prakrti (nature, ft)  
the Sdstra observes:

Some say, in their meaning (X # ) there is no difference, the difference 
is only in name. To speak o f prakrti is itself to speak o f laksana and to 
speak o f laksana is itself to speak o f prakrti. For example, to speak of 
the nature of fire is itself to speak o f its laksana o f heat, and to speak o f 
its laksana o f  heat is itself to speak o f its prakrti.

Some say, there is a little difference between prakrti and laksana. 
Prakrti refers to the essential nature (f§) o f the thing, while laksana 
refers to (the mark which is) the means to cognize it (bJ!&). For ex
ample, o f the Sakya-putra, prakrti is the acceptance and the leading o f 
moral life while the laksanas are the shaved head and the coloured cloth 
. . . O f the fire, heat is prakrti while smoke is laksana. The proximate 
is the prakrti while the distant is the laksana. There is no necessity about 
the mark that it should arise from the very nature o f the thing, while 
prakrti is the very essential nature o f the thing. Thus, a metal may bear 
the mark o f gold in appearing yellow in colour, while in essence it may 
be just brass. W hen the metal is burnt in fire or rubbed on stone, then 
it is known that it has not the nature o f 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 o f 
shame, becomes angry and frightful, then his true nature would come 
to light. Between prakrti and laksana there are these distinctions of being 
internal and external, proximate and distant, the first appearance and 
later revelation.20 (293b)

In another context speaking o f the ten powers (bala) o f the Buddha 
the Sastra draws the distinction between dhatu (nature) (tt) and laksana 
(mark) and says:

Dhatu is (the essence that is deepened by) cumulative cultivation 
(iii§) and laksana is (the sign or mark that is) bom  from dhatu.21

(239b)

Again,

Laksana becomes prakrti ($ttt) by cumulative cultivation. Take 
anger, for example. In the case o f a person who gets angry constandy, 
eveiy day without a break, anger itself would become his nature and so 
he would become ill-natured.

In some cases prakrti and laksana are different. For example, seeing the 
smoke one would recognize the fire; smoke is the mark o f fire, it is not 
itself fire; In other cases there is no difference between the two. For 
example, heat is the nature o f fire and it is also the mark o f fire.22 (528b)

Laksana (III) Determinate Entity: Laksana 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 laksana is dual, divided (—■ ;  all that is divided 
is a particular existent entity. All that is an existent entity is subject to 
birth and death.224 (661 c)
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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 Sdstra commenting on the above passage, 
says:

The things that constitute duality cannot be one without the other 
('RtffiBi). But common people speak o f them as two, (i.e. separate 
and independent) and so what they say is a perversion. . . . Whatever 
is a case o f seizing the laksana is a case o f faring in duality (ffitfBlif f t —).23 
(664a)

To seize the determinate (BXffi) is really to allow oneself to be misled 
by names; it is to imagine that different names mean separate essences; 
this is to turn relative distinctions into absolute divisions. W hen names 
are not seized as standing for separate substances, then they cannot be 
made objects o f clinging.

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

It is only in name (ffl.iT £1^) that the bodhi is spoken of. Even the bod- 
hisattva is spoken o f only through names . . . All these names (as well 
as the named) are born o f the complex o f causes and conditions and 
they are spoken o f only through derived names, thought-constructions 
( f f l« # m S f g £ t£ ) .23a (318a)

When a determinate thing is analyzed into its constituent elements by 
virtue o f the combination o f 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 o f 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 fire). 
But why? These elements are two while fire is one; one is not two and 
two is not one.

There can be no confusion (n )  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 (SI), then, 
having asked for fire one might get water. On account o f 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 bom in him the thought o f 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 (ftihJ®)
. . . And in that case there cannot be any definite knowledge o f fire 
<**J*n).

Therefore it should be known that fire cannot be found in any of 
these three zones. Fire is only a derived 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, combine and it is the complex o f these two elements that is 
called the bodhisattva. 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)?k (358a-b)

When we imagine the components to be separate and independent, 
we cannot get back to the unity o f 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 o f the aspects in the thing, as well as to 
the unity o f 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 
directly on the doctrine o f elements o f the Sarvastivadins who base their 
pluralism on the separateness of names and argue from their meaning
fulness to the reality o f the entities they stand for.25 Now the Sastra 
points out that the presence of a name need not mean the actuality of 
the thing named and the existence o f the name does not mean at all the 
reality or the self-being o f the thing named.

It is not proper to say that (the thing) is a reality (a substantial entity) 
just because there is the name (^T^iifcii).. . . Names are o f two kinds, 
true ( • )  and untrue (d^Jf), (or significant and non-significant). As an 
example o f the non-significant (non-connotative) name, mention may 
be made o f a grass called “cauri.” Now, the grass does not steal. It is truly 
devoid o f the character o f the thief and yet it is called by the name 
(which has the connotation) o f stealing. Again there are the non-signifi
cant, non-denotative) names lijce hare's horn, or hair o f the tortoise 
which do not denote anything actually existent. Although cloth is not 
unreal in the same sense as the hare's horn, still, (it has only a conditioned 
being); it is there when its causal factors cooperate and it ceases to be 
when they become dispersed. Again, take for example a forest or an 
army; things like these have names, but there are no substances (or 
things in themselves corresponding to these). (Again,) for example, 
the wooden image o f 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 find any substantial entity (R if) called “cloth.” (147b)

Again, the realists contend that the cloth is a reality for it has its 
characters and functions. A piece o f cloth is either short or long, coarse 
or fine; it has its colour; it has its causes and conditions; it has its produc-
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rion and destruction; and it has its consequences. So, they contend, 
cloth should be recognized as a real, substantial entity.

(Surely) the cloth can function as the condition for the birth of differ
ent thoughts and emotions in the minds o f the perceivers. For example, 
when one gets it, one feels happy and losing it one becomes sad. (147b) 
In reply the Sastra points out:

Things that act as conditions for the rise of ideas are, again, o f two 
kinds. Ideas arise from things that are true and they also arise from things 
that are false. The notions o f the objects o f dream, the moon in the 
water, the stump o f 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 o f ideas, (viz., whether they 
are real or unreal). Therefore, (being the condition for) the birth of 
ideas should not be taken as the (decisive) reason (for the reality of the 
objects seen). If the birth o f the ideas were itself the criterion for the 
reality of the object, then there should not be the further search into 
the nature o f the object whether it is really there or not (X'Fflkkfrfi'). 
Now the eyes see the moon in the water; the idea is bom that this is 
the moon. And if  that (moon) from which the idea o f the moon was 
bom were itself the real moon, then there would not be 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 o f cognition 
and as occasions for the rise o f thoughts and emotions, these cannot be 
adduced as reasons for their reality. But to mistake the unreal for the 
non-existent is again to swing from the extreme o f absolute existence 
to that o f 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

M O D E S  OF C O N V E N T I O N

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

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

Thus the Sdstra says:

(Determinate) being can be o f three kinds (iP& Hil): that o f rela
tional entities (ffi#iT), that of (complex things with) derived names 
(iK&ii), and that o f the subtle constituents (&%).

(The first kind o f being viz.,) that o f 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 o f a thing, then the thing is to one’s west, and vice-versa. The 
thing is one and the same and not different ( ^ ^ 7 ^ ) ,  and yet there 
are these distinctions o f “east” and “west.” All these (“long,” “short” 
etc.) have names but are devoid o f substantial referents, (if£iffn$lUr). 
Such names as these are called the names o f mutual relations (among 
actually existent entities). They do not stand for any actual entities
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(lfi£). Therefore these names are not like ‘‘fo rm /’ “smell,” “taste,” 
“touch,” etc. (which stand for actual entities, elements o f existence). 

(i47c)

It may be noted that the names o f 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 o f the relations that 
the latter bear to one another. The Sastra speaks in another context:

It is in reference to the birth and death o f elements, viz., skandhas, 
ayatanas and dhatus, that there is the derived name “time” (

); 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 o f the mundane truth.28 (65c-66a)

Speaking o f the modes o f convention the Sastra continues:

The being o f (complex things with) derived names is like (the name) 
curd (and what it stands for). “Curd” is (a complex thing) constituted 
o f form, smell, taste and touch; these four causal factors combine (and 
there is the complex thing) depending on which (Le., as referring to 
which) there is the name, “curd.” “Curd,” o f  course, is an existent 
thing, but its existence (W) is not o f  the same kind as the existence o f 
its causal factors (^IrHS^&W). It is unreal ($1) (dependent, derived 
being) and yet it is not unreal in the same sense as the hare’s horn, or 
the hair o f the tortoise, (which are just words without anything cor
responding to them). It is only through the combination o f  the (subtle) 
causal  ̂factors (there is the thing and as its designation there is) the name 
“curd.” The same is the case with “cloth.” (Tlie same is also the case 
even with the person, the individual).
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(As to the being o f the subtle atomic elements like form, smell, 
taste and touch,) these siibde elements combine and there are the subtle 
particles o f hair. Through (the combination of) the subtle particles o f 
hair there is the hair itself. Through (the combination of) several hairs, 
there is a lock o f hair. And through the collections o f locks o f hair there 
are threads and from the threads there is cloth. From cloth there is the 
ready made dress. Now, in the absence o f the particles of hair there 
would not be the hair; in the absence o f the locks o f hair, there would 
not be the threads; in the absence o f the threads there would not be the 
cloth, and in the absence o f  the cloth there would not be the ready-made 
dress. (147c)

But are the subde elements, being ultimate in analysis, themselves 
real? Speaking o f the “subdest” as only a name imposed, the Sastra 
says:

The “subtlest” has nothing (substantial) as its referent. The name is 
simply imposed (on what is conceived by some as the subdest) (:£#$$£ 
^£@ ¿,£1); because gross and subde are only relative terms. From the 
standpoint o f something “gross,” there is something “subtle;” but this 
“subde” thing itself has still subder elements (as its constituents and 
there could be no end to this division). (147c)

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.)27 (148a)

Stripping bare the true being: (1) The three modes of convention: To strip 
reality bare o f the veils o f confusion consists not in the literal destruction 
or even abandoning o f things o f mundane existence but in giving up 
one’s false imaginations in regard to the true nature o f things. It is a 
progressive deepening o f one’s comprehension o f reality. Correspond
ing to the grossness or subdety o f the conventional entities that become 
objects o f clinging under ignorance, the Prajñápármitá-sütras give two 
accounts o f this stripping bare. These are really accounts o f conventional
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modes o f being meant to be o f help to one in giving up one’s false imagi
nations about the true nature o f 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 o f convention (prajnapti) that 
are mentioned here stand for the kinds o f conventional entities to which 
people at different levels o f understanding cling as ultimate and uncondi
tioned.

Speaking o f the kinds o f convention, the Éâstra says:

The subtle elements like the five skandhas are the kinds o f entities 
designated by (the convention called) dharma-prajnapti (ifei&SiiStl). It is 
the complex entity constituted o f these subde elements that is called the 
individual. It is the combination o f many single bones that is called the 
skull. It is the combination o f the roots and branches, leaves andtiowers 
that is called the tree. This is (the kind o f convention called) avavàda 
(§:)—prajnapti. By means o f these names (individual etc.) the characters 
o f  the two kinds o f (constituent) elements (viz., bodily and mental) are 
seized and spoken o f as the two (basic) kinds (that constitute the compo
site entity called the ego). This is (the kind o f convention called) nàma- 
sahketa —prajnapti.

Again, it is by a combination o f the many subtle elements that a gross 
thing is bom. Take, for example, the gross physical thing; it arises as 
the result of the coming together o f many subtle physical elements. This 
is dharma-prajnapti because from (the combination of) certain things cer
tain other things are bom (#£?£#&). W hen these gross things combine, 
there is (again another composite thing bom, as referring to which) 
there arises yet another name. W hen the capacity to illuminate and .the 
capacity to burn come together (there arises the complex thing as the 
designation o f which) there arises the name “fire.” (Here) based on 
nàma and rüpa (which are relatively basic elements) there is the “indi
vidual/* Nàma and rüpa are (the basic, constituent) elements; “indi
vidual” is a derived name. This is avavâda-prajnapü. It is called avavàd
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because here “nama” is seized and (rrupa” is seized 
At the end o f many names, yet other names arise, e.g., at the end o f the 
names “rafter,” “brick,” etc. there arises yet another name, “house.” 
At the end o f the names “roots,” “branches,” “leaves” and “flowers,” 
there arises yet another name, “tree.” This is namasahketa-prajnapti. 
(358b-c)

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

First denies the ndma-sanketa-prajiiapti, and reaches the avavada- 
prajnapti, then he denies the avavada-prajnapti, and reaches* the dharma- 
prajnapti, and lastly he denies the dharma-prajfiapti and reaches the uni
versal reality (SdKSSTfBi). The universal reality is tht  prajndpdramita 
itself, devoid o f all names and determinate essences.28 (358c)

In other words, it might be said that common people cling at the level 
o f gross things; further penetration by analysis puts one on the level o f 
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 o f logical entities (like the dharmas o f the 
Sarvastivadins), the separate minute elements which one arrives at by 
logical analysis o f concrete experience. Even the last are as much open 
to clinging as the other two kinds. It is by realizing that even the subtlest 
o f things that one arrives at by analysis are not ultimate in reality that one 
becomes free from one’s clinging to the products o f analysis. The philo
sophy o f sunyata 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 o f things, the ultimate reality, is contained in 
another account o f the Prajndpdramita, viz., that of the three kinds or 
levels o f laksana, essential nature. It consists in starting with the laksana 
o f  the complex, conditioned things, passing through the subtle elements
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o f analysis, and reaching finally the ultimate reality, the indeterminate 
dharma by a progressive deepening o f one’s insight into the true nature 
o f 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 itself.

Thus the èâstra says:

Laksana (essential nature) is o f three kinds: that o f the derived names 
(and the composite things designated by them), that o f the 

subde (constituent) elements (fëfâ) and that o f the indeterminate 
(dharma) (Siffiffi). (The first kind, viz.,) the laksana o f derived names 
refers to (the determinate essences o f the composite) objects like cart, 
house, forest, army and individual. On the complex o f 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 names (and dependent en
tities) and gives rise to all afflictions and deeds.

(The second kind), that o f the subtle constituent elements (stands 
for) the subtle elements like the five skandhas, the twelve ayatanas and 
the eighteen dhàtus. All (these) are seen as real when seen only with the 
eyes o f flesh. But when seen with the eye o f wisdom, they are known to 
be unreal. Therefore even these subtle constituent elements are unreal 
and the words (that speak o f 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 (^iSffi) (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 kinds is given up (SÎÉHÇËfBéfc ĵMfS). 
W hen 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 
o f (specific) nature (3£tt) is to be devoid of (specific) character. To be
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devoid o f specific character is itself to be eternally devoid of
(all determinate) essence. To be devoid o f (all determinate) essence 
is itself to be identical (IrI) with dharma-dhatu, tathata, bhiitakdti (i.e., the 
ultimate reality).29 (495b)

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

“To speak is to determine” (^l^iPftW tS);30 and yet, the determinate 
is not exclusively so. A collection o f bare particulars is not even con
ceivable: To cling exclusively to the determinate is to deprive life o f its 
richness and dynamism, while to cling exclusively to the indeterminate 
is to reduce it to the level of the determinate and divest it o f all its mean
ing and relevance to the dependent and the contingent.

“Salaksana (determinate) is one extreme, alaksana (indeterminate) is 
another; to reject these two extremes and to fare on the Middle W ay 
is the true nature o f the Buddha.” (492c)
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CHAPTER i n  

I G N O R A N C E  

Section I

N A T U R E  A N D  F U N C T I O N  O F  I G N O R A N C E

Nature of Ignorance: W e have already noted that even the ignorant has 
the sense o f the real. But in him the sense o f the ground o f 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 o f his does not alter the true nature o f things; and this un- 
alterability is the only hope for man, although ôf this he may not be 
always aware.1 The Prajnâpâramitâ-sütras emphasize the fundamental 
truth that the true nature o f things ever remains the same, unaffected 
by our imaginative constructions, and convey this truth by the illustra
tions o f illusion.2 W e may note here a few points about illusion and its 
cancellation.

(I) W ith the cancellation o f 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 o f the imagined is cancelled 
as false in the light o f 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 o f our uncritical belief in regard to things.
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W hat was once conceived to be real is now realized to be unreal.
(Ill) W ith the realization o f the falsity o f 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 o f division between the “self” and the “not-self,” the subjective 
and the objective, is rejected as untrue.

Defining ignorance, the Sütra says:

All things are devoid o f substantiality (Sii£M0rii) ; they so exist that 
they are not absolutely existent. This (non-substantiality o f 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 o f ignorance and the thirst o f passion 

give rise to perversions and imaginative constructions 
(^fL^SU). This is called ignorance. These people get bound by the two 
dead-ends; they do not know and have not seen the truth o f the non
substantiality o f things and so they give rise to imaginative construc
tions in regard to all things and cling to them (fêÎS^^H 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 
spheres, viz., the realm o f 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” (HF#). . . . Because they 
lack the power of skilfulness, they give rise to imaginative construc
tions and cling (to things).4 (374a-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 o f  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 o f ignorance give rise to 
perversion in regard to everything. In regard to the imperma
nent they give rise to the thought o f permanence. (171c)

This power o f ignorance to generate perversion is compared to the 
power o f 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 afflictions (klesas) headed by ignorance, people give rise 
to perversion and (thus to) crooked (thoughts and emotions) in regard 
to the true nature o f things (298c)

The passage which we have quoted above as defining ignorance 
(374a-b) makes out that it is 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. W hen the mind lacks the comprehensive 
awareness o f the complete nature o f 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 o f things consists in realizing that all things are sunya, relative 
and non-substantial, conditioned and changing. This comprehension 
lies at the root o f the skilfulness o f the wise.

(II) Error in regard to the ultimate truth: If this comprehension o f things 
as conditioned and non-substantial be taken as itself the comprehension 
o f their ultimate truth, this again would be a case o f clinging. This is a
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case o f imagining that the conditioned nature o f things is itself their 
ultimate nature, that everything is absolutely conditioned 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 bhutalaksatta, the true nature o f things, as it would be ab
solutely different and completely separate from them. This is an error 
not in respect to the mundane nature o f things but in respect to their 
ultimate nature. This is also a case o f the error o f misplaced absolute
ness, for, while the conditionedness o f the conditioned and the con
sequent diyision between the conditioned and the unconditioned are 
alike conditioned, they are here mistaken to be absolute and ultimate.

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

Thus the Sastra says:

As ignorance and other kleias enter (and hide the truth of) things 
one misses their true nature; as one misses their true nature one’s under
standing o f them becomes crooked and not straight. W hen the wise 
banish ignorance then the truth o f things shines once again. For example, 
the thick dark cloud covers up the nature o f akasa which is ever pure by 
nature. But when the clouds are blown away then the purity o f akasa 
shines forth once again. (334a)

The Buddhas by virtue o f their power o f great merit, wisdom and 
skill, remove the perversions in the hearts o f the common people and 
enable them to comprehend the svabhava-iunyata (the ultimate reality) 
o f  things. Akasa for example is ever pure by its very nature; dirt and 
darkness do not soil it ('Fifi&H!). But sometimes with the blowing o f 
the wind the clouds screen it. The common people simply say that akasa 
has become impure. But when the fierce wind blows once again and 
removes the clouds, people would say that akasa has become pure. But 
in truth akaia neither became dirty nor clean. Just in the same way do 
the Buddhas, by the fierce wind o f their teachings o f the dharma, blow
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away (from the minds o f the common people) the screen o f the clouds 
o f  perversion enabling them to get (back to) the (original) purity. But 
in truth, the ultimate nature o f things itself neither (becomes) impure 
nor clean.7 (698b)

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

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

If it is said that things are seen to be existent (purely) out o f 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 o f perversion? (171c)

Even in a dream cognition is not devoid o f an object, although it 
cannot be taken as true beyond the state o f the dream. Those w ho 
argue that dream objects are as real as the objects o f 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 o f 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 object and how, 
in that case, it could be that the dream objects are unreal, the Sastra 
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 o f dream, 
as they are private and inconsistent with the objects o f normal, waking 
experience which is open to all. Thus the Sastra says:

(In dreams) we see things that (are inconsistent with the things o f 
waking experience and which therefore) should not be seen (as true) 
(^JSjlffDj?,). 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. O n account o f the confusion 
in the mind (W'frSifc) 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 o f  confusion, one sees that one’s body itself flies in the sky. 
It cannot be that the objects seen in the dream are false (^#£iftil). (For, 
is it not the very objects which we see in waking experience that 
constitute the objects in dream?)8 (103c)

There is no doubt, says the ¿astra, that there is the human head 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 o f  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. W hat 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 o f space, the end o f the regions, the 
end o f time, how can this be true? W here 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 we judge that in a 
dream we experience as existent the things that are truly non-existent 
we are judging the dream-state from the standpoint o f 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 o f sense objects (as substantial entities), still, out o f one’s own 
thought (aided by) memory, there arise (the diverse
kinds of) things (that serve) as objects 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 o f reality, all the same, (they are objects o f experience), they 
are heard and seen and known. (104a)

The things that are illustrated as illusory are indeed objects o f experi
ence, but they are not real and self-existent; there arises the sense o f 
reality in regard to them only in the mind o f the uncritical, who, in 
accepting these things as real and self-existent, allow themselves 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 o f these.

(When for example) the ignorant (hear an echo) they would say that 
(inside the cave there, is actually) a person making the sound. But the 
wise understand within themselves that this sound which is an echo is 
not produced b) any person (inside the cave). The sound that emerges
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from the cave arises only on account o f the contact (of the first sound 
with the cave) and only thus derives its name, echo. The echo is sunya, 
devoid o f 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. W hen the image disappears, it 
breaks the mirror to pieces (out o f rage), but attempts 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 
realized the W ay. (104c)

The wise and the ignorant: W hile 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 o f things, but everyone can improve 
his own conception o f them. This is the idea that is sought to be set 
forth in the several illustrations o f illusion.

The sharp in understanding grasp (without difficulty) this (central) 
idea o f the Buddha’s teachings, but those whose power o f grasping is 
blunt give rise to clinging at every step. They cling to words and names. 
If they hear o f 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 Nirvana), where the 
entire course o f words stops, even there they cling. As their own 
mind is impure so, even the noble truths that they hear they mistake, 
seizing them in an impure way. W hen a person with his eyes covered 
with a coloured screen perceives the pure crystal, the sphatika, even there 
he perceives only the screen o f 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. (7220-7230)

In reference to the elements (like the sense, the object and the contact 
o f sense with object that arise by way o f conditioned origination) one 
gives rise to all kinds o f klešas and sinful deeds as a result o f one’s per
verse thoijghts. But in regard to these very elements one who has the

9 6



IGNORANCE

right thought (and right attitude) gives rise to elements o f merit (that 
are o f help to him in his way-faring).9 (364c)

Difference, distinction, is essential to the mundane nature o f things, 
where everything is a specific, determinate entity. The course of the 
world is an organic unity o f 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 o f things can be rightly conceived; one 
then fails to realize the good that the world is capable o f 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 undivided 
dhartna, ever increases his potency for good from the very beginning 
up to the end o f his wayfaring. There is no mixture o f 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 Nirvana.9® (644c)

W hen the Buddha specifies things and their relations, when He 
speaks of the conditioned entities and their ways o f working, He is not 
violating the ultimate nature of things, for He is aware o f 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 o f the beyond 
cling to the determinate while the wise have no confusion about 
things.10
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Section II

T H E  SE N S E  OF “ I ”  A N D  T H E  FALSE 
SE N S E  O F  SELF

The rise of the sense o f“! ” : The sense o f “l”11 implying by contrast the 
sense o f “not-I” naturally belongs to the world o f the determinate. 
But the uniqueness o f 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 o f self is due to self-conscious 
intellection, but the falsity in the false sense o f self is due to ignorance. 
The sense o f self or the sense o f “I” , according to the Sastra, is the reflec
tion o f the unconditioned reality in the conditioned self-conscious intel
lect; it is the sense o f the real in man.

X

The moon is really in the sky, but the image appears in the water 
The rhoon o f the universal reality is in the sky of 

tathata, dharma-dhatu, bhutakoti, while (its reflection, the sense of) “I” and 
“mine,” appears in the water o f the minds o f men and gods.12 (102b)

The sense o f “I” in its true form is the sense o f 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 o f 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 there is a bright light; when there is 
no light there is no shadow. Similarly, when the klesas, afflictions, and
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the samyojanas, factors o f bondage, (products of ignorance) obstruct 
the light o f samyagdrsti (or prajnd), then there arise the shadow of “I” 
and the shadow o f all other things. (104a)

Moreover, it is in a still sheet o f water that the image o f the moon 
becomes visible. It is not visible in disturbed water. In the heart that is 
stupefied by ignorance, there become visible the sense o f ego, the sense 
o f pride and the consequent factors of bondage. But, when the water 
o f the heart is beaten and disturbed by the staff o f true wisdom, then 
the ego image (and the pride image) do not appear. (102b)

It 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 o f “I” comes to be applied exclusively to the object with which 
the self, viz., the self-conscious intellect has identified itself. And with 
this identification o f the intellect with the specific object, the ultimate 
meaning o f 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 o f this sense o f uncon- 
ditionedncss 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, o f which it is 
actually devoid. And thus there arises the clinging in regard to every
thing.13

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 self- 
conscious principle, itself comes to be considered as internal. Thus 
there arise the distinctions o f self and other, internal and external. While 
these distinctions belong to the very essence o f 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 o f the principle o f intellection, viz., the tendency to unify
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but now in terms o f “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 o f “I” there arises the sense o f “mine.” W ith the rise 
of the sense of “I” and the sense o f “mine/* 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 o f wisdom but out of madness 
and perversion. Therefore they are called (the products of) stupidity. 
These three poisons o f greed etc. are the root o f all klesas.14 (286c)

The false sense o f “I” and the consequent sense o f 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 o f the elements 
within the complex entity, i.e., in regard to each o f the five skandhas.

Owing to the power o f the false .sense o f self, one sees the self in four 
ways, viz., that “rupa is I,” “rupa is m ine/’ “in me there is rupan and 
“in rupa there is myself/' (Similar kinds o f views arise even in regard 
to the other four skandhas) . Thus there are altogether twenty kinds o f 
false sense o f self. W hen one realizes the awakening to true wisdom, 
then one understands the falsity o f these.15 (103c)

Kinds of self-reference: the sense of “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 o f individuality. It becomes the wrong notion when it functions 
under ignorance. Functioning under the light o f knowledge it would 
be the unerring sense o f self. The sense o f “I” is at cross roads, it has 
a double reference. It shares at once two orders o f 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. W hat makes 
che difference is the continuation or the extinction o f the perverting force
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o f ignorance. Satkâyadrsti is perversion at its root. This is to be dis
tinguished from the unerring sense o f self.16

The sense o f “I” is not in itself false, although it belongs to the world 
o f  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 real 
nature o f one’s being, is only one side o f the sense o f “ 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” 
o f the being; the life o f the being consists in the life o f this entity with 
which it has identified itself. From the standpoint o f 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 
o f a specific center o f experience as its own. This is the very way in 
which one brings forth one’s hidden potencies to manifestation; ap
propriation o f experience through the sense o f “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 o f “I.” Every
one has his own self (different from the self o f others) in which he is 
interested and it is for the growth and fulfilment o f this self o f his that 
everyone works. And the sense o f “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 o f its working, again, as a reference to the 
specific determinate entity, the body-mind complex as “I,” the sense 
o f  self admits o f different kinds. Firstly, there is the sense o f self with 
the understanding in regard to the specific empirical self as neither 
exclusive o f other selves nor anything ultimate and absolute; this is 
the unerring sense o f “I,” which comes with mature self-consicousness 
in which one is not blind to the meaning o f the sense o f the beyond, and 
therefore in which there is not the clinging to the determinate self either 
as absolutely determinate and therefore totally different from the undi
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vided being or as itself an eternal independent substance. The wise use 
the sense o f self and live their individual lives but ever keeping free from 
the error o f 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 o f 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 o f the notion o f 
“I," the body-mind complex, may be conceived as itself independent 
and ultimate; o f 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 o f things, 
but even in regard to their mundane nature. For this is an imagination 
o f ultimacy in regard to that which is in fact determinate. This is the error 
o f misplaced absoluteness carried to its completion.

Strictly it is the last that is the complete form o f satkdya-drsti, the false 
sense o f self, the error which is the root o f all errors. It is a drsti (view) 
in which the complex, conditioned entity (kaya) is imagined 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 o f 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 
o f absolute exclusiveness in regard to the “I," i.e., the entity that con
stitutes the object o f the notion o f “I,” and then the same notion of 
absolute exclusiveness is imagined in regard to every other thing. Thus 
each o f the divided entities is itself imagined to be absolute and exclusive 
of all the rest. It is this imagination o f absoluteness and exclusiveness in 
regard to the things which are in truth determinate and relative that 
lies at the root o f all error and evil. This imagination is precisely the way 
in which ignorance works. In respect to the mundane truth, where all 
things are rtdma and laksana, there is the error o f 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 o f all things, there is the 
error o f entertaining the notion o f division and determination. This is 
the same thing as imagining, “I shall realize Nirvana, Nirvana shall be 
mine.” For, here there is the entertaining o f the notion that the “I” 
is one thing and Nirvana is another. To take this notion seriously is to 
split the undivided being into “I” and ‘‘Nirvana,” into the realizer and 
the realized, subject and object. Even here one falls short o f the truly 
undivided.

The unerring sense of “I ” : The wise use the sense o f “I” unerringly, 
non-clingingly, i.e., not entertaining the notion o f a 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 o f “I,” the Sàstra says:

Although the disciples o f the Buddha understand (the truth in the 
teaching of) “no I,” still, they speak in terms o f “I” (and “mine”) 
following the mundane way (fêSfSïfeüftïfè); it is not that they entertain 
the notion o f a real I-substancc (^îtffeül). This is like buying the copper 
coins for the gold ones; no one laughs at it for that should be the very 
way o f business. The use o f “I” is also like this. Even in regard to the 
things that are really devoid o f self-hood, the “I” is still used; this is in 
line with the way o f the world. There should be no difficulty here. 
(64a)

Further, the course o f talk in the world springs from three roots: 
perversion (35 JL), pride (IS) and names (or concepts) O f those,
(the first) two are impure and (the last) one is pure. The common man 
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 o f things and 
not violating it, they yet carry on their discourse by the use o f names 
or concepts in keeping with the mundane truth. They do this with the 
intention o f removing the perversion prevalent in the world, and they
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do not quarrel. So they abandon the two roots o f worldly discourse that 
are impure and use only the one that is pure. The Buddha and His dis
ciples use the sense of “I” in keeping with the ways o f the world. And 
there is nothing wrong in it. (64a-b)

Names or concepts as well as their root, the principle o f self-con
sciousness, are in themselves pure; they can be either rightly used or 
misused.17 The root o f our misuse lies in our ignorance. The basic error 
is* to cling to the determinate as itself absolute. This holds good as much 
in the case o f the affirmation of “I” as in its negation. The wrong affir
mation o f “I” i$ its absolute affirmation, the affirmation that the “I” as 
the principle o f 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 name, as a relative concept. 
A non-clinging affirmation o f individuality is the one in which it is not 
affirmed as absolute but recognized to be relative and a non-clinging 
denial o f “I” is the one in which the sense o f “I” is recognized as a 
derived name, a relative concept, but is denied to be ultimate and 
underived. The Éâstra says that even in their teaching o f no “I” and 
“mine” (the Buddha and) His disciples do not cling to this determina
tion o f no “I.”

To him who would cling to thfe determination o f 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 o f 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 
sünya, akincana, (even) in regard to this they* remain non-clinging at 
heart. They do not cling even in regard to the universal truth o f things, 
how much less to the things that are devoid o f self-hood. Therefore, 
there should be no difficulty o f this kind, viz., as to how they can speak 
in terms o f “I” (and “mine”).18 (64b)

W hen the sense o f “I” refers to the mundane nature o f 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  it is re
cognized that the individual is sutiya, essentially conditioned and 
derivedly named. If  one keeps this truth in mind, then there is no diffi
culty in understanding how the Buddha has sometimes taught o f self 
and sometimes o f no self. Thus the Sastra says:

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

The teaching o f no T* is o f two kinds: the one in which there is the 
seizing of the determination o f “no I,” clinging to the denial of “I,** 
and the other is the denial o f “I” while refraining from seizing “no I” 
and keeping free from (turning it into a drsti by) clinging to it. (In the 
latter case) one naturally gives up (all clinging). The first kind of no 
“I” is an extreme, (a case o f exclusiveness) while the second one is the 
Middle Doctrine (the non-exclusive way). (253c)

Section III 

T H E  FALSE SE N SE  OF SELF

The false sense of self as the root of afflictions and drstis: Trsna as the 
origin o f kleh stands for thirst, passion, as the root o f seizing and cling
ing. Klesa is the painful state o f emotional conflict which results from the 
failure to fulfil the thirst, from the disparity between the expected and 
the realized. Ignorance, functioning again through trsna,, gives rise to 
drsti, 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 drsti have their origin in the 
false sense o f self, the root-error.
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The common people, out o f ignorance and perversion, and (the con
sequent) seizing o f the determinate (as ultimate) give rise to all kinds of 
klesas viz., trsna, etc.; from these in turn there arise the different kinds 
o f deeds, leading to different kinds o f bodily existence and the experi
encing o f different kinds o f pain and pleasure. For example, the silk
worm emits silk from within itself and becomes caught within it, and in 
consequence suffers the pain o f being boiled and burned. (This is just 
the case with the ignorant). But the wise with thevpower o f their pure 
wisdom analyze and distinguish everything, root and branch, (and find 
that) all things are sunya (non-substantial). In order to help all people, 
they speak to everyone about the nature o f the objects o f their clinging, 
viz., the five skandhas etc. They tell them: “You have yourselves given 
rise to all this simply out o f your ignorance, and having yourselves 
given rise to them you yourselves cling to them ( l i f^ ^ S ) .20 (294b)

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

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

. . .  O f all that they do, passion, greed, is the root. Simply being shrouded 
by passion, they give rise to the clinging mind. (61 ic)

Craving is the root o f 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 (Iffl'MStBifeiF). From clinging there 
arises attachment (rdga) ( W f ® ) .  Due to attachment they pursue the 
five kinds o f the objects o f desire. Due to this pursuing o f the objects 
o f 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 o f things. There
fore, at the end o f 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 o f birth 
and death. Thus they revolve for ever in the six states of existence 
(thus making the cycle) that knows no end.22 (720a)

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

The root o f suffering is clinging, the root o f clinging is craving, and 
the root o f craving is ignorance.

The false sense of self as the root of drstis: In regard to understanding, 
ignorance working through the false sense o f self generates in us the 
belief of limitlessness in regard to the specific concepts or determinate 
conceptual systems. W e select from out o f the presented only the aspects 
o f 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. W e 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 back 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 o f 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 o f (complete) self-possessedness o f things to 
the extreme o f absolute devoidness o f selfhood. The extremes are com
pletely exclusive o f each other: either wholly being or wholly non- 
being, either wholly self-possesSed or wholly devoid o f selfhood. While 
the intellectual analysis o f the presented content into its different aspects 
is conducive to and necessary for a comprehensive understanding, 
analysis 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 o f things, become extremes.

If one would (exclusively) see the arising and enduring o f things, then 
that would (result in) the wrong view o f the absolute existence o f things.
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Again, if  one would (exclusively) see the decaying and perishing o f 
things, then that would (result in) the wrong view of negativism. People 
in the three realms mostly 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 as absolute. 
Thus we find the Sastra giving accounts o f several kinds o f 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 prajñápáramitá. 
Similarly permanence 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, undefiled is another; 
mundane is one extreme, transmundane is another. The same is the case 
with all forms o f duality. (All these could be turned into extremes when 
exclusively embraced). Ignorance is one extreme, extinction o f igno
rance is another; birth and death is one extreme, cessation o f birth and 
death is another; that all things are existent is one extreme, that all things 
are non-existent are anothe^. Abandoning these two extremes to fare on 
the Middle W ay, this is prajñápáramitá. Bodhisattva is one extreme, the 
six pármnitás is another; the Buddha is one extreme, the bodhi is an
other. Abandoning these two extremes to fare on the Middle Way, this 
is prajñápáramitá. To put the matter briefly, the six internal senses are 
one extreme, the six external objects are another; abandoning these two 
extremes to fare on the Middle W ay, this is prajñápáramitá. That this 
is prajñápáramitá is one extreme; that this is not prajñápáramitá is an
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other extreme; to abandon these two extremes and to fare on the 
Middle W ay, this is prajnapdramitd. (37oa-b)

The false sense o f self gives rise to the extremes o f etemalism and 
negativism and breeds through them all the other wrong views con
cerning the world and the individual. They have all as their essential 
nature the seizing o f 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 o f 
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 o f con
flicting views, or in scepticism and agnosticism. Speaking o f the false 
sense o f self as the root o f all these views, the Sdstra says:

Although each view has its own distinctness, the false sense o f self 
is the root (of all other false views). People, out o f ignorance, give rise 
to the false sense o f  self in reference to the five skandhas which are sunya. 
W ith the false sense o f 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 etemalism,. and the view that the person does not move on would 
result in negativism. Holding negativism, if one would (blindly) indulge 
in the pleasures o f the present life, cling to the five kinds o f objects o f 
desire, and take the sinful deeds as themselves the best, then there results 
the false view o f drsti-pardmarsa. On the contrary, if one would hold to 
etemalism, 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 o f silavrata-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-dfsti. Dwelling in the^e 
five kinds o f 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. Therefore it is said that satkdya- 
drsti comprehends all the sixty-two kinds o f drstis2i (607b)

If one avoids these extremes of absolute existence and absolute non
existence, one will realize the Middle W ay, the true view o f the nature 
o f 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 (S) the two extremes and teaches the Middle 
Way, viz., the way of neither duality nor non-duality; “duality” here 
means the particular, unique natures o f all things (conceived exclusive
ly), and “non-duality” means the one (universal) nature o f sunyata 
(again conceived exclusively). Here by means o f 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 itself be exclusively embraced). (727a)

n o



CHAPTER IV  

I G N O R A N C E  A N D  K N O W L E D G E

Section 1

I G N O R A N C E  A N D  K N O W L E D G E

Ignorance is 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 o f reference; and the giving up 
o f  it would be devoid o f meaning.1 Besides, then, it would not have 
any nature or function o f its own.

Speaking of the nature o f ignorance, the Sastra quotes a Sutra,2 in 
which the Buddha tells a then that ignorance is not an entity (with 
an independent nature o f 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 
o f its own called ignorance. The then asks the Buddha as to how, in that 
case, it could be said that “the samskaras (the formative forces in the life 
o f the individual), depend on ignorance,” and that “the entire mass o f 
suffering (duhkha) thus comes into existence.” How can there be a 
tree without any root? The Buddha replies that although all things are 
in truth devoid o f substantiality, because the common people have not 
heard and have not known this true nature o f things, they give rise to 
all kinds o f klesas in regard to these, and the klefas give rise to deeds and 
the deeds, to birth in the next span o f life; but in these there is no element 
that is really, in its own right, ineradicably, o f the nature o f producing 
klesa ( M i f T h i s  is like the magician producing the things o f 
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, o f which it could be said that it has a real being. All the same 
the magically created things are undoubtedly objects o f experience; 
and they do indeed produce the various feelings o f jealousy, pleasure, 
etc. But how could it be that although they do not have any real being, 
they are all the same capable o f functioning as objects o f experience 
and capable of giving rise to pleasure, etc.? The thert tells the Buddha:

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

Such is the nature o f ignorance too. Although, o f it, it cannot be 
(said) that it is inside or outside, . . . although it is devoid o f any 
ultimate nature o f its own (¿fcMJftt), . . . still, ignorance does indeed 
function as the condition for the birth o f the samskaras . . . W hen the 
magical power o f creation ceases, the magically created objects also 
come to an end; (even so) when ignorance comes to an end, (the pro
ducts o f ignorance), the samskaras (etc.), also come to an end.3 (102a)

Ignorance is indeed a power that creates objects o f 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 o f all mundane 
entities, itself being in fact “the root o f 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 o f misconstruction. 
While ignorance, when realized as ignorance, has itself 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 
o f things which is their mundane nature need not itself be bound up 
with ignorance. The mistaking o f the conditioned as itself the uncondi
tioned pertains not to the continuation or the extinction o f the objects 
o f experience, but to one’s belief in regard to their reality or unreality. 
It is not that even with the realization o f the ultimate truth the mundane 
things necessarily disappear; they continue to appear but the wise do
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not entertain the notion o f ultimacy in regard to them, nor do they 
entertain the notion o f any ultimate division between the determinate 
and the absolute.

The ultimate nature of ignorance: The sense o f the real is our ground for 
cancelling illusion; it is made more vivid by the revelation o f the falsity 
o f our beliefs. And it is only in the case o f one who is aware o f 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 o f 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 o f 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 o f knowledge. 
The wise institute devices whereby they bring the meaning o f certain 
cases o f disillusionment to bear upon the entire network o f ignorance 
in which the common people are caught. They thus enliven in them the 
sense o f the real, reveal to them its true meaning and help them to 
realize the true nature o f things.4

The extinction o f ignorance does not leave us in a blank; it is not 
an act separate from the arising o f knowledge. The two are simul
taneous; they are two different sides o f the same act, two phases o f one 
principle. The Sastra 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 o f the determinate and 
Nirvana, the unconditioned reality.

W hen the myriad streams (flowing in myriad different places), each 
with its own colour, its own taste, enter the great ocean, they blend and 
become o f one taste and derive one name. In the same way, stupidity 
and wisdom enter prajhdpdramitd and blend and become o f 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 prajňápáramitá, they blend 
and become o f one essence. W hy is it so?

Because prajňápáramitá is by nature completely pure.
Moreover, the real nature o f stupidity is itselfprajňá. But if  one would 

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

W hen one first enters the W ay of the Buddha, then there is the 
distinction that this is stupidity and this is wisdom. But later, when 
one's penetration gradually becomes deep, then, (at last), there would 
be no difference between stupidity and wisdom. (32ia-b)

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

Ignorance would just become knowledge itself (SPB̂ ifeW) (for it is 
then seen to be in its ultimate nature) the universal reality (bhutalakfana), 
the bhutakoti, itself. (697a)

Even o f the ptoducts o f ignorance, the true nature is purity, which 
is another name for the ultimate reality, the undivided being. So the 
Sutra says:

(In its ultimate nature) ignorance is purity itself; and so even the 
satnskáras (etc., the products o f ignorance) are (in their ultimate nature) 
purity itself.6 (505b)

Commenting on this, the Šástra says that the Buddha is speaking here 
about the ultimate nature o f the three elements o f poison, which as 
lewdness etc., owe their being to ignorance, while in their ultimate 
nature they are purity itself (H$)p[£ftf?^).7

This holds good even o f the mind, the belt-conscious principle of 
intellection, the centre o f personality, as well as o f 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 o f the mind with pas
sion or the mind devoid o f passion? (543 b)

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

Section II 

K I N D S  OF  K N O W L E D G E

Prajña as reality and prajña as knowledge: Prajña as knowledge is to be dis
tinguished from prajña as realky. Prajña as reality is the„ unconditioned 
dharma, the undivided being, the unnameable that is yet spoken through 
names.

Prajñápáramita .is the real nature o f all things, the undeniable, inde
structible dharma. W hether there is the Buddha or there is not the Bud
dha, this real nature o f things eternally is. This eternal nature o f things 
(dharma-sthana) is not any thing made by the Buddha (or any one else).* 
(370a)

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

Prajňá as the ultimate principle of knowledge and prajňá as the act of know
ing: Prajňá as knowledge is significant only in reference to the world 
o f the determinate, where there is the distinction o f knowledge and 
reality, o f knowing and being as well as o f knowledge and ignorance. 
According to the Sástra, prajňá as knowledge can be distinguished into 
two kinds which can be called the eternal (substantial) and the func
tional (impermanent). While the eternal prajňá is the ultimate reality 
itself only derivedly called prajňá, i.e., as contrasted with the “objective” 
world o f relativity and change, the functional prajňá is the function o f 
the mind, the self-conscious intellect contrasted with ignorance and in 
regard to the objective reality which it confronts.

There are two kinds o f prajňá. The one is the eternal prajňá. The other 
is (the impermanent prajňá) which functions along with the five pára- 
mitás. (The latter is) the functional prajňá-páramitá (íffljféíržfcSS®) 
(while the former could be called the substantial or the stable prajňá).
. . . The functional prajňá can put an end to the darkness o f ignorance, 
and can fetch the true (eternal) prajňá. . . .  In the eternal prajňá (the 
undivided reality) there cannot be found (even the distinction of) igno
rance and knowledge. (521b)

The eternal prajňá is the ultimate, permanent principle o f knowledge 
which is the “eternal light in the heart of man.” The prajňá itself ever 
remains unextinct while the particular objects arise and perish. It is the 
permanent principle in the light o f which alone the critical judgement 
o f things as impermanent is meaningful. Nothing, not even Nirvana
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(as set against samsdra), can claim absoluteness in the light o f the criti
cism instituted with the principle that the ultimate reality is the undi
vided being.

The prajnaparamita (the ultimate principle o f knowledge) can cancel 
all things, it can cancel even Nirvana; it straightaway transcends all 
things, unimpeded. (While all things perish) the power o f 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 
Nirvana, even that the power o f wisdom can deny. (But prajnaparamita 
itself remains undenied).9 (449b)

The functional prajfia is really the act o f knowing which can be said 
to  consist of I) analysis, II) criticism and III) comprehension.02 These 
acts o f knowing, as modes o f the power of prajfia > have their ground in 
the permanent principle o f knowledge.

The knowledge of the unconditioned reality: The act o f 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, prajfia par excellence. This act of 
knowing which is also called prajnaparamita is, however, impermanent 
and it should be recognized as such, despite the fact that it is called 
permanent. In this regard the Sdstra points out:

Prajnaparamita is o f the nature o f knowledge; it is a seeing of things; 
it arises from the combination o f causal factors. . . . O f the prajndpara- 
mita, the object is tathatd, dharma-dhatu, hhutakoti, the incomposite 
dharma; therefore it is (called) permanent. (521a)

Although (this) 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 sunya, Therefore (even this knowledge) is called
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the dharma that is devoid o f birth and by nature surtya.10 (321a)
Knowledge derives its name in accordance with its object. (321a)

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 undivided being. Thus he can 
comprehensively fare in the prajndparamitd (the integral experience or 
the undivided reality).

The Sastra mentions three different kinds of knowledge prevalent in 
the world and points out that the prajndparamitd, 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 o f knowledge ip the world: firstly there is the 
skilful knowledge of mundane things, the wide acquaintance witl 
things like literature and arts, the knowledge o f 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 elements o f defile
ment. This is the knowledge o f the irdvakas and the pratyeka-buddhas 
whose dsravas have become extinct. But prajndparamitd is the highest 
kind and superior to all o f these. It is completely pure and free from 
clinging. It is the knowledge that benefits (^lft&£) all people (—^ J ^ ^ ) .11 
(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 wisdom, and turns the attention of people away from the ordi
nary objects o f pleasure and fixes it in the highest source o f peace and

j°y-

The dharma that is called prajndparamitd is most profound, difficult to 
comprehend. (In their real nature which is the same as prajndparamitd) all
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things are completely devoid o f all determinate natures, therefore prajna- 
páramitá (the real nature of things) is most profound. In it all thoughts 
and all activities o f mind come to an end, therefore it is difficult to see. 
In it there is not the clinging even to prajňápáramitá and therefore it is 
said to be difficult to comprehend. In it all the three kinds o f  poison and 
all kinds o f prapaňca come to an end and therefore it is called Peace. 
W ith the realization o f the excellent taste o f this prajna, one realizes a 
permanent fulfilment (of heart), and there is no more any hankering 
left All other kinds o f prajna are gross, rough, devoid
of joy. Therefore this prajňá is called excellent.12 (450a)

People have various misconstructions o f klesas and false notions* 
making their minds turbid. But when they realize th0 prajna, then their 
minds become pure and o f one form (ftříf*—fe). . . . Prajňaparamitá 
can illuminate the darkness o f ignorance that is associated with all ele
ments of affliction as well as the ignorance that is not so associated; (it 
can brighten, up) the darkness o f stupidity in regard to all things. . . . 
Prajňápáramitá can cure (the disease of) the eye o f  wisdom and then the 
eye o f wisdom would itself change into prajňá. . . .  It can turn (t6W) 
the attention o f people’s minds from the usual objects o f desire and 
pleasure (towards the object o f eternal fulfilment and joy). (478c- 

479a)

Section III

LEVELS A N D  P E R S P E C T I V E S

The Jive eyes: Levels and perspectives of understanding: The fact that prajna 
in its purest form is ever there as the very nature o f the self-conscious 
individual is a point that should not be missed. But in ordinary people 
it is covered up with the dirt o f ignorance and passion. It is not only 
possible but essential to wash away this dirt; then the original brightness 
of prajna shines forth once again. The five kinds o f eyes that the prajna- 
páramitá-sútras speak of13 are really the different levels o f comprehension, 
the different degrees o f 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 o f flesh and has partially even 
the other four kinds o f eyes. But these eyes are covered up with (the 
dust of) the limitations of sin (i.e., ignorance and passion) (SfP/Sili?#) 
and are therefore unclean. For example, the mirror is by its nature 
bright, but due to the dust (#5$ )  on it, (its brightness) cannot be seen; 
but if the dust is washed away, then it shines bright as ever before (fiS 
W in*) (347a)

The eye is the faculty or power o f sight, yielding a view, an idea, a 
judgment, o f the nature of things. As kinds of the power o f sight the 
eyes arc always in themselves pure, although there are differences among 
them o f depth and extension, as well as of the mode o f comprehension. 
The deepening o f the sight consists in realizing the relative nature and 
value of the different levels and perspectives; and this naturally implies 
a level o f 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 o f that can yield the ultimate “view.” But the ultimate view is 
not any “view/* not any definite 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 dev a 
eye sec only partially. By confining oneself to these eyes one commits 
the error o f seizing the determinate as itself the absolute. But it should 
be borne 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 prajfid. 
Thus the Sutra says:

All the five eyes o f the Buddha arise from prajhdparamitd. (467c)

120



IGNORANCE AND KNOWLEDGE

In the light o f the sense o f the real one puts an end to the factors of 
ignorance and passion that limit one’s vision; by the cultivation o f the 
sense o f  the beyond one purifies one’s eyes. Thus the Sutra says:

The bodhisattva while cultivating prajndparamita purifies his five 

eyes. (347^)

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 o f flesh, but 
He does not cling to the “view.”

The objects o f sight for the eyes o f flesh or the physical eyes are the 
gross objects o f ordinary experience; with the purification o f the physi
cal eyes “the bodhisattva can see (the whole o f) visible rupa”1* “all the 
three thousand great thousand worlds.”16 While the eyes o f flesh 
become pure through one’s (moral) deeds, the deva eye becomes pure 
through dhyana and samadhi, contemplation and meditation, as well 
as by the leading o f moral life.18 The objects o f sight for the deva eyes 
are “birth and death, good and bad and the causal factors o f the good 
and evil deeds o f  all beings” in all the worlds, which lead them to differ
ent kinds o f existence in different spheres.17

The eyes of flesh cannot see things that lie even beyond a wall; they 
cannot see distant objects.18 These are the eyes with which common 
people see things.

(The eyes o f the common people are capable o f 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.19 (350c)

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” o f the eyes o f flesh cannot be
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uncritically accepted as yielding comprehension o f the ultimate nature 
o f 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 o f 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 o f the real through a critical 
assessment o f the true nature o f things. There is need for the sight o f the 
eye of wisdom.21

The eye of wisdom: The eye o f wisdom is free from the errors (of the 
eyes o f flesh and of the deva eye).22 The eye of wisdom and the other 
two eyes become pure through the cultivation o f the limitless prajha 
as well as through acts o f merit, viz., o f love and compassion.22“ The 
object o f the eye of wisdom is the true nature o f things, Nirvana, the 
unconditioned dharma, the universal reality. It can see all things, and it 
can put an end to all perversion. It is the eye o f wisdom that yields 
us the sight o f 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 o f mind return (and enter the dharmata) 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 Nirvana and not anything different. 
It is this wisdom (by means o f which one realizes this ultimate truth) 
that is called the eye o f wisdom.23 (348a)

It is by virtue o f the power o f the eye o f 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 defiled or to the undefiled. Non-clingingly one fares in 
all things. One does not cling to the determinate when one does not
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lose sight o f the truth o f the non-exclusive dharma which the eye o f 
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 o f 
existence but if  he would see (exclusively) the incomposite,
the transmundane, the undefiled, he would just fall a victim to the false 
notion of non-existence (iPEH&SjjL1̂ ). Abandoning these extremes, by 
means o f the unerring wisdom ( J i^  Jtfcf&&), he fares on the Middle 
Way. This is the eye o f wisdom. . . . Realizing this eye o f wisdom 
one puts an end to all elements o f perversion (®3M  i&ffi), to all elements 
o f ignorance, general or particular, to every thing (that owes its being 
to ignorance). (348a-b)

People lose their eye o f wisdom through ignorance, doubt and 
repentance, perversion and false notions. But- when they realize the 
prajna, then the eye o f wisdom just becomes clear (again). (478c)

The common people owing to perversion see (only) through the eyes 
offlesh which yield the six kinds o f sense-cognition. Thus they see things 
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 Nirvana is the only true reality. (495c)

The eye of dharma: While the eye o f  wisdom is the eye that is fixed 
on the universal reality, on Nirvana, the eye of dharma is fixed on the 
diverse ways in which the minds of people function. While the eye 
o f wisdom has no direct reference to the compassionate heart o f 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 o f people work, 
the knowledge that is essential in order to help every individual so that 
one intensifies one’s sense o f 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 o f things. It is this knowledge of 
the definite ways suited to specific individuals (marganvayajndna) (U S
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%), a knowledge which enables the bodhisattva to help everyone ac
cording to one’s need, that is called the eye o f dharrtta,24

(By means o f 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 Nirvana. (521b)

Referring to the bodhisattva’s cultivation o f way-faring, the Sastra 
speaks of an order o f 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 o f flesh that people in the world experience 
suffering. He gives rise within himself to the heart o f compassion, 
cultivates meditation and realizes the deva eye, by means o f which he 
sees how everywhere beings suffer various kinds of bodily and mental 
suffering. W ith his sense of compassion for all beings grown more 
intense, he seeks the eye of wisdom in order to know the truth o f 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 
o f things. Accordingly he seeks the eye of dharma.25

The eye o f dharma is so called because it leads everyone, enabling all 
to enter the dharma, the unconditioned reality (each in his own way).26 

(349b)

The eye of the Buddha: All these four different eyes, or powers o f sight, 
are limited. The eyes o f 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 o f wisdom no doubt yields the highest knowl
edge, the knowledge o f the relative as well as o f the absolute, o f the 
conditioned as well as o f the unconditioned. But in it the element of 
compassion is not prominent, an element which is so basic to the career 
o f 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 o f them is essential. The highest “eye” is that
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which is not exclusive o f or confined to any of these and yet com
prehends all in a basic integration; in this eye the other eyes find their 
consummation.

W hen (the bodhisattva) becomes the Buddha, (all the other four 
eyes, viz.,) the eyes o f flesh, the deva eye, the eye o f wisdom and the eye 
o f dharnta (enter the Buddha eye where they) lose their original names 
and are called only the eye o f the Buddha. This is like the four great 
rivers o f Jambudvlpa (India), losing their original names when they 
enter the great ocean.27 (348b)

Speaking o f the inadequacies o f the eyes other than the Buddha-eye, 
the Sâstra observes that o f ordinary people even when the eyes o f flesh 
are functioning the deva-eye may not have been functioning. For, al
though the faculty o f 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. O f people whose deva-eye functions, the eye of 
wisdom may not as yet be functioning. Although a common person 
may have obtained the extraordinary power o f the deva-eye, still he will 
not as yet have obtained the eye o f wisdom. Even when the eye of 
wisdom functions, the eye o f dharma may not function. For example, 
the IrâvakaSy who have not yet abandoned their sense o f desire, do not 
know the expedient ways o f helping people to cross the ocean of birth 
and death, therefore they do not have the eye o f dharma. Even when the 
eye o f 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 o f all people, still, as he has not yet become the Buddha 
he will not have the eye o f the Buddha.28

The eyes o f flesh (of the common people) are bom  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 o f causes and conditions like the states o f trance, and therefore 
even these are false and cannot see things as they are.

Even the eye o f wisdom and the eye o f dharma are not completely
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pure, as in them the traces o f kleia 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 end.(348b)

The eye o f 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 o f wisdom itself come to consummation.

(When the bodhisattva) becomes the Buddha the eye o f wisdom 
itself comes to be called in turn the eye o f the Buddha. As ignorance 
and other klelas including even their traces, will all have been con
cluded, (he gains) a clear comprehension in regard to every thing. . . . 
(When one gains the eye o f the Buddha) nothing remains unseen, un
heard, uncomprehended and unrecognized. (348b)

The highest knowledge that the Buddha achieves is also called the 
knowledge of all forms;80 it is the knowledge o f every specific way of 
every determinate entity. It is the comprehension that is non-exclusive, 
neither exclusive o f the mundane nor o f  the ultimate. It is the compre
hension in which the true nature o f 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 o f ignorance is 
itself wisdom, that the true nature of passion is itself compassion. It is 
the true wisdom. This is the goal o f the wayfaring o f the bodhisattva. 
In the Buddha all the five eyes function and that in perfect unison. His 
comprehension is altogether saturated as much with compassion as 
with wisdom.
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CHAPTER V

K N O W L E D G E  AS T H E  P R I N C I P L E  OF 
C O M P R E H E N S I O N

Section I

T H E  M I D D L E  W A Y :  T H E  N O N -  
E X C L U S I V E  W A Y

Prajfid compared to the principle of accommodation: In regard to being all- 
comprehensive, prajhapdramita is compared to akdia, 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. Prajfid as the sense o f the unconditioned is the ground o f all 
conditioned specific views, while it is not itself any specific view. All 
views derive their being from prajfid, for it is in response to and as ex
pressions o f the sense o f the unconditioned that views are built, in order 
to satisfy the specific needs. These needs are the specifications or canali
zations o f 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-exclusive understanding is the all-comprehensive prajfid. This is 
the same as the Middle W ay that rises above extremes and hence above 
exclusiveness, reveals the mundane nature o f things and leads one also 
to their ultimate truth. A middle way that does not open up the truth 
o f  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 prajnapdramita as the comprehension that is non-clinging 
(anupalambha), the 5dstra points out that it cannot itself be conceived 
as anything specific nor can it be confined to any specific level or per
spective;
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Prajndpdramitd is non-clinging (anupalambha, It cannot be
seized either as existent or as non-existent, either as permanent or as 
impermanent, either as unreal (2?) or as real (Jf). This is prajnaparamita. 
It is not (any specific entity) comprised in the (classifications), skandhas, 
dyatanas or dhatus; it is not anything composite or incomposite; not any 
dhartna (^ i£ ) nor adhamta (^^ ife); it is neither seizing (i&Bx) nor 
abandoning (&£}£), neither arising nor perishing; it is beyond the four 

kotis of “is” and “is not” ; getting at it one does not find in it anything 
that can be clung to, being comparable in this regard with the flame 
that cannot be touched from any o f the four sides. . . . Prajndpdramitd 
is also completely beyond the possibility o f clinging, and any one 
who would attempt to cling to it would be burnt by (his own) fire o f 
perversion.2 (139c)

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

(Prajndpdramitd 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 o f non-existence, even that is deniable. 
In this prajnd, 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, teal, 
prajndpdramitd. 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 prajndpdramitd can put an end to the 
entire network of words (prapanca) and yet it has not put an end to 
anything. (i39c~i40a)

The root of contentions: Speaking o f the nature of the all-comprehensive 
understanding in a negative way, stating what it is not, the Sastra quotes 
From the Arthavargiya-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 o f another is devoid of 
wisdom. He that clings to his own construction is devoid of wisdom.

To stand on one’s own view o f 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 o f view, on 
their own doctrines and on their own thoughts and hence there arise 
all the contentions. Prapañca is the root o f all contentions and prapañca 
is bom  from (wrong) notions. (6ia)

Prapañca is the root o f  all contentions and prapañca is the clinging to 
words. The ignorant pursue names while what they seek is reality.41 
They misapply the sense o f the real; they mistake the specific for the ulti
mate, the relative for the absolute. In this they follow their own fancy 
instead o f the nature o f things as they are. Hence the contradictions 
which they meet at every step.

From clinging (S) to things there arise disputes; but if there is no 
clinging, what dispute will there be? He who understands that all drstis, 
clinging or non-clinging, are in truth o f the same nature, has already 
become free from all these.5 (6ia)

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 the 
nectar of the Buddha’s doctrine. Those teachings are wrong which a i . 
not o f this nature (i.e., non-contentious and accommodative). If one 
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 o f wisdom. Why? Because every one of
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them refuses to accommodate the views o f 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 o f the others are words, false 
and impure. (6ia)

Thus every one of these contending teachers clings to his own stand
point and does not accommodate the views o f others. “This alone is 
right all else is w rong'' he says. If one accepts one's own doctrines, 
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 o f conduct is the pure conduct, fetching the highest good, then 
there is none whose conduct is impure.” W hy? Because everyone ac
cepts his own doctrine. (6ib)

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 jñana and not on vijmna, on (the siitras of) 
direct meaning and not on (those) o f 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. W ords are (just) 
a means to get the meaning (fp W#IS). But the meaning is not the words 
themselves (H^SHil). 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 finger in order to enable you to see it, how is 
it that you see only the finger and miss the moon?” The case is the same 
even here. Words are pointers to, indioators of, meaning (Ip S íiíf) ; 
words are not themselves the meaning. It is therefore that one should 
not take one’s stand simply on words.7 (i25a-b)

Again, to take one’s stand on jñ ana is to accept the lead of critical
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understanding whereas to take one’s stand on vijnana is to follow one’s 
own individual hankerings.8

Vijnana deprived of the right understanding is the self-conscious 
principle seeking the real but in the wrong direction, under the error 
o f 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 o f 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). (63c)

Referring to the Sutra on the Raft,9 the Sastra 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 praj nap aramita or any leaning on it or cling
ing to it. How much less should one lean on or cling to other things!10

The Sastra 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. W hat they seek is only the free
dom from (passion and) suffering; they do not quarrel about the 
(diverse) natures of things. (63 c)

In the Arthavargxya Sutra11 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 i i '.) be realized at all? (63c)

The questioner commits the mistake o f imagining that the determi
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nate in itself leads to clinging, and that the indeterminate nature (sun- 
yata) o f things means a literal abandoning o f them. These are only 
different phases o f the error o f clinging, the error o f imputing the limi
tations in our approach to the nature o f the things themselves. If the 
determinate in itself leads one to clinging, then, certainly, there is no 
way o f 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 o f the determinate. These are the 
wrong notions that arise from the initial mistake o f 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 o f 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 realized by 
abandoning hearing and seeing and it is (definitely) not realized by 
giving up morajs.

Thus what one should abandon is disputation as well as the (false) 
notion o f “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 o f thought and speech and o f  every course o f mundane activity.

Then, as I see it now, (just) by an acceptance o f the way of the dumb 
(!#©'&) one can realize the way. (64a)

He misses the meaning in the words o f the Buddha as his clinging to 
the determinate, his imagination that the root o f 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 (#c) on the path o f 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.12

Section II

T H E  W A Y S  OF 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 o f the wise is not exclusive o f 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 o f people to aspects of 
things they have missed and He thus helps them to overcome their 
clinging and widen their understanding. W hen 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 o f the Buddhas is limitless like the great ocean. In ac
cordance with the diverse mental capacities and aptitudes of the people 
thev 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 self.” 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 o f construction (and impossible of collection). In this way, 
(the one dharma) has been taught in several ways.13 (192a)

The Buddha taught that the self exists and He also taught that there 
is no self. Again He taught that all things exist and He also taught that 
all things are sünya, that everything is devoid of existence. The Sâstra 
observes that while for a superficial view there seems to be mutual 
contradiction in these, there is no contradiction in fact, for these are 
different ways of expressing one and the same truth. By nature things 
arc such that they are neither absolutely existent nor absolutely non
existent; they are conditionally existent and by nature becoming. In 
the becoming o f 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 o f these aspects but only relatively and not absolutely. 
It is this truth o f the relativity o f 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.14 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 o f 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 (254a)
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The Sastra observes that the teaching that all things exist, that the self 
exists is meant for householders, as they mostly do not aspire to realize 
Nirvana but just seek to reap the fruits o f their deeds in their future 
spans o f life. To those who have abandoned the home-life and have 
taken to a life o f 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 Nirvana. Those who seek Nirvana 
do not seize anything and therefore their clinging naturally dies out 
and this death of clinging is itself Nirvana.16

Again, the Sastra states that when the power of faith etc. have not 
become ripe, people first seek the way through clinging, and later when 
their power o f faith and understanding has become mature, they will 
be able to give up their clinging. For the sake o f 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 o f  birth and death. For the sake of such 
people, the Buddha has taught that all things are sunya,17

The direct and the expedient ways: There is the distinction o f the teach
ing o f the ultimate nature o f things and the teaching o f their relative 
nature. Again, there is the distinction o f direct (nitartha) teaching, viz., 
that all things are sm y  a and the indirect, expedient (neyartha) teaching, 
viz., that the self does not exist.18 And it is necessary to note that both 
these kinds of teaching are true statements, statements of things as they 
arc. While the direct teaching sets forth in a direct manner the basic 
and the complete truth regardless o f 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 o f the ultimate truth or of the 
mundane truth, all the teachings o f the Buddha have one single aim, 
viz., to enable all to destroy their ignorance, overcome their clinging 
and realize freedom from suffering. Again all these teachings are com
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prehended in the all-inclusive prajňá, which is not itself any specific 
view but the ground o f all views.

In the teachings o f the Buddha the ways that lead to Nirvana are all 
equally one pointed (IÍIrI—íkI); there are no divergent paths 
(254a)

O f these different teachings all are true, and yet none is true.19 Every 
one o f them has its respective, relative significance; and yet none o f them 
is absolutely true. Even to cling to sunyata (relativity) as itself absolute 
would be a case o f exclusiveness, and hence o f 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 sunyata o f all things one’s mind does not 
give room to quarrel; one just abandons all limitations ({BJ&Žnféí). 
This is the true wisdom. But if  one clings to the sunyata o f 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 o f birth and death). There is nothing in these 
that is not true. W hether aný teaching is true or not depends solely on 
whether one is non-clinging or clinging in regard to it.

r). (254b)

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

B. The Four Siddhantas

The two truths and the four siddhantas: 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 siddhantasr1 
These represent four different statements o f 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 o f the mundane form; they arc the kinds o f  indirect 
or expedient teaching suited to the individual needs o f the people as 
they promote the good in them and serve as “remedies” for the specific 
kinds o f “diseases” in their minds. Thus the primary distinction is still 
between the mundane and the ultimate. The Sdstra says:

All these are true and there is no mutual contradiction among them 
(eftJTSSffiiS*). (59b)

It is to be noted that the scheme of the four siddhantas as well as that 
o f  the direct and indirect teachings, and even the distinction o f abtrid- 

harma (analysis) criticism (sunyata) and moral code fpitaka or vinaya) , 
are all intended to bring out the intrinsic consistency and harmony in 
the teachings of the Buddha. To bring this to light the Sdstra emphasizes 
the need to penetrate beneath the apparent contradictions in His different 
teachings, and gives as an illustration His teachings about the self. A 
certain Sutra, for example, says:

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

Again in the Phalgunasutra22 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 Sutras 
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 are distinguishable. 
It is in reference to these distinguishable aspects that the different state-
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mcnts are made. As “is” and “is not” are opposed to each other so, 
these statements that the self exists and that it does 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 o f  
“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 (pratltyasamutpada), is 
the direct teaching of the mundane nature of things.

The mundane truth is that things exist as the result of the combina
tion o f causes and conditions, and that they have no separate essences 
of their own. A cart for example exists as a complex entity composed 
o f wheel etc.; there is no cart (with a being o f its own) apart from its 
components. Such is also the nature of the individual. The individual is 
there as the complex of the five fskandhas) (groups of material and 
mental elements); there is no individual apart from (and independent 
of) these five groups.23 (59b)

That there is the individual is the mundane truth and not the highest 
truth, and tathata as unconditioned and unchanging nature is not true 111 
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 skandhas, and it is not 
anything unconditioned or independent. Milk, for example, is a com
plex of colour, smell, taste and touch; it is not anything in itself. Nor 
is it a non-entity, purely illusory like the second head or the third hand.25 
In that case there could not have been any such thing as the components 
o f milk. But there is such a thing as the components o f 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 skandhas 
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 (SBA'il'f?). 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 o f 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 
falling into the heresy of negativism. The other statement that there is 
no individual is intended to remove the wrong notion that the self exists 
as an absolute entity, that the individual is an unconditioned being, 
which is a false notion, a fall into the heresy o f ctcrnalism.25' 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 o f 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). (6oa)

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 (i£) (conditioning the individual) 
there is always a remedy (ftio). (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 o f 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 o f a compassionate heart is 
the proper remedy. . . . Contemplation on the causes and conditions 
of things is the proper remedy for stupidity. (6oa)

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 there would 
not be the causal continuity which is a fundamental truth o f the mun
dane nature o f 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 o f the Noble W ay do bear their fruits, they are 
the objects o f the faith and knowledge o f the wise and these cannot be 
denied. So, it is not true that everything is absolutely impermanent.20 
That all that is composite is impermanent is a relative truth.

(In the ultimate truth) the composite entities should not be (con
ceived as) having the feature o f birth, duration and death, for, these 
features are not unconditioned. (6ob)

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 o f every element, of 
every discourse and o f every word, of everything good and bad, the 
nature of every one o f these can be analyzed, dispersed and cancelled. 
The truly real dhartna in which the Buddhas . . . fare cannot be denied 
or cancelled. The above three kinds of truth are not comprehensive while 
this alone is comprehensive (ii).

W hat does this comprehensiveness mean? To be comprehensive here 
means to be completely free from limitations (P®—SJifiifc) and hence 
immutable ('F^IScJ?) and unsurpassable (^ I J $ ) .  How is it so? It is 
so because except the ultimate truth all other standpoints and all other 
discourses are subject to cancellation ( ^ ( 6 o c )
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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 (0

(There) the sphere o f the speakable ceases, the activities o f mind come 
to an end; the unborn, the undying dharma is o f the nature of Nirvana.

The sphere o f the speakable is the domain o f the determinate; the 
sphere where the words do not reach is the highest dharma.27 (6ib)

The comprehensive knowledge is not only o f the relativity and com
patibility o f 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 arid the relative are 
irrelevant in regard to the ultimate truth o f things. But at the same 
time the ultimate truth is not exclusive o f specific 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 o f the Buddha.29 The Abhidharma em
bodies an exposition of the distinct, unique, nature o f every specific 
entity; here the method is analysis; and the emphasis is on what every 
specific thing is in its own nature. Sunyatd (criticism) lays bare the non- 
ultimacy of the specific entities as well as their essential conditionedness 
or relativity; it lays bare also the conditionedness o f even the condi
tioned nature, thereby enabling the mind to get at the truly uncondi
tioned. The method here is criticism, a critical examination o f the 
elements that are found by analysis to be constitutents o f experience. 
The practical side o f the wayfaring is brought to light in the cultivation 
o f the moral life which consists in putting an end to the factors o f priva
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tion and pain and enhancing the elements conducive to the realization 
o f the undivided being. Elements o f 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 o f their conditioncdness and contin
gency. Now, although there is an apparent conflict between analysis 
which emphasizes distinction and individuality of things and smyatd 
which emphasizes their inadequacy, relativity and contingency, still, 
for one who penetrates beneath the surface they become the revealers 
o f the inner harmony in the teachings o f the Buddha.

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

But the wise enter the three gates (Abhidhartna} Šúnyatá and Pitaka) 
and comprehend that all the words o f the Buddha are true and there is 
no contradiction among them. (192a)

Analysis is not in itself opposed to criticism; the knowledge of the 
unique nature o f specific things or the specific systems o f things is not 
in itself in conflict with the knowledge o f the essential relativity o f every 
specific thing or o f every specific system of things. And the knowledge 
o f their basic unity, the unity o f origin and the unity o f purpose, enables 
one to deal with them and bring them to their natural fulfilment; this 
is the strength and skilfulness o f the wise. Again, while the cultivation 
o f the moral life, bereft o f the knowledge of the true nature o f things, 
is apt to land one in the errors o f clinging, these errors are not inevitable, 
nor are they inherent in analysis or criticism or even in the cultivation 
o f the moral life 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 o f becoming in terms o f 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 o f thought. It is this
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way that speech, communication, is possible. Thought and speech or 
communication require a certain fixity which is a fixity o f 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 o f the laws o f thought. But this fixity o f designations is 
not in itself opposed to change or to the becoming o f things. The basic 
error in construing concepts consists in mistaking the unvaryingness o f 
their import to stand for the ultimacy or absoluteness o f 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 o f 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 o f things in the world, itself turns out to be an unbased illusion. 
This is the reductio ad absurdum o f the doctrine o f 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 o f ceasing to be and holding that the passing away o f things means 
their total extinction, that would again mean an impossibility o f mun
dane existence, as it amounts to a complete denial o f causal continuity. 
To entertain this view is to mistake sunyatd (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 o f the comprehension o f the true nature o f 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 o f  both 
existence and non-existence. The Sastra observes in another context 
that an enquiry into the ultimate nature o f things is not the concern of 
the Vinaya™

The principle of comprehension: All these: the analysis o f things, the 
criticism of elements as well as the cultivation o f the moral life are in
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fact the inseparable aspects o f the spiritual life o f 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 o f the one urge, the 
urge for the real, and they arc united also at the end as they blend and 
become o f one essence in that which is the ultimate end o f the way
faring, viz., the realization of the undivided being. It is the power of 
prajnaparamita, which is the power o f comprehension, that keeps one 
aware o f their essential unity. To fare in these devoid o f this power is 
to be devoid o f the sense o f their true nature.

Thus the Sastra says:

W ithout (the power of) prajnaparamita if  one enters the door of 
Abhidharma (analysis), one falls into (the wrong notion of) existence; 
if  one enters the door of Siinyata (criticism) one falls into (the wrong 
notion of) non-existence; and if one enters the door o f Pitaka (moral 
discipline) one falls into (the wrong notion of) both existence and non
existence.31 (194a—b)

But if  one would rightly comprehend things, and would not lose 
the sense o f the beyond, then in his case these three constitute not 
hindrances but “doors” which open upon the profound meaning in 
the teachings o f the Buddha.812 The building o f views as systematic 
presentations o f the constitution o f things from different levels and 
standpoints is legitimate and natural. The views would be o f help to 
one who does not cling. To one who clings they are a hindrance, for 
they are then perversions; they cease to be “doors” they become dead
ends. The wise, the non-clinging, formulate concepts, construct systems 
as well as alternate them freely, as freely as they would dismiss them.

Although the bodhisattva faring in prajnaparamita understands the 
universal natures o f things, he understands also their unique natures; 
although he understands the unique natures o f things, he knows also 
their universal natures/12 (194b)
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The bodhisattva sees the many-sided natures, twofold, threefold and 
even the innumerable characters, o f things.

Having known all these (diverse characters), he is capable o f com
prehending how all o f them enter suttyata, the iunyata o f essential nature; 
and so he remains non-clinging in regard to everything.33 (195c)

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

Having achieved the status o f the bodhisattva, by virtue o f his great 
compassion, by means o f his power o f 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 o f the power o f his 
chemicals can change silver into gold and gold into silver.84 (195c)

That he does not entertain the notion o f their absoluteness or tdtima- 
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 o f one nature, bom o f 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, bhutakoti.

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

W hen (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 o f things (dharmaksanti) .36 (168b)

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

The bodhisattva does not say that sunyata (the indeterminate nature) 
is anything that could be seized or clung to. If  (iunyatd were-itself any
thing that) could be seized or clung to, then the bodhisattva should not 
have spoken o f the diverse characters of things. The non-clinging 
Hinyatd is completely unobstructing; if  there is any obstruction in it, 
then it is the clinging and not the non-clinging sunyata. Having compre
hended the non-clinging sunyata (the bodhisattva) can again analyze 
and distinguish things (as well as set forth alternative systems o f under
standing) and he can, in this way, help all to realize freedom. This is the 
power o f prajfidpdramitd. (195c)

D. The Four Ways of Answering

The silence of the Buddha: The Buddha adopted different ways o f  answer
ing the questions that were put to Him. Silence was His way o f answer
ing certain kinds o f questions that clearly indicated the state o f the 
questioner’s mind as one that was steeped in the tendency to cling and 
therefore not conducive to see things as they are. The fourteen ques
tions^ in regard to which the Buddha kept silent are the kinds of diffi
culties in which men get entangled on account o f  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 
last analysis to the five skarnllias,37 the basic factors o f the world o f the 
determinate, which are all relative and devoid o f absoluteness. These 
questions arc based on the notions of absolute existence and absolute 
non-existence, as well as of absolute identity and absolute difference. 
These are different forms o f the basic extremes, the extremes o f 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 o f the mundane nature o f 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 o f 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 
o f 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 
conditioncdness o f things, the answer would be to deny all these posi
tions which are only different forms o f exclusiveness, and to set forth 
the relative, conditioned nature o f 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 o f 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 o f these ques
tions, (viz., absolute existence and absolute non-existence o f the world 
and the soul) arc untrue, false

It is devoid o f 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 arc 
framed on these false notions of absolute existence and absolute non
existence). Suppose someone asks, how much milk does one get by 
squeezing the horn o f 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 questions would be o f 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 o f things (viz., conditioned origination). If in the 
spot where one has to cross over to thevother 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-75a)

The revealer of the Middle Way: It is necessary to note that the Sastra 
loaves no doubt that the range which is covered by the fourteen ques
tions is the range o f conditioned origination. W hat they assume is 
a perversion as they cling exclusively to being and to non-being and 
thus they constitute the extremes o f etemalism and negativism. W hat 
is revealed by their rejection is the Middle W ay, the truth o f pratitya- 
samutpada.

(The bodhisattva who has obtained the ability to bear the truth o f 
things) investigates unimpededly the subject-matter o f the fourteen 
unanswered questions which are all based on the extremes of etemality 
and evanescence, (i.e., unconditioned existence and total perishing o f  
things). (By virtue o f this investigation) he never loses the Middle W ay 
(^ ife ti* ).89 (170a)

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

Beings are endless and even the knowledge o f 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+PH$ii) (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 o f 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 o f 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 o f things, it would 
be the first door to imyatd; for) then one would understand that imper
manence is the same as pain, pain is the same as the devoidness o f self
hood and devoidness of selfhood is itself sunyatd. In this way one can 
enter the iiinyatd o f all elements (Afl&Z£) through the comprehension 
o f  impermanence; (in this way “impermanence” ) is just the truth of 
things. Therefore it should be known that (in this way) impermanence 
enters the true nature o f  things (A Jf!#^); and this is the true (under
standing). But impermanence becomes an object o f 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 
fourteen 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 pratityasamutpdda or the Middle Way, the way 
that sees things as they are.41 It is through the Middle W ay 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 speak of the non-existent as existent and o f the ex
istent as non-existent, chen he would not be the all-knowing person. 
The Buddha, the all-comprehensive in understanding, speaks o f the 
existent as existent and o f the non-existent as non-existent. He does 
not speak o f the existent as non-existent nor o f the non-existent as ex
istent; He just speaks of things as they are in their true nature (tí.!£f§¡£ 

. . .  (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 

E X T R E M E S  A N D  A L T E R N A T I V E S

Section 1

T H E  E X T R E M E S

Extremes and clinging: Extremes are species o f blindness, kinds of 
dogmatism. They are o f 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 o f 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 o f the conditioned entities is 
worked out and by which the world o f the determinate is appreciated 
as a system. This is the essence o f 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 things as their different perspectives from different standpoints, under 
clinging the alternatives are turned into extremes and the original inte
grity o f the thing and the essential relativity o f 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 in 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 relative is not 
the absolute, is the principle that underlies criticism. It is intended to 
help people to overcome the basic confusion o f the real and the unreal, 
the absolute and the relative. In this the one way which Nâgàrjuna 
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.1 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 o f 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 o f dogmatic thought is thereby shown 
to be absurd. W hat 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 o f exclusive claims. Again, the conclusions by which the holders 
o f views stand contradicted on their own grounds, are negative, neither 
of the mundane entities nor of the relative validity of the specific views, 
but o f the exclusive claims o f 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 arc 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 o f criticism is to
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expose the absurdities and the self-contradictions to which the upholders 
o f the exclusive views lend themselves. The demonstration consists in 
showing that if things were o f 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 o f meaning. The intelligible world o f 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 o f absolute positions, the 
validity o f exclusive views, criticism reveals the essential relativity, the 
intrinsic conditionedness as the mundane truth o f things.

The four extremes: How they are conceived: Out o f  the contrasting pairs 
o f  the natural polarity o f 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 o f the initial 
assumption that they are ultimate and unrelated particulars and their 
combination as a complex o f independent exclusives is itself held to be 
the truth; or driven by the sense o f impossibility o f such a combination, 
even that is totally denied, while yet the imagination o f the independent 
reality o f the object still stands undenied; or the denial o f both “is” and 
“is not” is taken as absolute or total, i.e., as a denial even o f the relative 
existence and relative non-existence.

In regard to “being,” for instance, if  one would start with the natural 
attitude o f simple acceptance and affirmation, the one-levelled experi
ence o f the common man, and that, with a clinging mind, one would 
exclusively hold to being, viz., that everything 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 o f 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 
o f ignorance in which common people are caught. But reflective 
thought, the reviewer of views would see the partiality, the incomplete
ness o f each o f these positions o f 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 o f 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 o f 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 o f the Sankhya is an instance o f such a view.

The attitude engendered by the sense o f impossibility either o f the 
two exclusive characters residing in the same thing as its absolute nature 
or o f the effective togetherness o f two independent entities that are total 
exclusives gives rise to the fourth extreme. But the attitude o f the fourth 
extreme is one in which all the possible alternatives, here conceived as 
absolutes, are exhausted. It is therefore an attitude o f despair, a total 
rejection o f all possibility o f expressing the nature o f 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 o f any certain knowledge while accepting the reality o f 
the thing (agnosticism). Or, again one denies even that and ends in a 
state o f utter doubt (scepticism). The agnostic or the sceptic does not 
question the initial assumption o f absoluteness in regard to what are 
only the distinguishable aspects. He sees the difficulty in the combi
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nation o f the intrinsically opposed, but he does not question the veracity 
o f the absolute division o f the thing nor of the ultimacy o f  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 o f formulating the four kotis: 
(A) existence (asti, bhdva, sat), non-existence (nasti, abhdva, asat), both 
(sadasat, bhdvdbhava), and neither—nor (haivdsti, na ca ndsti); (B) self 
(sva), other (para), both (ubhaya) and neither—nor (anubhaya); one 
(eka), many (ndnd), 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) .b W hat these kotis deny and what their 
rejection reveals is the conditioned origination o f things.

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

(2) The second position holds firmly to the very aspect that was 
neglected or explained away in the first, viz., the aspect o f cessation, and 
it is held to be the absolute nature o f things, i.e., cessation is a total 
cessation. This amounts to ignoring the aspect o f being which figures 
clearly as continuity in the stream of becoming; as denial o f continuity, 
this amounts to a denial of becoming itself. O f the sixty-two drstis seven 
kinds o f annihilationism are mentioned, all o f which are exemplifica
tions of the doctrine of the total cessation o f personality after death. 
Those who hold this view are termed ‘nihilists’ in Buddhist literature. 
The Vaipulyakas, who cling to sunyatd as an extreme, also belong here. 
In regard to the problem o f causation, particularly in regard to the ques-
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tion o f 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 Sañkhya as holding the view o f identity and 
the Vaiserikas as holding the view o f difference, identity and difference 
being alike conceived as total identity and total difference.

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

I) In regard to the mundane truth, while relativism is not only 
valid but essentia], to hold that relativism is an ultimate feature o f reality 
is to conceive the relative phases as absolute, or to seize the specific as 
ultimate. This is to miss the true import o f “absolute.” Is division or 
difference ultimate? The relativism o f  the Jainas amounts to saying both 
“yes” and “no” ; their pluralism amounts to a categorical “yes.” But 
to the farer on the Middle Way, who rises above exclusiveness, the 
mundane truth is describable in terms o f 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 o f it mostly through identity or unity5a 
and that, in a non-clinging way, i.e., not clinging to either identity or 
unity as itself ultimate. The ultimate is strictly nisprapatica, non-con- 
ceptual; all conceptual formulations belong to the relative and hence to 
the mundane level.

II) Again, the pluralism o f the Jainas lends itself to an interpretation 
that theft relativism is really a syncretism, a mechanically putting to
gether o f  the different elements. Every view as much as every thing, 
should have to be viewed as a complex o f many independent reals, a 
view which is in this respect similar to that o f the Vaibhasikas and the
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Vaifesikas. The reductio ad absurdum in that case is that the dynamic* 
organismic, nature o f  life and personality, and the nature o f  the world 
as a system stand denied; for to hold difference as absolute is to contra
dict the mundane nature o f things as well as their ultimate nature. In 
the case o f the extreme o f 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 o f one and the same thing, then one really cancels the other 
and there is nothing further that remains as the true description o f the 
thing. But is not this absolute blank itself, the utter impossibility o f all 
description itself, the absolute nature o f the thing? W ith this question 
one is already in the fourth extreme.

It may be noted that in the extreme o f 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 o f both 
being and non-being. But as this kind o f reversion would not constitute 
a new position it would not be worth considering; it stands condemned 
with the condemnation o f the third extreme, viz., o f both “is” and 
“is not.” Further the kind o f denial o f 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 o f the third extreme which is a conjoined 
assertion o f  being and non-being.

(4) The fourth koti is different in nature from the first three. The 
first three are forms o f 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 o f clinging. It is in this 
way that iiinyata (indeterminate) itself is sometimes made an object of 
clinging by the uninformed. Now, all the first three kotis are forms o f  
assertion in which an ascription o f absolute being or absolute non-being 
or both being and non-being is maintained. But the fourth koti is one
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in which there is no ascription o f any specific character, viz., o f being 
or non-being, or both being and non-being, o f identity or difference 
or both identity and difference; but all the same it is a position, an ex
clusive assertion, an object o f clinging. It is a position in which the 
possibility o f all description in terms o f 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., o f syncretic combi
nation o f 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 o f all ascriptions, a denial even o f relative description, 
holding the thing to be o f such a nature that it is absolutely indescrib
able, that no statement, not even the conditioned statement, can be 
made o f it. This is really to deny the possibility o f all statements, o f 
whatever kind, and hence o f all thought, o f all knowledge. In this case, 
first o f 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 o f the being of the thing is at the same time 
entertained, which must here be a total being as it is a case o f clinging. 
This amounts to saying that while the'thing is absolutely there, no 
knowledge o f it is possible; this is clearly the position o f agnosticism and 
is inconsistent with itself inasmuch as there must be, as the ground of 
such a statement, the knowledge o f the thing as existent and as beyond 
or opposed to all description. Further in the case o f a total denial o f 
all statements, even o f a relative statement, there would be no scope 
for any knowledge o f anything. To quote the Sastra, “it is fool's talk.”8 

The above account o f the fourth koti is representative o f the agnostic. 
W ith slight modification, it may be taken as representative of the eel 
wriggler, a case o f mere quibble, sophistry, evasion. Instead o f there 
being “no knowledge o f 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 o f indeterminateness (avaktavya) viz., the impossi

bility o f 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 o f judgements in respect to mun
dane truth. But as it is already noted above, the import o f indeterminate
ness is not taken seriously by the Jainas. To take it seriously is not only 
to admit the possibility o f different standpoints and correspondingly 
different judgements all o f 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 determinate 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 relativism o f the 
Jainas also implicates the denial o f even this description o f the ultimate 
as the indeterminate, meaning for the Madhyamika that the ultimate 
reality is not absolutely indeterminate, i.e., not exclusive o f 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 o f 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 o f the distinc
tion o f 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 o f relative 
judgement. This is the error that arises by clinging to iunyata as a total 
negation. Indeterminateness in regard to the mundane nature o f things 
means the impossibility o f absolute statements, i.e., statements taken in 
an ultimate sense. It, however, leaves room for relative statements. This 
is the non-clinging iunyata. The basic judgement that “the real is the un
conditioned” which is the fundamental prius o f all criticism is undeni
able on the plane o f the mundane truth and is not denied there. W hat 
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. W hat makes 
the difference is not the presence or absence o f 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

Relative judgements and absolute statements: The farer on the Middle W ay 
has no scope for contention. The Middle W ay is non-contentious pre
cisely because it is non-clinging. This is the all-embracing compre
hension which is inclusive o f all specific views. It is not a denial o f any
thing; it is a rejection only o f the dogmatic, exclusive claims. Thus the 
wise understand the origin o f etemalism and understand also the grain 
o f truth in it as well as its exaggerations. There is the aspect o f “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 aspect, “is not.” Clinging to the aspect o f arising and con
tinuing, one ends in etemalism and clinging to the aspect o f perishing, 
ceasing to be, one ends in annihilationism. To start with “is” and “is 
not” as reals and thus to get becoming out o f 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 o f 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 W ay 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 o f becoming; as 
such they are not ultimate; and being essentially relative, they are not 
mutually exclusive. From one standpoint “is” is true o f things, from
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another, “is not” is true. Similarly both “is” and “is not” are true o f 
one and the same thing simultaneously from different standpoints. To 
the reflective minds that analyze the many distinguishable aspects o f 
things and review them in an intellectual synthesis, “is” is as much 
true o f  the thing as “is not” ; they do not find any difficulty in appreci
ating the original unity o f “is” and “is not” in the concrete becoming. 
They are thus above mere “is” and mere “is not.” But this very aware
ness o f  the describability o f  the thing as both “is” and “is not” from 
two different standpoints which are themselves correlative, opens up 
also the other possibility o f  describing the thing as “neither is nor is 
no t;” 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 o f  the absolute 
describability o f the thing in term o f  “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 w ith the unmistakable 
awareness o f  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 o f the 
relative. The skilfulness o f the wise consists in their ability to keep 
themselves en rapport with any situation and see it rightly in order to give 
it the direction which is proper to its growth and fulfilment. This is 
possible because the wise are on a level above fragrjrentariness. This is 
the sense in saying that the Buddha has no view o f  His own. It is pre
cisely because He has no view o f  His own that He has the ability to ap
preciate fully the nature o f every specific view, understand its need and 
guide it accordingly, even as He is capable o f having compassion for 
all, able to appreciate the need o f  every self, every being, and extend 
His help to everyone precisely because He has no “self” o f His own.

W e have seen the Karikd saying:

The Buddha has taught o f (the existence) o f  self as well as o f the non- 
existence o f  self; He has also taught o f  neither self nor no self. (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, o f which each is true and all are true.

Regarding the fourth alternative, an observation is necessary. As 
expressive o f the indeterminate nature o f the mundane truth, i.e., as 
a denial o f the possibility o f absolute statements in regard to the relative, 
this alternative suits best to the purpose o f  the farer on the Middle W ay 
as it is his intention to point to the error o f clinging. W hen there is no 
clinging in regard to it, then it is quite admissible for the Madhyamika. 
Thus, commenting on the statement o f  the Sutra that the bodhisattva’s 
realization o f the bodhi cannot be conceived even in terms o f “neither 
by cultivation, nor by non-cultivation,” the Sdstra 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 Subhuti with a clinging 
mind. Therefore the Buddha replies in the negative.

It is by (the former) clinging to the position o f both cultivation and 
non-cultivation, that there arises (through its rejection) (the fourth 
position) that o f “neither by cultivation nor by non-cultivation;” but 
if  this position is mentioned with a non-clinging mind, without seizing 
the determinate, then there is nothing wrong in it.9 (644a)

To cling to the fourth position amounts, on the one hand, to clinging 
to the denial o f the describability o f  the fact o f 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 o f this realiza
tion. So 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 o f these four ways are proper in understanding the fact o f realiza
tion, how else should one understand it. And the Sutra replies:

The bodhisattva realizes the sarvakdrajfiata in accordance with the 
true nature o f things. (641c)

It is by refraining from seizing, it is by non-clinging, that the bodhi
sattva cultivates the prajna.lc But what does non-clinging mean? To 
cling is to conceive in terms o f two (i.e., division) ( f t if— 
the undivided is the non-clinging

The denial is not o f the fact o f realization, nor o f its understandabili- 
ty, but o f the possibility of understanding it in terms o f duality, or ex
tremes.

As noted in the beginning o f this work, while extremes are falsifica
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 W ay that 
they make sense. The Middle W ay is not the ultimate truth. As a syno
nym of conditioned origination it belongs to the mundane level. As 
the awareness o f the essential relativity of all views and o f the essential 
conditionedness of all entities, i.e., as the ncn-exclusive way, it is signi
ficant only on the plane of the relative. As the remover o f dogmatism, 
again, it is significant as distinct from and as the remedy for dead-ends. 
In short, the Middle Way is, in terms of the Sdstra, truth taught as 
remedy. It is as a remedy to dogmatism that sunyatd as criticism has sense; 
and sunyatd as criticism is the Middle Way.

Rejection is of extremes: There are several places in the Prajnapdramitd- 
siltra where extremes are stated and rejected as views that spring from 
the ciinging 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 or undividedness of the bodhisattva or the Buddha and the 
bodhi, i.e., of the individual and the ultimate reality. This is the non
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duality o f the way and the goal, o f the conditioned and the uncondi
tioned. The faring on the way as well as the realizing o f the goal are 
accepted as mundane truth, but the clinging to them as ultimate in that 
nature is denied.

Whatever is a case o f seizing duality all that is a case o f 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.11

The (truly) non-clinging dhartna is the (ultimate) sameness (samata) 
o f  clinging and non-clinging. (642b)

Even the distinction between clinging and non-clinging may itself 
be clung to; then also the comprehension o f 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 o f 
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. (645c)

The Sutra points out that by halting in the way there is no realiza
tion o f reality; and even by halting in the not-way there is no realiza
tion o f 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 o f reality. One should realize 
the reality by not halting anywhere, not even on the W ay.12

The Sastra explains that in this passage halting means seizing the 
determinate, clinging to characters (tt£Bxf@).12a

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

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

As we have been observing, prapanca, in the sense o f 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 o f 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 che incomposite that one realizes all the fruits o f wayfaring.,,ia The 
Sastra observes that this statement in the Sutra is occasioned by the fact 
that Subhuti 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 o f origination or by the way o f non
origination, or by both or by neither? None o f 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
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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 o f the mundane truth this means that

O f all things, cause and effect are neither identical nor different. 
(708a)

Although both identity and difference are false as absolute characters 
of'the 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.14

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

The example o f the flame o f the burning lamp is given. It is asked 
whether the wick is burnt by the first moment of flame or by the next 
moment o f 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 o f the way. Neither by any o f the 
moments o f thought themselves nor completely without any o f these, 
is the bodhi realized. But the bodhi is indeed realized by the bodhisattva. 
Exclaims the Sutra:

Profound indeed is this pratitya-samutpada! (585a)

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

The first moment o f mind does not reach the next moment, and the 
next moment is not contained in the first moment. (584c)

Commenting on this passage o f  the Sutra, the Sastra observes:

If merely by die first moment o f  thought one could become the 
Buddha, even independendy o f  the succeeding moments, then with the 
very first thought o f 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 second, the third 
(etc.)? O f  the successive moments, the second, the third (etc.) the first 
moment is (in fact)/the very root . . .

(Again) even the next moments are not (totally) apart from the first 
moment. If there is not the first moment, then there are not also the 
subsequent ones. It is only when from the first moment (onwards) 
there is the collection o f the different kinds o f  merit, that the last mo
ment becomes complete; and when the last moment is complete, it can 
put an end (completely) to klesas and their residues and fetch the unex
celled bodhi. (585c)

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

The Sastra observes that by the example o f 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 o f  
the Buddha that the bodhisattva does indeed realize the bodhi. Although 
it cannot be that it is by the first thought itself nor completely apart 
from the first thought that the realization is accomplished, still, the 
bodhisattva does . . . indeed realize the bodhi. (585c)

The negative criticisms: Their significance: The above account o f the 
Siitra shows a way to understand the negative criticisms o f the farer on 
the Middle W ay. 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 o f mundane existence if 
everything is as the upholders o f  exclusive views conceive it to be. It 
is a rejection not o f “is” or “is not” as the distinguishable aspects o f 
becoming, but o f  etemalism and negativism, the false views built on 
relative truths, which are truths turned into falsity by exclusive cling
ing. It is again not a denial o f  the possibility o f  understanding the truth 
o f  things, but its revelation by means o f  criticism or rational investiga
tion. So, far from being a denial o f  the mundane truth, criticism reveals 
it as pratityasamutpada.

It is to be noted that iunyata as criticism is not an end in itself; as 
revelatory o f  the non-substantiality o f  mundane things it is die means 
to the further realization o f  the ultimate reality. Sunyata as criticism lays 
bare on the one hand the conditionedness o f  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 Nirvana. Those who cling in mind conceive iunyata 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) o f  the existent that people call nega
tion.16*
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Absolute existence and absolute non-existence are species o f  false
hood in regard to mundane truth which is relativity. W e have seen 
above that even the extinction o f  ignorance or avidya, is not an absolute 
negation that ends in a complete blank; the ceasing o f  avidya is the aris
ing oiprajna; the world is itself beheld as Nirvana.

The doctrine o f  pratityasamutpada is indeed a systematic presentation 
o f  the basic constitution o f things in their mundane nature. The denial 
o f  the laws o f thought or o f the pramanas is not implied in the rejection 
o f  extremes. The basic principle o f thought, that no two contradictory 
judgements can hold good 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 o f 
thought is upheld as essential in mundane experience. That the same 
man cannot both have and not have the horns on his head16 and that the 
ring finger is both long and short from different standpoints,17 are only 
different ways o f  stating the fundamental law o f thought. Says the 
Sdstra:

If one does not pursue one’s enquiry in accordance with reason (3? ^  
one cannot understand anything; but by pursuing the enquiry 

o f things in accordance with reason, there is not anything that one can
not know. (138c)

Nagarjuna does indeed defend himself against the charge o f  the op
ponents that he is contradicting vyavahara, when he says in the Kdrika:

“Everything stands in harmony in his case who is in harmony with 
sunyatd; but nothing stands in harmony with him who is not in harmony 
with sunyatd! '

It is needless to say that whatever holds good in the case o f the world 
o f  the determinate holds good also in the case o f the pramanas, the de
terminate modes o f knowing. W hat is rejected in the case o f the de
terminate modes o f knowing is the erroneous notion o f  their self- 
sufficiency or absoluteness, and what is revealed is their limitedness to
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the sphere o f  the determinate and the relative nature o f 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 as the eyes o f flesh and as the 
knowledge o f all forms.
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CHAPTER V ïï 

C R I T I C I S M  OF C A T E G O R I E S

Section I

T H E  M U N D A N E  A N D  T H E  U L T I M A T E  T R U T H

The disclosing of the mundane and the ultimate truth: To cut at its root the 
tendency to cling to the specific as ultimate is the deepest truth o f the 
denial o f self which the Buddha taught. It is a denial not o f the self itself 
but o f the falsely imagined self-hood in regard to the body-mind com
plex. The basic meaning o f self is underivedness, unconditionedness. 
The self-being (svabhava) is the independent, unconditioned being 
which does not depend on anything to come into existence.1 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 o f the elements that constitute the body-mind 
complex. So die 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 o f the nature o f self, viz., self-being. It is this imagination o f 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. W e have already seen that for Nagaijuna the Sarvastivadins’ doc
trine o f elements becomes an important and glaring instance o f this basic 
error. It is the categories o f the Sarvastivadins that become the primary 
object o f 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 o f etemalism.

The extreme o f negativism takes a minor place in the works o f 
Nagaijuna, although its mention and criticism become necessary for 
him for at least two reasons: I) Criticism o f categories culminating in 
the revelation o f their non-substantiality may itself tend in the case o f 
one who follows the way o f  šunyatá but with a clinging mind to end in 
the extreme o f negativism, denying even the relative being o f  things and 
thus denying the very possibility o f causal continuity* II) Again, the 
clinging in mind who are not the followers o f the way o f šunyatá might 
easily tend to mistake it as a negativism that ends in an 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 o f things indicated by their 
passing away is total. The latter mistakes the nature o f criticism and the 
former, the nature o f the course o f  things. Both these are really forms 
o f  the same kind o f clinging, viz., the clinging to negation or non- 
being. The way out o f these lies in realizing relativity as the essential 
nature o f things. Criticism or critical examination o f the categories is 
a means to lay bare this true nature by putting an end to the false 
imagination o f absoluteness in regard to the relative. Further, the very 
relativity o f “is” and “is not,” being and non-being, removes the notion 
o f  an absolute cessation o f  things. W hat is called relative non-being is 
only difference or change, which is not unconditioned.

It must be noted that the charge o f negativism brought against the 
Mldhyamika is occasioned partly by the circumstance that he does not 
always make the distinction clear between the rejection o f uncondi
tionedness that reveals conditioned becoming as the mundane truth and 
the rejection o f the ultimacy o f the conditionedness o f  the conditioned 
that reveals the unconditioned, the undivided being as the ultimate 
reality. The primary meaning o f šunyatá is devoidness which is a direct 
reference to the truth o f things, mundane and ultimate; but it refers also 
to the method (criticism) by which šunyatá as truth is brought to light, 
viz., by rejecting the imagination o f ultimacy and absoluteness in regard 
to what is only relative and non-ultimate. Šunyatá ás the mundane truth
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is relativity and conditioned becoming; this is brought to light by re
jecting the supposed ultdmacy and absoluteness o f  particular entities and 
specific concepts and conceptual systems, ¿unyata as the ultimate truth 
is the unconditioned, undivided being which is the ultimate nature o f  
the conditioned and the contingent; this is brought to light, again, by 
rejecting through criticism the imagination o f the ultimacy o f the con
ditionedness o f the conditioned and consequently, o f the division be
tween the conditioned and the unconditioned. The first kind o f criti
cism and the truth it brings to light are just called sunyatd, whereas the 
second kind is, strictly speakings sunyatd o f sunyatd (sunyatd-iunyatd) . 
But usually both these kinds are bracketed within sunyatd without al
ways making the distinction explicit. This is no doubt a source o f con
fusion for all those to whom the distinction is not clear. 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 point out that 
far from disavowing or even contradicting the mundane truth, iunyata 
is the only way in which the truth o f things can be brought to light, and 
the cultivation o f wayfaring be made possible.8 Between the denial o f 
absoluteness in the case o f mundane things and the realization o f the 
ultimate truth as the unconditioned reality, the undivided being, there 
is the most important intermediary, viz.', the recognition o f  the mun
dane truth as conditioned origination. It is here that all mundane ac
tivities belong. The primary purpose o f criticism is to set free the thirst 
for the real from its moorings in abstractions, its illusions about the nature 
o f things, and to direct it to the truly unconditioned.
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Section II

C R I T I C I S M  O F  C A T E G O R I E S

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 falsifications o f concrete becoming is noted above in several places. 
This is enough in principle to demonstrate the inconsistencies involved 
in the imagination o f absoluteness in regard to what is only relative. 
W hat follows here is a somewhat detailed account o f the Madhyamika’s 
criticism, chiefly o f the Sarvastivada categories instituted in order to 
lay bare the inconsistencies involved in the supposition o f self-being 
(svabhdva) in regard to the specific and the relative. Everywhere what 
is denied is not the categories themselves but their supposed absoluteness.

The Sdstra points out that when one sees only the birth and endur
ance o f things, then there arises the existence-view, and when one sees 
only the decay and death o f things, then there arises the non-existence- 
view.4 Speaking of how these views arise, the Sdstra observes that those 
who pursue the course o f 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 o f non-existence. Those who cling to the sense of 
“I” cling to the notion o f existence, while those who cling to the wrong 
notion that there is not the next span o f 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 o f 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 o f the cooperation o f causal 
factors cling to existence,, while those who do not know that the collec
tion o f 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 sunya, and would 
cling in mind to this sunya-nature of things. They are said to hold the
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wrong view o f  non-existence because they cling to sunyatd (non-ulti- 
macy) (as itself the ultimate nature o f things). There are some others 
who would say that everything that forms the object o f the six kinds 
o f  sensation is real, and this is the existence view.

Again, they in whom trsnd is more cling to existence, and they in 
whom drsti is more cling to non-existence. Such people cling to ex- 
istence-view and non-existence-view. Both these kinds o f  views are 
false, not true; they reject the Middle Way.® (331b)

Criticism: W hat these extremes 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 o f  its own (^JfW ), then all things 
are devoid o f causes and conditions. But if  anything is bom  o f the con
nectedness o f causes and conditions, then it is devoid o f  (absolute) self
being (££gtt). To be devoid o f (absolute) self-being is itself to be 
sunya.

Further, if (absolute) non-existence ($&£) were true (flf) o f  things 
then there would be neither sin nor merit, neither bondage nor freedom; 
there would not also be the varied natures o f things

Further, those who cling to the existence view stand opposed to 
those who cling to the non-existence view. On account o f this opposi
tion there arise (the contentions of) right and wrong ( S ^ ) ; on account 
o f such contentions there arise disputes ( f t# ) . O n account o f disputes 
there arise the elements o f bondage (&*{£). O n account o f the elements 
o f bondage there arise deeds (that bind creatures to states o f suffering). 
From such deeds ways o f evil become open. In the true nature o f things 
there are not thesfc oppositions nor these (contentions of) right and 
wrong nor (the consequent) disputes.

Further, in the case o f those who cling to things as (eternally) existent, 
there arise grief and affliction 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 o f 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 d ing to existence or non-existence keep 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 o f  things.7 (331b)

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 Karikd 
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 
absolutdy self-same could never change and the other has no nature 
other than its self-nature which it can be said to take on.® 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 absolutdy itself and the other is absolutely the other, if  
the division between the thing itself and the other is absolute, how can 
there be any change? For, to change is to become another.11 Again, if  
all nature is an absolute (non-rdational) nature how can there be any 
self-nature o f anything in distinction from the other-nature? In the ab
sence o f  self-nature, how can there be any other-nature? And what thing 
can be conceived to have a being which is neither o f these? In the 
absence o f  existence, how can there be any non-existence? For is not 
non-existence, the non-existence o f something? How can there be any 
absolute non-existence? In truth what is meant by non-existence is 
becoming, change.1*

Those who wrongly conceive iunyata lend themsdves to the kind 
o f negativism that denies causal continuity. To hold that things are 
absolutdy nothing is wrong. As the Sastra would say, that which is 
utterly nothing is not even speakable. To say that this thing is not is 
itself to speak o f its existence.18

W hat thing can undergo change if  it has no nature at all? Everything 
has its own nature but not unconditioned. There is nothing which is 
utterly devoid o f all nature, and therefore things are relatively existent, 
Hmya, and not nothing. The distinct essences which are the determinate 
natures o f  specific entities are not ultimate and unconditioned. W e
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have already seen the Šástra warning that the presence o f names does 
not mean the reality o f the things named. The names themselves arise 
depending on the distinct essences and so they cannot serve as the ground 
to prove the unconditionedness o f these essences themselves. The Šastra 
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 o f the specific things 
that cognitions arise; they are distinguishable but cannot be supposed 
to have any independent being.14 To say that while all is utterly non
existent, it is only out o f perversion that things are seen as existent is 
to reduce normal perception to baseless illusion.15

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 o f causal continuity and 
along with it the very possibility o f change or becoming, and this is to 
contradict the very nature o f 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 o f their own. Everything has its own nature but this 
nature o f the thing is not absolute, not unconditioned.18 This is the non
substantiality o f tilings, conveyed by the teaching that things are im
permanent. Impermanence is not their ultimate nature; when rightly 
appraised as reference to the passing away o f things it leads one to the 
comprehension o f iiinyata.11 But when clung to as an absolute character 
it would mean their.total extinction and would thus become the wrong 
view of annihilationism. Impermanence as the relative truth means 
change or becoming; it is not a denial o f the causal continuity but a 
step towards bringing it to light. In that way it puts an end to the wrong 
notion o f permanence, absoluteness and self-being with regard to things 
in their determinate natures; it is the remedial kind o f teaching and not 
a teaching of the ultimate truth.18
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B. Causes and Conditions

Critical examination: (A) The Sdhkhya and the Vaisesika: W ith the prob
lem o f carnal relation there is bound up the question o f the relation of 
being and becoming. The world o f 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 o f 
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 o f the conditioned cannot be anything short o f 
the indeterminate reality, the undivided being, and that while in re
spect to the mundane nature o f things there can be no one definite 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 o f things there can be no question 
o f 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 o f the conditioned is itself 
the unconditioned reality is relevant only to the way o f the self-con
scious intellect on the plane o f mundane truth. The wise who com
prehend the relative truth contained in specific determinations are able 
by their power o f skilfulness to put into use any o f 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 o f view and assert not only that the ultimate 
ground o f the world o f becoming is o f a specific nature and of a specific 
number but that even the relation between the contingent entities and 
their absolute ground is o f a specific kind, the Madhyamika would 
point out that they commit the error o f seizing the determinate as 
ultimate, cling to the relative as absolute. It is in this way that the Sutra 
as well as the §astra mention that the specific views prevalent in the 
world pertain only to the constituents o f the world o f 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 Sankhya and the Vaisesika, 
the one holding that the ultimate principles are two and the other, 
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.18a These two provide for the Madhyamika eminent ex
amples o f the extremes o f existence and non-existence, identity and 
difference, one and many.

W hen he says that,

Neither by itself nor by another nor even by both is anything pro
duced; and the birth o f the thing is not also devoid o f conditions,19 
(104b),

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

The birth o f 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 o f things is presented by the Buddhist as 
the view o f the Sankhya, who holds that the effect is “existent” in the 
cause (sat-karya-vada) . And the Madhyamika’s criticism is that the birth 
o f an existent thing is devoid o f sense. Again, the Sankhyas maintain 
that identity is the true relation between cause and effect. The criticism 
of this is that in the case o f total identity, there could be no question of 
any relation, for relation holds only between two distinguishable: entities.

The Sankhyas would no- doubt bring in the conception o f manifesta
tion (ahhivyakti) .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 o f potency and actuality. Even 
then, the Madhyamika would say that they will have to accept that 
there is an element o f novelty in the causal production; that which was 
non-existent has come into being; this is true at least o f 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 
effect, the potential and the actual, the unmanifest and the manifest, 
although as different states o f one and the same principle. W hen prakrti 
is undistinguished from its products there does not arise the question o f 
identity or difference for there is just one principle, the prakrti, and not 
it a* well as its products. And when prakrti is distinguished from 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 one would 
swing to the extreme o f total difference, and hold to total non-existence 
o f the effect in the cause, as the Vaisesikas do, even that, the Madhyarrd- 
ka would'say, would be to deny all causal relation.21 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 o f 
this thing?” Further, in order that there may be this relation o f 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 
cause? There is difference no doubt 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. W ithout this necessary correction if  one proceeds to place to
gether mechanically the self and the other, the cause and the effect, and 
thus tries to conceive their relation, one will only incur the errors o f 
both these extremes. Having failed to arrive at the right understanding 
o f causal relations, to resign oneself to chance is a still greater folly. O f 
what thing can there be a production without the necessary causal 
factors?22 *

Critical examination: B) The Abhidharnrika; The Abhidhartna analyzes 
causal relations in terms of hetu (causes) and pratyaya (conditions). O f 
the latter there are four, the productive, the objective, the immediately 
preceding and the decisive.23 In regard to the basic question o f the rela
tion between the cause and the effect, the causal factors that cooperate
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to bring the effect into birth and the product that is thus brought into 
birth, hctu and pratyaya stand on the same ground. W hat is sought to 
be driven home by means o f criticism is the absurdity involved in con
ceiving that the ultimates o f analysis are ultimates also in reality. Causal 
relation stands denied in the case o f those who commit this error and the 
doctrine o f elements is an eminent example o f it. The same will be die 
result even in the case o f the negativists who cling to the passing away 
o f things as their total extinction.

In regard to the condition o f the first kind, the productive, hetu, the 
Madhyamika raises the question, what is produced? Is it the existent or 
is it the non-existent? The production o f the existent is devoid of sense, 
and the production of the non-existent is impossible; and there is no 
third tiling which is both existent and non-existent. So, what is it that; 
is produced? In the absence o f anything produced, how can there be 
anything called productive?24 In regard to the second kind o f condition, 
alatnbana, the object of cognition, is it the condition o f the existent 
cognition or o f 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, satnanantara, 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 (ffliS) how 
can it function as a condition?26 It may be added, in the case o f there 
being no origination either o f the existent or o f the non-existent,, either 
by itself or by an other, how can there be any extinction? In the 
absence o f extinction, how does the definition o f the immediately pre
ceding condition hold?

Does the product arise after the extinction o f the condition or before 
its extinction? If the product arises after the extinction o f the condition, 
that woulcTmean again a negation o f all causal relation between them. 
The condition is extinct and hence non-existent and the product has 
come into being and is existent. W hat relation can there be between 
something completely non-existent and an entity completely existent? 
But if the product should arise before the extinction o f 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 W hat is the relation between the 
two? Thus, whether the product is related or unrelated to the condi
tion, there can be no production o f the thing by the condition.-9

The condition is not there simultaneously with the product, for if 
it were, then the two would be mutually independent. The condition, 
again, is not prior to the product since that would mean the existence 
o f 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? 
O f what thing can the condition come into existence after the product 
has come into being?30

In regard to the fourth, the decisive kind o f condition, adhipati, the 
Madhyamika would ask, o f the things that are (utterly) devoid of self- 
nature when there can be no existence (sattâ), when nothing has any 
being o f its own, how can it hold good that “this being, that be
comes” ?31 Again, when things possess absolute self-nature 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 o f its capacity to 
bring the thing into existence. But where is this capacity to function 
(kriyâ) and how is it related to the condition? Is it some thing that 
“belongs to” the condition (pratyavatx kriyâ)? Either it is the same as 
the condition itself or it is different from the condition. Either way the 
capacity o f 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 capacity is “o f” the condi
tion. The capacity cannot belong to the condition, nor can it remain 
in itself, unconnected with the condition. And where else can it belong? 
W hat capacity is there which is not o f anything? It cannot be that the 
conditions are devoid o f the capacity to produce things, for it is only 
by virtue o f 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 
o f the capacity to produce?33 The non-productive is not a condition.34

Again, if any thing is the product o f its condition, the conditions are 
themselves in turn the products o f their conditions. And so there is no 
question o f any final and absolute link in this causal chain.36

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

As the Buddha (Himself) has taught, there are the four conditions. 
Only because people o f little wisdom cling to these and give
rise to perverse disputes (ffij^SBIm) so, in order to destroy their clinging, 
it is taught that all things are really smya (devoid o f  absoluteness). (But 
truly) nothing is denied. (296c)

This is not a denial o f the four conditions themselves but o f the false 
imaginations o f people in regard to them. The bodhisattva does indeed 
cultivate the analysis, definition and classification o f elements; he does 
indeed learn and understand the distinct nature and function o f every 
one o f these different kinds o f conditions; but he comprehends also their 
sunyata, their non-ultimacy. The Sastra 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 o f reality; and 
this is a teaching not o f the ultimate truth but o f 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. (104c)

183



n Ag a r j u n a ’s p h il o s o p h y

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. (105a)

The causally born is devoid o f substantiality, self-being. The exposi
tion o f 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 o f analysis as ultimatcs in 
reality are exposed.

On account o f one’s misconstruction (¿Helm) aboiit the true nature of 
the four conditions, there arise all such errors. But (if one understands 
them) in the light o f the non-clinging sunyata o f the prajnapdramita, then 
there will be rjo 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 o f these things is minutely examined (/iffl^KiB) then 
these (are found to be) unobtainable. It is therefore that in the prajna- 
paramitd, only the perverse notions are cancelled, the four pratyayas 
(themselves) are not rejected (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 o f conceiving them. He 
points out that it is the way o f “sticking” to the fragmentary as com
plete, seizing the relative as non-relational that contradicts the facts of 
mundane activity. While the analysis o f motion into minimum “units” 
is the way o f 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 o f momentary flashings of 
separate essences are bound to miss the original, integral, movement. 
W hat they would have instead is the abstract “moments” seized as 
ultimate. Again, in regard to the causal factors o f movement, viz., the 
act, the agent and the object, an imagination o f ultimacy o f difference 
would mean their total separateness. This is to swing to an extreme. 
N ot being able to establish movement on the basis o f complete separate
ness, to cling to the notion o f the complete identity o f these elements 
is to swing to the other extreme. The same kind o f swinging from 
extreme to extreme is found even in regard to the being or non-being 
o f the factors o f movement. The position o f the extremists virtually 
amounts to a denial o f the very possibility of movement. Having at
tempted to 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 o f imagining that the constituent factors o f motion which are 
the ultimates o f  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 o f analysis.

Criticism: (A ) Motion: O f motion there can be three kinds o f object 
(locus) from the standpoint o f 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 (gonta) 
can be of three kinds, the no longer moving, the not yet moving and
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the presently moving. Now, o f any one o f these agents motion cannot 
be predicated in regard to any one o f these objects.36

It cannot be that the already traversed or the not yet traversed is being 
traversed. Since both are alike devoid o f movement, how can move
ment be predicated o f 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

O f the presently moving (agent) or o f 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 o f movement, for in both movement 
is predicated o f the “moving.”38 The duplication when literally clung 
to engenders the notion o f 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 o f it. In the case o f dupli
cation o f 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 o f (any object) whether past, present or future, 
holds good also in the case of the objects o f all types o f activity, 
like birth, stay and death, production, destruction and maintenance, 
etc.40

Again, to add to the above from the Karika, how can one conceive 
the relation between the act and the agent? Are they 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 he make any movement totally different from 
and therefore totally unconnected with himself.42 The statement “the 
mover moves” predicates the movement o f the mover. And in predi
cating a movement o f the mover, either we predicate o f him the same 
act o f movement by virtue o f which he bears the name “mover,” or we 
predicate o f 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 o f another, and o f 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 o f 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 o f which he bears the name 
“mover.” How can we understand this relation o f movement to the 
mover? Neither identity nor difference can be predicated o f them. 
When the two cannot be established either by way of identity or by 
way o f difference, what other way is there o f establishing them?43

Again, of the same agent two different acts cannot be predicated, 
e.g., it cannot be that “the mover is resting,” or that “the existent is 
extinct.”44 It is as absurd to say that “the existent is bom ” 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 non-existent?45

Criticism: B) Birth, decay and death: As in the case o f motion, so even 
in the case o f birth etc, it cannot be held that the born is born, nor that 
the unborn is born nor even that the born-not-born is bom .40 The ana
lysts conceive that birth, decay and death are all comprised in a unit o f 
function and are yet different and so belong to separate essences which 
are ultimate and independent.47

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 o f functions on the ground o f the 
essential separateness of the basic elements? While the analysis o f be
coming into arising and perishing is the intellect’s way o f representing 
it, and while this representation is essential for the appreciation o f the 
orderly procedure and the richness and variety o f the conditioned be
coming that constitutes the mundane nature o f things, to seize these 
aspects as themselves basic and independent entities and to attempt to 
derive the becoming of things from the putting together o f 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. W hen these distinguishable aspects 
are themselves imagined to be entities, like form, smell etc. they are 
themselves to be treated as either having or not having the characters of 
compositeness.

O f birth, stay and death, the three characters o f compositeness, 
either there are further characters o f 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 o f compositeness?48

The question is: How is a thing bom? It is said that a thing is born 
by being related to birth, being brought to birth by birth. W hen 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 bom 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. W e have entered a cul-de-sac. W e have left 
the thing behind and taken up many other and subtler entities in its 
place and each o f these is in turn given up and in its place many more 
elements appear. The stream o f life is congealed into many disconnected 
entities and the abstract is imagined to be absolute. The invention of 
primary and secondary birth is o f no avail. If birth is itself a thing to be 
brought to birth doubling the birth would be only to double the issue. 
On the supposition o f many ultimately separate elements there cannot 
be any organic system o f 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 o f birth to death and o f bodi to the 
thing itself? W hen we cannot sec how a thing arises, how can we 
conceive its extinction?

It has been already observed that tilings by themselves cannot come 
'to  birth nor can it be conceived that certain things are brought into 
existence by certain other tilings. 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?51 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 Kdrika 
puts it,

To him who conceives (absolute) existence in regard to things there 
happen the two views o f eternalism and negativism, for the things then 
should be either absolutely existent or utterly evanescent.52

But can it not be that existence is a stream o f elements which are 
really completely evanescent? In that case, there would happen on the 
one hand a complete negation o f causal connection, and on the other, 
there would result the position that the thing having been absolutely 
existent now becomes totally non-existent. Again, even granting that 
there is a causal link, how is the last moment o f one span o f existence 
related to the first moment o f the next? W hether the last moment o f 
the preceding span o f 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 o f 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 o f the possibility o f under
standing these on the supposition o f the reality and separateness o f the 
ultimates o f analysis. It brings to light the truth o f conditioned origina
tion; that is not itself denied.

Speaking o f right deeds, the Sdstra recounts practically all the argu
ments o f the Kdrika (ch. II) and concludes:
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In this way all deeds are sunya (relative and contingent); and the deeds 
(that are done with this understanding) are called the right deeds 

3EH). (Thefareron the Great W ay), the bodhisattva, comprehends (A) 
the (ultimate) sameness o f 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 o f good and bad.) In the ultimate truth 
there are no deeds, good or evil. This is the true prajnd. 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 o f 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 o f deeds). And 
such a wise man always does the right deeds and never any wrong ones. 
This is the right deed o f the bodhisattva.54 (205c)

Rejecting on the one hand the clinging in regard to deeds and, on 
the other, the consequent sense o f 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 End

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

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

To conceive absolute beginning and absolute end in regard to the 
course o f existence is to see them as devoid of conditions, which means 
a denial o f causal continuity. Origination would then be uncaused and 
extinction, total. This predicament o f 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 o f absolute beginning the clinging mind would 
swing to the other extreme o f conceiving the course o f 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 o f the world o f 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 o f (absolute) beginning; but this consideration should 
not lead one to think that it is absolutely beginningless, devoid even of 
relative beginning. The course o f 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 o f existence is devoid o f its own relative begin
ning in time.

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

Now, by means of the sunyata (non-ultimacy) o f the devoidness of 
beginning (¿U3££pi£), the position that the cycle o f 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 (#inJL). 
Having saved a man from fire, one should not put him again into deep 
waters. Now, here, the position that the cycle o f existence is beginning
less is denied and there is no clinging even to the position o f there being 
a beginning. This is the faring on the Middle Way. (291a)

Again, it is by seizing individuality (®^£i@ ) and the characters of 
identity and difference (—:fSj&fS) and by pushing the imagination back 
from the present span o f life to the span previous to it, that there arises 
the notion that neither o f the individuals nor o f their constituent ele
ments can any beginning be found. This creates the notion o f begin-
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ninglessness in regard to the cycle o f birth and death. But this notion 
is false and is based on clinging to identity and difference (£*—
Actually,

Even as the iunyata o f the composite negates (the clinging to) the 
composite things and when the sunyatd o f the composite itself turns out 
to be a perversion (giving rise to a clinging to the
incomposite) then, by means o f the sunyatd (indeterminate nature) of 
the incomposite (the clinging to) the incomposite is also denied

just so, now, by means o f (the idea of) beginninglessness 
o f the cycle o f existence the position o f the beginning is denied and 
when beginninglessness is itself turned into (an extreme and when it 
thus turns out to be itself) a perversion (B), then by means o f the sun
yatd o f beginninglessness, even beginninglessness is denied. This is the 
sunyatd of beginninglessness. (291a)

That all beings revolve in the cycle o f birth and death o f which the 
prior end cannot be found was mentioned by the Buddha only to 
impress on people the unmeasured length o f the time of their revolving 
in the cycle, so that there might arise in them a sense of disgust (£JR&'L>) 
in regard to things o f passion and clinging.56 It is not a teaching o f the 
ultimate truth (^^U T ii).67 It is a teaching o f the remedial kind.

W hen one sees things with one’s eye o f wisdom then one compre
hends that the individuals and the constituent elements are really com
pletely sunya (conditioned and relative). Hence the teaching o f the 
sunyatd o f beginninglessness. (291b)

Beginning and end as relative notions: Although permanence and im
permanence are not absolutely true o f things,
still, the Buddha has often taught that the ideas o f permanence and 
pleasure are perverse (#J), while the ideas o f impermanence and suffer
ing are true (1$). This He did because He saw that
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People mostly cling ( ^ 31) to permanence and pleasure while they 
do not cling (so much) to impermanence and suffering. Therefore 
through (the relative truths of) impermanence and pain the perversion 
o f permanence and pleasure is rejected. (291b)

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 to impermanence and suffering, then 
the Buddha would teach that even these are iunya, not ultimate. The 
same is the case even with having a beginning and being beginningless. 
The notion o f beginninglessness can negate the perversion o f clinging to 
beginning. But if  one clings to the position o f beginninglessness itself, 
then even that is taught to be iunya (non-ultima te).fi0 (291b)

That things have an absolute beginning is a great perversion (^® ). 
Because,

If (the course o f  life) has an (absolute) beginning then it should be 
that the very first birth o f a being in a good or an evil state was without 
any conditioning factor o f merit or sin. But if  his birth was due to (his 
own) merit or sin, then that body o f his was not his very first body, for 
one in the later embodiment must have received the results o f one’s own 
deeds, good or evil, done in one’s previous span o f fife. That the course 
o f life has no (absolute) beginning does not give room to this error. 
Therefore the bodhisattva will have already given up this gross per
version (S S ^ft^ ) (viz., that the course o f life has an absolute begin
ning). He always cultivates the thought o f beginninglessness in reference 
to the course o f the life o f all beings, and therefore he speaks o f the 
course o f the life o f beings as beginningless. He always cultivates the 
comprehension o f the causal law, and therefore he speaks o f the elements 
constituting composite things as devoid o f (absolute) beginning. 
(29ib-c)
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That the course o f existence is not absolutely beginningless is the 
teaching meant to remove the error in regard to the devoidness o f 
beginning. Even as the devoidness o f beginning can negate the notion 
o f having a beginning, so the notion of beginning can also negate the 
devoidness o f beginning. Still, there is a difference between them. The 
notion o f things having a beginning creates further perversion while 
the notion o f the devoidness o f beginning can function as a reason for 
the right view and the loving attitude towards all.
The thought that beings suffer pain from beginningless times gives rise 
to compassion (£tfX ') for all and by the knowledge that from one 
span o f bodily life there arises another span o f bodily life, one can further 
know that deeds good or evil flow in unbroken continuity bearing re
sults. Thus there arises the right attitude (jfej£&) in regard to all things. 
So,

If one does not cling to the notion o f the devoidness o f beginning 
then in his case this is a good thing, helpful in. his wayfaring (#7itH i£). 
But if one seizes the character o f devoidness o f beginning and clings 
to it, then it is a perversion. (3fl^). (291c)

E. Time: Past, Present and Future

Time as a substance: The Sdstra makes clear that the wrong views about 
the beginning and end of the course of existence owe their being to a 
lack o f right understanding of the nature o f 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 o f the past have an (absolute) beginning or that they do not have 
(absolutely) any beginning. (255b)

Even as the wrong view o f the beginning is concerning the past, so 
the wrong view o f 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 o f events, every phase 
o f  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 o f mutual 
relation.69 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 o f those who assert that past, present and future always 
exist, as well as o f those who conceive time as an immutable substance 
or a changeless reality.

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

W hen time comes beings mature; when time approaches they hasten 
(toward extinction); time can awaken men; therefore time is the source 
o f  all things.60 (63b)

There are others who say that although things are not made by time, 
still time is an essential condition (B) for the being o f things. Time itself 
is an immutable substance ('Fffi); it is a reality (vastusat or dravya-
sat), but as it is subtle it cannot be seen with physical eyes
or known in the way in which gross things are known. Still,
from its effects (:S#c) like flowers and fruits, it can be known that there 
is time as their condition. Again, we see also the features (ffi) o f 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 (^UPr&^B). Therefore time is there as a reality 
Time has no decay and so time is eternal.61

But then, the Sdstra 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 o f 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 o f 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 o f the view that time is a reali
ty would justify the reality o f the past as the necessary condition o f the 
present. Thus, e.g., the subtle particles o f earth are the necessary condi
tion o f the birth o f a pot. Granted the reality o f 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 o f earth are 
past, still the past cannot 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 pr 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 have to be denied.84

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 o f presentness, the past has the 
character o f pastness and the future has the character o f futurity.85
(65c)

To this, the Sastra replies:

But if  it is held that all the three time-divisions have (already, even 
now) their respective characters, then all o f them must be equally just 
present Then there would not be any past or future. If
the future is here even now ( i r ^ i f ^ f c )  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 o f functioning?66 
The Sastra replies:
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Now, either the past is past or it is not. If the past is past (infi£iiai£), 
then it is already extinct, and if  it is not past then it has
not the character o f 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 time 
itself is not a substance, not a reality (ff#i£^Jf). And how can it bring to 
birth all things, the beautiful and the ugly, flower and fruit? (65c)

Time as a derived notion: The. denial o f time as a substance is not a total 
denial o f time but is a revelation o f time as a derived notion. As a means 
o f referring to the course o f 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 indeed 
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 aze all ex
istent what is non-existent? Has not the Buddha caught that there are 
the four Noble Ttuths? Is not the truth o f suffering (duhkha) the 
foremost among them? And is not the cultivation o f the truth o f imper
manence the foremost factor in the cultivation o f the first 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?07 Again, to hold that a thing 
is existent in all the three times, arid that in passing from one state to 
another it has ever remained as it was, and is not lost, would be to fall 
into the wrong notion o f eternalism.68 Then,

This tiling 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 o f im
permanence would amount to a denial o f birth and death, o f sin and 
merit and o f bondage and liberation. (254c)

But these objections do not arise in the case o f those who accept time 
as a derived notion. So the Sastra observes that all the three periods o f 
time do have their respective characters. The past has the character o f 
pastness, the future has the character o f futurity, the present has the 
character o f presentness. The difficulties urged occur only if  one holds 
that past and future have the character o f being present. But now, past 
and future have each its own character (# § ^ + 0 ) but not the character 
o f 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 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 o f 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.70 Again, on this supposition o f 
total non-existence o f past and future if  the mind o f 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 o f the 
way would be completely non-existent now. Similarly, there would 
be no committing o f the five deadly sins, nor would there be any culti
vation o f moral worth. This indeed is a perverse notion.71

The Sdstra 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 ( Í Q we  say that although the 
past object is not any more existent, still it can be revived in memory 
(pJ^féíS) (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 '(^T^tŘÍS^). Just because the 
thought (of the fire o f yesterday) is (now) in mind, revived through 
memory, it cannot be held that the fire itself is here. Similarly, seeing 
the bundle o f firewood one anticipates the fire o f the future (£ u # # ^ ), 
which also gives rise to the thought o f the fire o f tomorrow. As in the 
case o f (the thought of) yesterday’s fire so in the case of the fire of 
tomorrow, the presence o f the thought of fire does not mean the actual 
presence o f the fire itself. (255a)

Although the present mind does not endure even for a moment, 
still, as the stream (of the moments o f thought) arises in continuity the 
mind can know things. W ith the present (moment of) citta, the mind, 
the internal element, as the hetu (the cause) and with the external object 
as the pratyaya (the condition) there arises the internal unifying cogni
tion (lit. mind-cognition); by means o f this internal unifying cognition 
one can freely know all things, past, present and future. (255a)

It is in this 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 
o f the past, present and future is pertinent, but pertinent only to the 
world o f the determinate. In the ultimate truth there is neither past nor 
present nor future. In reference to the ultimate truth o f things it has 
been said that all the three times are o f one nature, viz., devoid o f any 
specific nature.72

The Šastra observes that it is precisely in order to remove the wrong 
notion o f etemalism in regard to time that the Buddha has used the 
word “samaya” and not “kala” for “time.”72*
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Samaya is a derived notion. So it does not give room for misunder
standing (generally). In the teaching o f the Buddha mostly samaya is 
used and it is only rarely that kdla is used.73 (66a)

Space and time are not substances. There is nothing like an absolute 
time which remains as a reality apart from the successive events. Time 
and space are derived notions,, modes o f  reference. They refer to the 
ansing and perishing o f events which constitute the organic, dynamic 
course o f the world o f the determinate. W e perceive the course o f 
events, give the name “time” to this universal order o f succession and 
draw the distinction o f past and future, the remembered and the antici
pated,. the not any more and the not yet, in contrast with that which is 
here now, the present. W e perceive again the many different contem
poraneous events constituting a totality, a togetherness, and give it the 
name ‘'space,” the “container o f all* and draw the distinction o f direc
tions within it. As the Sdstra observes, not only space and time, but in 
fact all the categories o f understanding are derived notions, notions 
derived from the distinctions perceivable within the composite whole 
of interrelated events.783 The course o f 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.

n Ag a r j u n a ’s p h il o s o p h y

F. Space: Spatial Directions

Spatial directions (dik) as realities: It has been already noted above that 
spatial distinctions are o f the same nature as temporal ones with regard 
to being derived names, relational concepts, and not standing 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 
stand 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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ent and future are substantial entities which for ever remain in them
selves and yet by associating with things give to them spatial and tem
poral distinctions.

Thus some would urge that dik is a reality (dravya), that it is* eternal 
and has its own characters (Wffi)J* 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 (0 ffj# )  is the south and that where the sun does not 
move (0 is the north. The sun has contact with three parts (0

viz., before, now and after: The order in its contact with the 
parts depends on the direction (IStif P # ) .  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 (0 (Again) this divides from
that, that divides from this (®Mlfclfcffl&)—this is the character o f dik. 
If there is no dik there is neither “this” nor “that.” (Division of) “this” 
and “that” is the (essential) character o f dik ( i t i ( 1 3 3 b )
To this the Sdstra replies:

Now, this is not correct. Sutmru is in the middle o f the four regions 
(0Ai). The sun turns around Sumeru and illumines all the worlds every
where. . . . There is no absolute “first” (touch to the sun) anywhere 
(&Jf$S#J). W hy? Every direction can be east or south, west or north 
(in reference to the specific sphere o f reference).78 (i33b-c)

The Vaiiejikas say that the direction in which the sun rises is the east 
etc. without any reference to any world. The $dstra 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. Again, the Vaisesikas say that the direction in which the sun has 
no contact is the north; but on this score, the Sdstra observes, they can
not call it a dik, for* it has not the character o f contact with the sun.77 
But here the Vaise§ikas would argue that they have mentioned the 
characters o f dik in reference only to one 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.78 On this the Sdstra stresses another point, viz., that 
even if  in one country the sun has its contact with the east, this means 
that the dik ends (WiS) at the point where the sun begins. So having an 
end, dik would not be all-pervasive and could not be permanent. There
fore dik is only a name, a mode o f 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 mundane truth) because it is endless, it is 
everywhere, it pervades all that is material, it is everlasting (^''fr) and 
it benefits the whole world saving people from getting lost in con
fusion.80 (288a)

But this does not mean that dik is any thing-in-itself. Dik is a derived 
notion. In the system o f thev composite material entities there hold the 
distinctions o f “this side” and “that side” and it is from these distinctions 
that the notion o f direction is derived. It is a derived name.

(In the world by common consent) the direction in which the sun 
rises is (called) the east, and that in which the sun sets is called the west. 
This is the character o f dik. Dik naturally lasts for ever (§ ). 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 

£fl) and therefore it is most subtle. (288a-b)
Still, it is not anything ultimately real.
It is admitted only in the mundane truth. In the ultimate truth it is 

denied. (288b)

And here there is no question o f falling into the errors o f 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 etemalism. (288b)

Clinging to the specific as absolute would create in regard to the 
spatial and temporal divisions the wrong notions o f absolute end and 
absolute devoidness o f end, leading to the errors o f negativism and 
etemalism. The Sdstra observes that this would lead the wayfarer to a 
total abandoning o f the attitude o f unbounded love and service for all. 
Suppose the wayfarer traverses helping people o f 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 o f absolute endless
ness, i.e., etemalism; 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 
o f absolute end, i.e., negativism. W ith the rise o f these two kinds o f 
wrong notions his loving heart would not be there any more. But 
through the iunyatd o f  dik, if  he would reject his clinging to directions 
then there would not be these wrong notions o f absolute end and 
absolute endlessness.81

For example, in the great ocean, at the time o f 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 
(SiESSifi) 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 o f love. This way the great 
perversions about dik are removed in this sunyata o f dik. Hence the name 
great. (288b)
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Space (âkâsa) as a substance: If the spatial directions are not substantial, 
could the space (âkâsa) 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 o f 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 o f all else and it could not then have been the container o f all.83 
It is not an object o f sight84 for it is devoid o f 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 o f blue. There is nothing over there which is actually blue. 
If some one would fly 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 maintain that space (âkâsa) is a reality (If'frîfe), a thing- 
in-itself. They would say that if  there were not the element o f âkâia 
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 o f âkâia, there would 
not be any accommodation for movement (if)]®).86

But, the Sâstra observes that if  âkâsa were a specific, existent entity, 
then it should have itself a location. For, there cannot be the existence 
o f 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 (If), for the plenum is devoid o f empty 
space and hence devoid o f accommodation. The stonewall, e.g., being a 
plenum as accepted by common sense and so having no empty space 
in it, is devoid o f accommodation. Further, if âkâsa were a plenum it 
would not meet the definition o f accommodation which is accepted 
even by those who hold it to be a substance. So even in the plenum 
which is devoid o f accommodation there cannot be the supposed sub
stance, âkâsa. So, neither in anything empty nor in the plenum can 
âkâsa which is conceived as a substantial entity be accommodated.87 
Therefore there cannot be any âkâia as a specific entity.
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Again, if  akaia were any specific entity, it should have a character o f 
its own. But it cannot be conceived to have any character

Every specific thing has its specific character When
the character is present one understands that the thing is present. For 
example, earth is hard, water is moist. . . . But akaia cannot be taken to 
have any such specific character. Therefore akak itself cannot be. (102c)

Now, can it not be that devoidness o f form (Hfeifi) is the character 
o f akdia?8B It cannot be. Because, “devoidness o f form” simply 
means the negation o f form there is nothing else that is positive
(K&Hife) here which can be the unique character o f dkasa. The nega
tion o f form is comparable to the extinction o f flame. Both alike are 
simply negations; they are not themselves anything positive. So, there 
is no positive character specific to akdia."  Again, for another reason, 
ik d k  is denied. It is only in contrast with something tangible and full 
that negation o f rupa (fe), form and resistance, is conceivable which is 
now advanced, as the character o f akdia. But then, when rupa has not 
come into existence there can be no character o f akdia.90

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

Space as a derived name: In the mundane truth akdia is admitted as 
the necessary condition for movement, as the “ container o f all.” It is 
capable o f containing everything precisely because it is akincana 
i t) , not itself anything specific; everything dwells in it.

The formed objects have their dwelling place; from them it is known 
that there is akdia as their accommodation; the formed objects, being
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formed, cannot be the container o f anything, and so akaia is known as 
the principle o f accommodation. Formed objects and (formless) akaia 

are mutually opposed in character (f@iS); as formed object is non-ac- 
commodative, so it is known that akaia is the principle o f accommoda
tion (S ) ; 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 o f formed (and hence resisting) 
objects, there is said to be akaia, the principle o f accommodation. (426b)

Šástra distinguishes akaia from the mind and the mental states and says 
that although in being shapeless (MM), and colourless (M&) there is 
a certain similarity between them, they are not similar in every respect. 
While the mind and the mental states are o f the nature o f feeling and 
understanding (ft£flf@), akaia has for its nature, accommodation; while 
the former are devoid o f accommodation, they are not also totally de
void o f specific nature; the mind is known to be o f a definite “form” 
(fl£) by virtue o f mentation (vikalpa Further, mind and mental
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 akaia, it is the con
tainer o f  all. Again, the mind and the mentál states are o f the nature o f 
arising and perishing, they can be put an end to. This is not, however, 
the case with dkasa. Therefore it is said that among all things it is akaia 

that is the “container o f all.” This cannot be said in regard to the mind 
and the mental states.92

But the above consideration should not however lead one to think 
that akaia is a reality, substantial and self-being, or even a specific entity 
with a positive nature o f its own. For in truth, accommodation (SÝ0) 
is but the absence o f resistance (#feffi). It is the inaccessibility o f form 
(fe^iflát) or the formlessness that is called akaia; it is not itself any 
specific entity.93 In the case o f one who entertains the wrong notion that 
káia is a specific, substantial, entity, there occur all the inconsistencies 

mentioned above. In the ultimate truth akaia is o f the same nature as 
Nirvana, which is the universal reality.94 In being the universal principle 
o f accommodation while not being itself any specific thing, akaia is the
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prototype o f the ultimate reality.94 The Great W ay is compared to it.

G. Substance and Attribute

Substance as self-being: Substance (svabhâva) in its general sense o f self
being is o f 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 o f self-being. In this general sense, 
substantiality or self-being means ultimacy, unconditionedness, reality. 
In this general sense character (laksatta) is a synonym o f 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 o f their division from the rest. 
In this general sense, all that is deteminate can be called a “character” 
which is a representation, a determination by the self-conscious intellect 
o f the reality that it confronts. And o f the relation between the determi
nate characters and the indeterminate dharma, their ground, there is 
no question o f any absolute description in terms o f identity or difference.

Substance as substratum of quality: It is -this consideration o f the mutual 
implicatedness and the relativity o f determination between the specific 
“entities” or characters and their ground, that is found even in regard 
to the limited issue, viz., o f the relation between quality and substance. 
Substance is the substratum (laksya) in which the quality (laksatta) 
rests or “inheres.” It is the subject o f 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 p f  A) in the qualified (+0) for in the qualified 
the quality is already there. Nor does it inhere in the thing devoid o f 
quality for (that which is absolutely devoid o f 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.958 (549a)

Further, there is nothing absolutely fixed as the qualifier and
the qualified.96 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.97

Again, between substance and quality there cannot be any conceiva
ble relation o f priority or posteriority. Between the two, which comes 
earlier and which, later? W hich o f them is found prior to the other de
pending on which the other can come into existence? Could the charac
ter be prior (5fcifiE) and hence existent even when there is not the sub
stance? O r could the thing be prior to quality (ifc^T#?#!)? Either way 
the fact that quality and substance are correlative is ignored.98 Could 
they be simultaneous? Then, as the iCIr/feJ points out, they should be 
independent o f each other.988 Further, it is only having found that sub
stance and attribute could not be established as separate, that one enter
tains the idea o f their togetherness. Now, in order to pr6ve their to
getherness their separateness is desired. As 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 bd neither togetherness nor separateness.90

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 o f “the many attributes,’’ itself becomes reduced 
to one o f the many, and stands itself as much in need o f a relating princi
ple as the many attributes themselves. That way neither substance ndr 
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.100 This is the impasse that results 
from the supposition that substance and quality are things in themselves.
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CHAPTER VIII 

T H E  W O R L D  A N D  T H E  I N D I V I D U A L

Section I

N O N - S U B S T A N T I A L I T Y  O F  T H E  E L E M E N T S  
O F  E X I S T E N C E

Correlativity of concepts and non-substantiality of elements: The correlativity 
o f the concepts that stand for the kinds o f mutual relatedness o f actual 
entities or events needs to be distinguished from the non-substantiality o f 
the latter which are the basic elements o f  existence. Both o f these are the 
different phases o f sünyatá or essential conditionedness o f the world o f 
the determinate. Events happen in mutual relatedness within which they 
can be analyzed, distinguished, and designated as different kinds o f hap
pening. As each o f  these events is a unity o f  its constituent factors, it can 
be called “one.” Again, as these events are constituted o f many factors 
and are themselves in turn constituent factors o f further composite 
entities, they can also be called “many.” It is the continuous stream of 
events that is called one thing. W hile to the eyes o f  flesh things appear 
as indivisible, simple and tdtimate, to the eye o f wisdom it is clear 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 o f existence; they exist; they arise 
and perish; they constitúte streams o f being ; they have their respective
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causal factors; they have their distinctive natures according to which 
they turn out their respective functions. W hat the correlative concepts 
designate are the ways in which events happen.

The essential conditionedness o f the elements of existence: The being o f 
elements lies in their becoming, in their function; and in accordance 
with the work they turn out they derive their names and are classified 
into different categories. It is the mission o f the Madhyamika to reveal 
that the notion o f the ultimacy and separateness o f these basic elements 
is not only devoid o f ground but is definitely contradicted by the very 
nature o f things. If everything is in fact self-being and unchanging, then, 
the concrete relatedness and conditioned becoming o f things are denied. 
This is the basic reductio ad absurdum o f  the extreme o f etemalism. The 
same result follows even in the case o f the extreme o f negativism. The 
extremes meet in being species o f falsification. The Middle W ay consists 
in rising above the level o f clinging to existence and non-existence and 
realizing them as aspects o f conditioned becoming, the essential nature 
o f  all things, subde as well as gross. Further, while conditionedness as 
the mundane truth brings to light the possibility o f bringing things into 
being as well as o f  terminating them, the way this possibility is harnessed 
depends on how one understands the significance o f life. N ot 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 o f events. That the conditioned as such is not unconditioned is the 
deeper significance o f the teaching o f sunyatd. By this understanding one 
is led to the comprehension o f the truly unconditioned, viz., the undi
vided being (advaya-dharma) .

The compositeness of 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 o f elements, physical (fi&) and non-physi
cal (Sfrfefe) (or mental). The physical can be analyzed down to the 
minute atoms and all that can be seen to scatter and become extinct

210



WORLD AND INDIVIDUAL

without anv remainder . . . The non-physical (or mental) elements 
are not cognized by the five (external) senses. O f the internal sense 
(citta) birth, stay and extinction can be (easily) seen; so it is known that 
it admits o f (temporal) division; as citta admits o f (temporal) divisions 
it is impermanent. Being impermanent it is non-substantial, (sunya). 
Being non-substantial it is not real, not unconditioned. The single in
stant o f a snapping o f the finger contains sixty “moments,’* and in every 
one o f these moments there are phases o f birth and death. It is by virtue 
o f the birth o f the continuity o f these mental elements that it is possible 
to know that this is the mind o f greed, this is the mind o f anger etc. The 
wayfarer comprehends the stream o f birth and death o f the mental 
elements like the flow o f water or the flame o f the lamp. This is known 
as the door to the comprehension o f sunyata (A ^§P^). (iyia-b)

No existent element ever remains devoid o f change. O f the physical 
elements, if earth, e.g., always remained hard, then it should not under 
any circumstance give up its hardness. The Sastra observes that there are 
obvious cases o f solid things giving up solidity and becoming liquid. 
Wax, fox; 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 (la+B) 
and becomes different; there is no absoluteness about it.1 Further, every 
element o f existence can be analysed and seen to be constituted o f several 
factors without which it would not have its being. Earth, for instance, 
has its being as the togetherness o f color, smell, taste and touch; in the 
absence o f any one o f these there would not be the thing called earth 
as none o f these elements can alone constitute it. If,, for example, color 
by itself constituted earth, then it should have been devoid o f smell, 
taste and touch. And the same is the case with all the other elements.2

Again, it cannot be that earth is just a collection 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 elements are four.

How can one be four and four be one?23 (194c)
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Therefore it cannot be that earth is just these basic elements them
selves (W£JSJ&) come together under suitable conditions. To imagine 
so is to miss the original integrity o f the thing. But in order to maintain 
its integrity, should someone imagine that earth is something separate 
from these elements he would again miss its true nature.3
For there is not anything like earth in itself apart from the elements o f 
color, smell, taste and touch.

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 o f father and mother there is bom the child, and the child is 
different from them. If earth were something different from these four 
basic elements, as the eye perceives 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 o f anything called earth in itself apart from 
these four elements; it is a figment o f imagination. Abhidharma holds, 
the Sastra observes, that earth is the gross matter derived from the four 
fundamental physical elements. It holds that 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 o f 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 o f taste, smell and touch. 
Again, as earth is taken as hardness by definition, the merely visible 
forms which are not impenetrable like the image o f the moon in the 
water, the image o f the face in the mirror, the shadow of the tree, have 
no character o f hardness and cannot therefore be classified as rupa (physi
cal). The character o f hardness is perceived only through contact with 
the sense o f touch. Moreover, if  the upholders o f 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 earth which is the element of hardness, 
then, the visible matter has in it the characters o f 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 another; in the derived earth there is not only 
the basic element o f earth but there are also the basic elements o f water, 
fire and wind. Similarly in each o f the other derived forms o f 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 o f them 
should be o f the nature o f 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 selfinature, and the entire thing is called 
fire. (194c)

Suppose the Abhidharmika would say that these three are there as 
such, but they are too subtle to be perceived Then they are
as good as not being there for we have no ground to speak
o f them as being there.5

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 o f knowing that it is 
there in the subtle state (i94c-i95a)

The notion that there are in reality subtle, independent elements 
called earth etc., which are ultimate and substantial while all gross things 
are sutiya, 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 íünya.

Non-ultimacy of atomic elements: But is it necessary that everything 
should exist by only depending on the cooperation o f causal factors? 
How about the atomic elements? They are most subde and are therefore 
indivisible. Being indivisible they cannot be said to be the results o f the 
combination o f causal factors. O f 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?6

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 subde are relative denominations. It is only depending on the 
gross that there is the subde. Moreover, the things that one takes to be 
subde would admit o f even further analysis into still subder elements 
(in the light o f which the former would be gross).7 The subdest, the 
atomic element, is a purely conceptual limit which is significant not 
in itself, but only in relation to the gross.

Further, if  the subde elements are physical, then they are not indivisi
ble (atomic), and if  they are indivisible they would lack the character 
o f being physical as they would not have the spatial divisions.8 Again, 
the subde physical elements must have in them as much share o f color 
as o f 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 Sutra says, “W hether gross or subtle, 
internal or external, rüpa is found on examination to be devoid o f per
manence and self-being.”9

Some may say that they do not admit o f the subtle eternal entities 
called atoms; they just take the visible form as rüpa which is there de
finitely and undeniably. How can this be analysed and demonstrated as 
sünydi10 The Sastra says:

Now, even if  you do not accept atoms (as subde, eternal entities), 
still, the visible rüpa that is bom out o f the togetherness o f the four basic 
elements is also a derived name. For example, when the wind blows the
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water all over the four sides, there arises the ball o f  foam (which is not 
anything substantial). This is the case even with the rupa that is bom  o f 
the four basic elements.11 (292a)

If the four basic elements are scattered apart (teWt) there is nothing 
like the physical object o f  sight. For, in the case o f the exclusion o f  all 
elements, smell etc., there is no separate physical, entity as such.12

W hen by means o f  understanding one analyses everything into its 
component elements, then, one finds that rupa (fe) the physical entity 
is unobtainable as anything substantial. If  rupa were a substantial self- 
existent entity (JC#) then even apart from all these elements there 
should be a separate entity called rupa, but (actually) there is no such 
separate entity. Therefore the Sutra says, “W hatever rupa is there, all 
that arises from the cooperation o f  the four basic elements/’ As it arises 
from the cooperation o f 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 iintya, non-substantial).18 (292a)

Further, it may be recalled that the fret that there are names for things 
should not be taken as the ground for their substantiality. While signifi
cant names suggest the possibility o f 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 o f etemalism.

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

Take, for example, the hardness o f  earth. Hardness is there only as 
(an object o f experience) perceived by the sense o f touch (#<S#Sfc) (and 
interpreted by the sense o f manas). I f  it is not an object o f the experience 
o f touch, then there is no (possibility) o f (knowing that there is such 
a thing as) hardness at all. (171a)
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Suppose it is said that whether the sense o f touch experiences the 
hardness or not, earth is always hard.

Now, either one has already experienced hardness personally 
§ fci) or one has heard o f it from another (irii£<t&KI) and has thus come 
to know that there is such a thing called hardness. I f  hardness is not at 
all an object o f experience in any way then (there is no knowing o f any
thing like hardness and) it is (as good as) non-existent. (171a)

There is no knowing that the earth is hard even when not experi
enced. Cognition and objects o f cognition are correlative; one cannot 
be found without the other. The element o f cognition for example 
comes into being only depending on its object; when the object be
comes extinct, even the element o f cognition ceases to be. W hen the 
object is denied even its idea stands denied; the one is not found without 
the other. All the four kinds o f 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 accordance with the object 
that it bums and without the object o f burning fire cannot be found. 
W ith the visual sense as the cause and the color as the object there arises 
the visual sensation. Independently o f the object the sensation cannot 
be.14 (292a)

This is true not only o f  sensation but o f  all phases o f mental life. All 
mental elements are subject to birth, decay and death. They are imper
manent and never remain self-identical even for a moment. All that con
stitutes the concrete course o f  life is essentially conditioned; it is a be
coming, an event, an arising and perishing. And the supposition o f the 
ultimacy and separateness o f the basic elements is spurious.15
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Section II

T H E  N O T I O N  O F  SELF AS A S U B S T A N T I A L  
E N T I T Y  (SOU L)

The notion of self as a substantial entity (soul): Prompted by the sense o f 
“ I,” under ignorance one imputes unconditionedness to the conditioned, 
imagines permanence in regard to the impermanent, and clings to the 
composite entity as incomposite and simple. Hence the false notion o f a 
particular yet permanent entity called “soul,” in regard to what is only 
a composite organism o f conditioned events.161 The soul is held to be 
specific, one o f the many, and is yet imagined to be permanent and non
relational, individual and yet an eternal substance. In addition to the 
inherent incongruity o f an imagination o f this kind, there is a further in
congruity in that it makes the individual unrelated to die organic, 
dynamic course o f personal life and deprives the latter o f  all significance. 
The imagination is spurious; it is linked at its root with the notion o f 
the ultimacy o f difference. W hat it amounts to is the etemality o f the 
divided. TheVaisesikas as pluralists hold this. The Jainas and Sankhyas, 
although tending to denying the ultimacy o f difference in epistemology 
and ontology respectively, still hold to the plurality o f the individual 
souls. Thus they all hold a position which is inherendy unstable.

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

To such o f the Buddhists who tend to hold the view that apart from
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and independent o f the skandhas there is the individual as a substantial 
entity, the Sdstra 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 o f the six kinds o f 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 o f that kind could be found among the objects o f the differ
ent kinds o f sensation. If there were any such entity, then there should 
have been an altogether separate sense, a seventh vijndna, 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
self. The self should be recognized as the subject, they argue. Every one 
has a soul o f his own; and the soul o f each is a separate, self-identical 
entity; it is permanent; it is the knower, the doer o f deeds and the ex- 
periencer o f results. They place their view on the following grounds.
(A) The soul as the self o f everybody is the object o f the notion o f 
“I” ; it is the basis o f 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 o f MI” arises even without any object. And if  even 
in reference to one’s own person the sense o f “I” is (devoid o f 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? W ithout 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 o f the present 
span o f life, who follows the deeds and receives their results, good or 
bad? W ho experiences pleasure and pain? And who realizes freedom?18

On these grounds, these people hold that squI should be definitely 
recognized as a real, substantial entity.
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A. Soul and the Sense of “I ”

(I) Is soul as the basis of the distinction o f“ self” and “other”? As regards the 
sense o f “self” and the sense o f “other,” the Sdstra draws attention to 
their correlativity as references and observes that there is no rigidness 
even in regard to their spheres o f reference. No rigid line could be drawn 
between “self” and “other.” W hat 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 the sense o f “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 o f “I”

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

Further, this question is based on a supposition o f an absolute dis
tinction between self and other, which again presupposes an absolute 
entity called soul as the object o f the reference o f
“self” conceived as independent o f and separate from the “other.” But 
it is this very existence o f the soul (if) as a separate entity that is in 
question; when this is itself not settled, how could the further point o f 
the absolute distinctness o f “self” and “other” be based on it?

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

Further, the objection, why the sense o f “I” is not bom for one in 
reference to another, is relevant to the position o f the soul-theorist and 
not o f the Madhyamika. Because, the soul-theorist holds that the soul 
is all-pervasive and so, there should arise for one the sense o f “I” even 
in reference to another. The Sdstra observes that actually there are per
sons who do give rise to the sense o f “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 o f the non-Buddhist schools, for example, during 
the course o f their contemplation on the all-pervasiveness o f elements 
give rise to the notion “I am the earth, earth is myself.” . . . Again, in a 
state o f confusion (jR#J) one might hold the sense o f “I” even in reference 
to other persons.18 So it cannot be argued that because there are the 
notions o f ‘‘self” and “other,” therefore there should be the soul as a 
real, substantial, specific entity.

(II) Is soul the object of the notion of “I ”? The objector contends that 
even granting that there is no soul, the sense o f “I” is surely there. If 
there were no soul, this sense should have to be devoid o f a definite 
object. That cannot be.20 The Sastra observes that the s^nse o f “I” is 
certainly not devoid o f object. The usual object o f the sense o f “I” is 
the body-mind complex, the stream o f the five skahdhas. Owing to per
version there arises in one the different kinds o f the false sense o f self in 
reference to it. It is this complex o f the five skandhas that is the object of 
the sense o f “I” and “mine.” It is not anything substantial as it is a com
posite entity; everything in it is causally bom, subject to arising and 
perishing and hence devoid o f  self-hood. Out o f ignorance one imagines 
it as a substantial entity and clings to it as “I” and “mine.” That the sense 
o f  self usually arises only in reference to a specific set o f five skandhas 
is a matter o f deep-rooted habit (§ ); out o f habit one conceives a par
ticular complex o f five skandhas as one’s self.21 W ithout this fixedness 
the world o f convention would be a mass o f confusion. But this fixed
ness in reference should not lead one to think that the object o f this re
ference is a real, substantial entity. Again, it may be added, not all self- 
reference need be one o f clinging: there is the non-clinging sense o f “I” 
as well as the clinging sense o f “I.” Actually the clinging to the complex 
o f the five skandhas as “I” and “mine” is purely a case o f ignorance and 
perversion. There is in truth no absoluteness about the sphere o f self- 
reference; one should not seek for an absolute rule in this regard. Fur
ther, if  the sense o f “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 definite nature? Moreover, o f this soul that these 
people imagine as the definite object o f the notion o f “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 o f self-possession, that it is something 
material or immaterial, etc.

A definite substantial entity must have its own definite nature; a 
thing devoid o f nature is (as good as) non-existent. If the soul is devoid 
o f  all nature, it is as good as non-existent.22 (149a)

The soul, for instance, cannot be held to be eternal; if  it were eternal, 
it should be devoid o f death and rebirth; a person should not then be 
conceived as possible o f 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 o f 
the experience o f pleasure and pain. If the soul became sad with the 
approach o f pain and glad with the approach o f pleasure, then it should 
not be beyond change, and hence not eternal. The soul that is eternal 
and all-pervasive should be like dkasa which the rains cannot wet and 
the sun cannot dry; it should then be devoid o f the distinctions o f this 
world and the other world; it should not be that it dies here and emerges 
there. Again, if the sopl were eternal, then the sense o f “I” should also 
be for ever there, and there should then be no way o f becoming free 
from it. Again, if  there were an eternal soul, as these people conceive, 
then there should be no question o f forgetting anything. Only because 
there is no such eternal soul, and because vijndna, the principle o f intel
lection, is not a permanent entity, therefore there is the forgetting o f 
things. So it cannot be held that there is any such real, substantial, per
manent (i£) entity called soul. It cannot also be that the person is as 
such eternal.23

But can the soul (i$) be evanescent (i£^), 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 o f sin 
and merit. This is to fall into the wrong notion o f negativism. Then 
there would be none that would reach the next span o f life and receive 
the results o f deeds done in the previous span. If the self as well as the 
body became wholly extinct, then, to realize Nirvana, 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 (iW) completely self-possessed (S ft)  and complete
ly self-willed (§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 o f life. No.,one delights 
in pain. If the self were completely self-possessed who would be in this 
state where, in spite o f 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 o f his fearing sin and being forced to culti
vate merit?241 That the soul is devoid o f complete freedom means that 
it is devoid o f the nature o f soul. But is the person completely devoid 
o f  self-will? If the person \yere completely devoid o f self-will ( 'W # ) ,

Then, when the sinner is asked by Yamaraja (SUSIHl) (the king o f 
death) as to who made him commit the sin, how could he reply, “I have 
done it myself (ftffegf£)”? Therefore it should be that the person is 
not completely devoid o f self will ( ^ ^  § f^). (149b)

Some imagine that the soul (# ) is something o f 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 (^ f ^ ) ; it is pure and is called the pure physical body 
(?^fe#). Some others say that the soul is like a corn o f 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 o f the soul varies with the
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body it receives. At the time o f death, so they hold, the soul is the first 
to go out o f the body. But these views are not proper. For, anything that 
has a shape and is physical is made o f the four fundamental physical 
elements and is causally bom  and is not therefore anything permanent 
or substantial.26 To imagine on the contrary that the person is utterly 
impermanent is to entertain the error o f negativism.

(IV) Is soul the subtle body? Some distinguish between two kinds 
o f body, gross and subtle, and say that while the gross body (& #) is 
impermanent, the subtle body is the same as the soul and that
in every span o f life, the subtle body emerges out o f  one gross body and 
enters into another, thus revolving in the five states o f existence.26 The 
Sastra observes that, first o f 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 kolas or in the four bodies 
0Sfi), searching everywhere no (such) subtle body can be found (which 
can answer to the notion o f soul).2fla (149b)

But these people say that the subtle body is too subtle to be seen; at 
the time o f death it will have already left the previous habitation, and 
when alive one cannot find it by searching for it. So how can one “see” 
it? Moreover this subtle body is not an object o f the five physical senses; 
only the sages with extraordinary powers can see it. To this the Sastra 

replies that a thing which is not an object o f 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 o f as subtle body (&0#) is simply the complex 
o f the subtle skandhas of the intermediary state (4^ ) ,  i.e., the state be
tween death and rebirth.27 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? O f the non-physical, 
there are on the one hand the four kinds of mental elements, i.e., the four

223



NAGARJUNA’S PHILOSOPHY

skandhasj 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 o f soul. O f 
the incomposite also there is nothing that can answer to their notion o f 
soul, for the incomposite is not anything that could be seized as T* 
or mine. 20

In this way between heaven and earth, inside or outside, in any o f 
the three times or any o f the ten directions, searching for the soul, one 
can not find it (149c)

(V) Is soul an object of inference? The existence o f soul cannot even be 
inferred as there are no characteristic signs o f its own by which it can 
be inferred. Anything known as existent is known by virtue o f its 
characteristic sign Seeing the smoke and feeling the heat,
one can know that there is fire. As there are different kinds o f sense- 
objects one can know that there must be the different senses to perceive 
them. By reason o f the different activities o f considering and under
standing things, one can know that there are the mind and the mental 
states. But the soul is devoid o f characters and how can it be known that 
it exists?80

The soul-theorists argue: Are there not breathings in and out (ffJA 
&)? Can they not serve as the marks o f soul? Again, the opening and 
closing o f the eyes (iSNu), the duration o f life the different states
of mind like the feeling o f pain and pleasure, love and hatred, and effort, 
all these can serve as the marks o f soul (ikffcfS).31 If  there 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 o f 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 o f soul one
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can infer that it exists Here the Sastra .observes that
all these marks mentioned above as the signs o f soul are truly the signs 
o f vijñána the self-conscious principle o f  intellection, the indi
vidual centre ofpersonality.32 W hen vijñána is present then there are the 
activities o f  breathing in and out, the opening o f the eyes to see etc., 
as well as the duration o f  life. W hen vijñána leaves the body, then none 
o f  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 o f breathing, seeing, etc. In truth, breathing etc., are the physical 
activities that take place due to the power o f  the wind which functions 
according to (the direction it receives from) the citta or vijñána. These 
are truly the marks o f citta or vijñána and not o f any soul

Although sometimes there are cases o f temporal lapse (IÍÍ8) o f 
the explicit sense o f self, it is not altogether extinct; it continues even 
then in a subtle form, but soon after the state o f lapse, the element o f 
self-consciousness becomes explicit. This is comparable to a person 
going out o f his house for some time; just because he has been away 
for some time it cannot be said that die house is devoid o f a master. 
Similarly although sometimes there is a temporary lapse o f 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 o f vijñána and are 
not pertinent to any eternal entity called soul.34

(VI) The substantialist and the organistnic views of self: In the course o f 
the present discussion there has emerged the important point o f distinc
tion between what can be described as the substantialist view o f self and 
the organismic, dynamic conception o f self. W hile it is undeniable that 
the dynamic system o f bodily and mental events constituting personali
ty is taken even by the subs tan tiahsts as a system o f conditioned events, 
they entertain the notion o f a separate substantial entity called “soul” 
as its ground, and consider that as the true object o f the sense o f “I.”
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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. N ot only is each soul 
separate from the other souls, but each soul is separate also from the 
complex o f  bodily and mental events with which it is associated. Still it 
does deeds, experiences pleasure and pain and transmigrates from one set 
o f  bodily and mental elements to another. It is evident that this notion 
is a mixture o f contradictory ideas, and as the Buddhist would hold, it 
is really an imagination o f unconditionedness and permanence in regard 
to the complex o f skandhas, which ii in truth a determinate system o f 
conditioned events. If this rejection o f “soul” were to lead one to the 
other extreme o f imagining that personal life is altogether devoid o f 
a basis, that would be to swing to the error o f negativism. Both alike 
deprive personal life o f its significance and deny its very possibility.

The Middle W ay consists in the recognition that the complex system 
o f  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 o f personal 
life ever perishes totally.

The course o f personal life is a continuous organic system o f events. 
But still, what gives it the unique character o f being personal is the sense 
o f “I,” the fundamental fact o f subjectivity, the experiencing o f the inner 
life as “I” and “mine,” in other words, the principle o f self-determina
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 o f experiencing and determining from within itself 
the course o f 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 o f the objective world which it confronts, perceives, understands 
and interprets. Thus the principle o f 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 o f the un
conditioned which is its basic insight. The fundamental fact about man 
is his thirst for the real.

W hat is sought to be brought to light is this essentially conditioned, 
dynamic, organic nature o f the course o f personal life and it is demon
strated here that to this conception o f personality, the soul o f the sub-
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stantialists is not only devoid o f relevance but altogether contradictory.
The farer on the Middle W ay will say that all that is o f positive signi

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

(Truly) that which you are speaking o f as soul (ft) is simply (our) 
vijnana; it is nothing else.342 (149b)

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

B. Soul and Knowledge

Is soul the necessary condition of knowledge? The second argument o f  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 Sastra observes that even if  there be a soul it would not be 
o f any help in this matter. For even according to the substantialists the 
soul by itself cannot do the understanding (T* b£SB&); it has to depend 
on the internal principle o f citta and on the different senses and only 
thus it can know things.36

In that case the soul is really o f no use here. The visual sense (grasps 
the color) and the citta understands it as color. W hen the color element
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that is bom becomes extinct the impression arises ;
when (the first) impression comes to an end, there arises in the mind the 
element called smrti (&). This element o f 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 o f 
prajna the things that would happen in the future, similarly smrti (&) 
can know the past things. As the earlier element o f visual sensation (WllS 
p®5£) becomes extinct, there arises in continuation the later element o f 
visual sensation ( £ ^ 08?$). This latter element o f visual sensation will 
have an enhanced power o f grasping ( & Therefore although 
the element o f color is itself transitory and not stable, by virtue o f the 
sharpness and the powerfulness o f smrti . . . one can dis
ting uishingly know (tl^Sy^fl) the element o f color. (149c)

The objector might argue here that even granting that it is the citta 
that uses the body and performs the act o f cognizing things, still there 
should be the subject, the soul, to use ($i) the citta. 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 Rostra observes that this argument would lead to endless 
regression (^S !JMIS), for then there should be another soul to employ 
tliis soul and thus there should have to be two or even innumerable souls 
in a body.33 But if  just this one soul can by itself (ii-ffe) use the citta, 
even the citta can by itself ({§.'!>) use the body.39

You take the citta as belonging to the soul (® #), and (you hold that) 
apart from the citta the soul has no knowledge. If the soul has no knowl
edge, how can it use the citta? But if the soul has the nature o f knowl
edge, then, o f what use again is citta to it? Therefore it should be known 
that citta itself being o f the nature o f (self-)consciousness can use the 
body, and has no need to depend on a soul at all even as fire can bum 
things by its very nature, and does not need to depend on man for 
burning.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 ; similar
ly although cognizing is the very nature of the citta, it is not put to use 
if  there is no soul

Here the Sastra points out that so far as knowledge is concerned, soul 
is o f no use at all. Citta or vijnana which is the principle o f self-determi
nation is able to put to use and to determine the course o f the activity 
o f itself as well as o f the elements that belong to it. Even if  there were 
a soul, as it was mentioned above, it would be o f no use here. Some
times fire can burn by itself; it is only in name that the person is said 
to set the fire to bum. Again the opponent stands defeated on his own 
ground the soul is the same as the person; that itself cannot
be used as an example to prove its very existence.41

C. Soul and Deeds

Is soul the necessary condition of deeds and moral responsibility? The third 
point o f the substantialists is that in the absence o f a permanent soul, as 
the present element o f vijnana becomes extinct at the time of the termi
nation o f the present span o f life, the deeds done here would all be lost, 
for there would be none to follow them and receive their results. W ho 
follows the deeds and who receives the results? W ho is the receiver o f 
pain and pleasure? W ho realizes freedom?413

To this the Sdstra replies that when the true way has not yet been 
realized by one ), as one's mind is covered up with klesa, one
does deeds which breed for one the next span o f life. At the time of one’s 
death, in continuity with the five skandhas o f the present span o f life, 
there arises the complex of the five skandhas o f the next span o f 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 o f the next span o f life from the present one; there 
is the body, there are the defiled deeds and there are the factors of 
bondage ($q{£) like greed etc.; and out of the cooperation o f  these three 
conditions there arises the next body. O f these three, the body that is 
already there and the deeds that are already done cannot be destroyed or
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abandoned. But there remain the factors o f bondage, and these alone 
can be terminated Although when these are terminated,
the body and the deeds may continue, still one can realize freedom 
from the cycle o f birth and death. This is like the sprouts not arising .in 
the absence o f water although the soil and the seeds are there.42 And so 
even without the need to suppose a soul it can still be shown how the 
realization o f freedom is possible.

Bondage is through ignorance and freedom is through kowledge; 
the soul (that you imagine) is useless here (150a)

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 o f bodily and mental elements that is derivedly called the per
son. The ignorant is bound by the bonds o f greed, hatred and stupidity.

But when one realizes the claws (/ft) o f the undefiled wisdom one 
tears off (fl?) all these bonds; then one is said to have become free. It 
is like the tying ($3) and the untying ($?) o f the rope. The rope itself 
is the knot; the knot is not something apart from the rope. Still in the 
world, one speaks o f the knotting and the unknotdng o f the rope. The 
same is the case with nama and rupa, the bodily and mental elements. 
It is the complex o f 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. (150a)

In common discourse there is the talk o f 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 o f 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” o f the results o f deeds,
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good and bad. Still, in the world we say that the person receives them. 
Hence there is the imagination that there is a separate substantial entity 
called soul. This is again like the cart containing the load (W £^). There 
is no real, substantial entity called cart apart from and independent 
o f its different parts. All the same the cart gets the name o f contain
ing the load. This is just the case with the person receiving the fruits of 
sin and merit.43 W hat 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

T H E  C O U R S E  O F  P E R S O N A L  LIFE

A  Person as an organism

(I) Person as an organism: There is no denial here o f the fact that the 
person does deeds and receives the results, good or bad.44 The deeds 
are in fact what the self, the self-conscious person, brings to birth as his 
very way o f giving expression to his potencies and aspirations; the deeds 
constitute his very being. But in regard to this, the soul that the sub- 
stantialists imagine is o f 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 o f the sense o f 
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 o f being.

(II) The organism and the constituent events: Between oneself and the
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system o f  events that one gives rise to, the two aspects o f the integral 
course o f personal life, there cannot be any description in terms o f 
absolute identity or absolute difference;45 one would reduce the self 
to the terms o f its own creations and the other would make it alien to 
the expressions o f its very being. The self is not just the skandhas, the 
bodily and mental elements themselves put together; the person is one 
and integral, whereas the skandhas are distinct and five, many.

One is not five and five is not one.46 (369a)

The person continues while the specific elements arise and perish 
every moment. If  the person also perished along with the perishing 
skandhas, then he would be as good as just grass or wood, arising and 
dying automatically. He would just be an automaton, without any o f 
the implications o f selfhood. In that case personal identity and moral 
obligation would be devoid o f sense. Again, the view that the person 
is completely apart from the skandhas, which is the substantialist view, 
commits all the errors o f etemalism. This would be practically to de
prive the course o f personal life o f all its significance, denying the 
purposiveness o f life, denying causal continuity and denying one’s con
nection with one’s deeds.47

The Kdrika compares the person to the fire and the skandhas to the 
fuel, in order to illustrate the nature o f 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 o f the other. Having started with the notion o f 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 o f 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 o f the five skandhas. The self is not something purely 
imaginary like the second head or third hand which are mere names.49a 
W hat corresponds to the notion o f self is the body-mind complex con
stituted o f the elements which the self-conscious principle has itself given 
rise to by way o f giving expression to its deepest urge. This complex of 
skandhas is not anything substantial. Substantiality is simply imposed 
on it by the ignorant.50

The four fundamental physical elements as well as the derived physi
cal elements surround the akasa and thus there arises the name body (in 
reference to this complex entity which is the physical basis o f personal 
life). In this there becomes manifest the seed o f vijnana (the self-con
scious seed of personal life). . . . Endowed with the seed o f vijnana 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 o f 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 coming and going, in seeing and talking—in none o f these 
there is any substantial entity (called soul). The wind functions accord
ing to (the determination of) vijnana and thus there arise all the diverse 
activities. This vijnana is by nature unstable, becoming extinct every 
moment. (206c)

This vijnana is not anything substantial; it is a continuous process, an 
unbroken stream o f events that arise and perish every moment; it is 
these that constitute the course o f personal life. While this is so, it is due 
to ignorance that one gives rise to the false sense of self with regard to 
it and is thus led to the notion o f a substantial soul. It is by the realiza
tion of the truth o f suffering, its state and its relatedness to its conditions 
and consequences, that one puts an end to this false sense o f self. W ith 
the false sense o f self put an end to, one realizes that all the constituents 
o f self are impermanent, essentially conditioned and non-substantial. 
One thus comes to understand the entire network o f the factors that
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constitute and the forces that condition the course o f personal life, by 
giving up one’s clinging to the extremes o f existence and non-existence* 
The §astra says:

Free from these two extremes o f existence and non-existence to dwell 
in the Middle W ay, this is the universal truth. The universal truth is 
itself the Buddha. For it is by virtue o f 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 o f  the roots o f merit that the Buddha sowed from the 
start o f  His mind on the W ay are the sources o f 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 o f that 
has come into being as the result o f (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). W hen these constituent factors o f 
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 
innumerable) His name and fame are limitless, and the number o f 
people He saved are beyond measure, still even His body had to return 
to extinction. (747b)

Is the Buddha existent or non-existent after passing away? Thoughts 
such as these do not fit in the case o f Him, who is by nature iiinya. This 
remark holds good both in the case o f the mundane and the ultimate 
nature o f the Tathagata. The Buddha as a person is not any uncondi
tioned being. Buddhahood is an essentially conditioned, continuous

234



WORLD AND INDIVIDUAL

course o f personal life albeit the liighest, the purest, and the best. In His 
ultimate nature the Buddha is the unconditioned reality itself.

The Tathagata is the (ultimate) dharma devoid o f birth and death; 
how could one seek to know His (ultimate) nature through the prapafica 
(j£fc!w) (conceptual constructions) (of “is” and “is not” )? If one seeks 
(to see) the Tathagata through prapafica 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 seek 
(to see) the Tathagata through the prapafica o f  “is” and “is not.”

Whatever is the nature o f Tathagata is also the nature o f all things; 
whatever is the nature o f all things is also the nature o f  Tathagata. The 
nature o f the Tathagata is complete sunyatd; that is also the nature o f all 
things.51 (455a)

B. Cycle of Life

The cycle of the life of the ignorant : O f the course o f life that the igno
rant live the root is ignorance, while o f the life that the wise live the root 
is wisdom ; and o f both, in fact, o f  all things, the ultimate root is dhar- 
matd, which functions in the mundane truth as the ground and the order 
o f the course o f all things and is itself, in the ultimate truth, the universal 
reality, the Nirvana. That there is orderliness in the course of things 
holds good in every case o f becoming. Conditioned becoming is the 
very way in which there happen the cultivation of the way to freedom 
as well as the course o f life in bondage, even as concepts, words, are 
the very means as much for the teaching o f the non-contentious way 
as for clinging, contention and quarrel. W hat makes the difference is 
the continuation or the extinction o f the perverting force o f 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 o f existence. Out o f their own deeds they 
suffer all kinds o f 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 oj 
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 
o f the ignorant and trace them to their root. Searching for the root of 
pain ( ^ r H i^ ) ,  he understands that jati “birth” or (clinging to) embodi
ment is its root (S£ifc).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 o f old age, disease and death.

Common people do not know that it is from “birth” that one suffers 
pain. W hen 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 o f 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 o f bondage (iitfidfe E3^ ) .  He finds that the reason for birth is 
hhava (W) the tending to become. This tending is for embodiment in 
one of the three worlds (dhatu), the sensuous world, the world of fine 
matter and the incorporeal or immaterial world. (Tending towards and) 
clinging to ( i )  life, embodiment or becoming in one o f these three 
spheres, one gives rise to deeds, good and evil.54 It is this tending, this 
inclining towards the kinds o f embodiment that is the source of birth 
in bondage.

(III) Craving and clinging: But what is the origin o f bhava, this 
tending to become?

The origin o f bhava is the upadana (seizing) o f four kinds (PHftBx), 
and the source o f upadana is klesa headed by trsna ^X^fSiiSISa).55 (696B)

The Sdstra makes out that it is one and the same element that is called
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craving as well as seizing; when subtle ('b) and still unable to produce 
deeds it is called craving (trsna) while when developed (ifiit) and able 
to produce deeds, it is called seizing (Bx) (upadana). The four kinds of 
seizing are, seizing the objects o f 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 o f things 
and by seizing (Bx) and clinging (il) to them that one gives rise to the 
different kinds o f deeds that lead one to birth in the different kinds of 
life in bondage.50 Craving for, clinging to, and tending towards definite 
forms o f life are but different phases o f the one urge, the urge for em
bodiment, which is the thirst for fulfilment. Such fulfilment yields 
satisfaction, pleasure, while the state o f lack is the state o f 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 (§ ) o f pleasure which attends on fulfilment and satisfaction. 
Negatively, this is the longing to overcome the state o f pain; this is the 
root of craving. The feeling of pleasure depends on touch (sparsa) (®), 
the contact of the senses with their respective objects. The Sastra ob
serves that the element o f touch is the root o f all mental elements like 
feeling etc. Touch comes into being out o f the to
getherness of the three things, the organ o f sense, the element of aware
ness and the object. The six senses (viz., the five externals and the one 
internal, the manas) are the bases (ayatana) for the function of sense 
and the arising o f touch, sensation. Although touch arises from the 
togetherness of all these three factors, still, it takes the six (internal) 
bases (A A) i.e., the six senses as its basis; they are the primary factors 
and hence only they get the name of being the origin o f touch.58

(V) The physical and the mental bases of personality and the seed ofperson
al life: The six bases (aA ) of sensation and cognition arise from the 
“nama-rupaf the body-mind complex. “Nama” here stands for the 
incorporeal or mental and “rupan for the physical aspects of individu
ality.59 The two together constitute the “being’* o f the individual. 
Although these six “bases” are themselves the nama-rupa, when the six
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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 nàma-rüpa. O f these 
six bases, all the physical elements arise from the basic physical element 
" rüpa ” while all the mental elements arise from the basic mental ele
ment, “nàma” Thus, of the six bases o f cognition, the five physical 
bases are accomplished by “rüpa,” and the one internal base is accom
plished by “nàma.”60 Actually, “tiâma” and “rüpa” are the two phases 
or aspects distinguishable within the integral organic entity. In the 
developed, distinguished state, the individual is named after these as 
nàma-rüpa, while in the subtle, undistingusihed state the individual is 
simply called “vijnàna” The undistinguished state is the root of the dis
tinguished ; vijnàna is the root o f nàma as well as of rüpa.

Vijnàna, as we have already seen is the person in the subtle inter
mediary state ( i ^ ) . 61 His proceeding from one span of life to another 
is prompted by the basic urge in him for self-expression; he is ever 
seeking to become, to bring to manifestation all that is dormant in. him. 
The constitution o f personality ever undergoes a ceaseless change, em
bodying in numberless ways the original insight and the basic urge. It 
is the seeking o f 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. 
Vijnàna in this special state o f 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 o f its future 
possibility which it seeks to realize.

It is the defiled citta born from the traces (ff) o f (the passionate) deeds 
(of the past) that is the primary source o f (thé present) embodiment 
(#J#H). Even as the calf recognizes its mother, the citta, (the self- 
conscious person) (in this state o f transition) understands his own nature 
(which is but what has given rise to his present state) and hence the 
name “vijnàna ” (ioob)
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The Sastra observes that if  vijitdna does not enter the womb, the 
womb rots and becomes destroyed.62

Vijnana is (the complex of) the five (subtle) skandhas o f  the intermedi
ary state.63 (696b)

The intermediary state is the state between death and rebirth. In this 
state, the constituent factors o f the selfconscious individual are subtle 
($9), undeveloped, and are therefore simply named after vijnana,64

The Sastra gives an account o f the rise o f the intermediary state:

At the time of the death o f a person, he gives up the five skandhas 
o f  this span o f life and enters the five skandhas o f the intermediary state. 
At this time, the present body becomes extinct and he receives the body 
o f  the intermediary skandhas. This extinction o f the present body and 
this arising o f the intermediary state cannot be (said to be) before or 
after (each other). The time of the extinction is itself the time o f (re)- 
birth (SS^PfiP^). For example, tKe wax-seal impresses the clay; 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 (/$8^B #); even here, there 
is no (distinction of) before or after. At this time one receives the com
plex o f the skandhas o f the intermediary state ( S ^ & i 1# ) . Giving up 
this intermediary state one receives the state o f the next span o f life. 
W hat you call subtle body is just this complex o f 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 perishing events, neither eternal nor 
evanescent.65 (149b)

W hen 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 substance 
but an organism. The movement is not as that o f a ball in an empty
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space, but a transition like the moving o f  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 with a different set o f elements. It is an unbroken process, 
a continuous becoming; even the elements are also processes, becom
ings. The arising o f the newT span o f life after death is comparable to 
one lamp lighting another. This is again comparable to the sprout 
arising from the seed.86

(VI) The tendencies dormant in the seed of personal life, and the root oj 
the cycle of life: W hat conditions the entering o f the womb by vijñana, 
in order to take on a definite embodiment? The samskaras (if) condition 
it. Samskaras are the impressions, the traces of deeds done in the past 
and it is the deeds that lead the vijñana into the womb for a (definite) 
embodiment (HífóÜfcAfin).06*

W hen the wind blows and the flame goes out, the flame enters akdíá; 
at that time it rests on wind. (696b)

Similarly in the intermediary state the samskaras rest on vijñana.

In the previous span o f life, when one was a human being, (one’s 
thirst for) sense-contact was aflame and, at the end o f that span o f life 
the deeds done there (came to rest on vijñana as subtle tendencies). It is 
these deeds that lead the vijñana to the womb.67 (696b)

The basic thirst takes form and becomes canalized in different ways 
according to deeds. Deeds are prompted by the forms o f thirst which 
in turn become reinforced by the fresh performances o f 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 o f life are called bhava (W) as they pre
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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 samskaras (tr), because, o f them only the 
“ndma” (the tendency) remains.68 (696b)

Is there a further principle that conditions even these tendencies, 
these forms o f thirst that set the lines o f embodiment? W hat is the root 
o f the subtle dormant forces that condition the individual to proceed 
towards embodiment? W hat is the source o f the samskaras?

The source o f samskaras is ignorance (avidya). Although all the klesas 
are alike the source o f past deeds (and thus, o f samskaras), 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 o f the past as one’s at
titude is one o f doubt and perversion, there, only avidya gets the name. 
Now the root o f all suffering is (avidya).99 (6p6b-c)
And\

If one can know ignorance and deeds as the conditions o f one’s 
existence in the life of bondage even in regard to one span o f life, 
then one can know this (by extension) with regard to even millions 
o f spans o f  life. (697a)

For everywhere it is the same basic principles that function.
This is like knowing the nature o f the fire o f the past or of the 

future by extending one’s knowledge o f 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 (E^fcft^), this 
search would be simply an endless repetition. And this endlessness of 
repetition, when clung to, may easily lead one to the extreme o f eithar 
total devoidness o f all beginning and end or o f absolute beinning and 
absolute end (EPSHjS ^ ) .70 Then one would miss the way to truth, and 
be led to mistake the endlessness o f regression to mean the utter devoid
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ness o f the root-principle, or the complete absence o f orderliness. The 
wise who are non-clinging in mind do not cling to the extremes o f chaos 
and caprice; so they do not miss the orderliness o f the course o f condi
tioned becoming, the true nature o f mundane existence.

Endless repetition is everywhere the* outcome o f clinging, confine
ment; it is truly the inability to get beyond to another higher level, 
the level o f comprehension; it is the outcome o f the forging o f  limitless
ness on the limited, the stubbornness to seize the conditioned as itself 
the unconditioned; it arises from the lack o f the knowledge that con
ditionedness itself is not unconditioned. All clinging leads to extremes, 
species o f  exclusiveness.

To seek the further condition o f ignorance and to be thus led to 
extremes is not the same thing as to seek to know the true nature o f 
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 o f avidya is through realizing it as truly sunya.

In order to put an end to ignorance, the bodhisattva seeks to know 
its true nature (¿ft&WliiB). And in the course o f his investigation, he 
enters the comprehension of complete sunyatd. (697a)

W hen the bodhisattva thus seeks to understand the true nature o f 
avidya, at that very time (SP̂ P) (in that very act) he sees it to be in truth 
the prajhd (AW), the universal reality, itself. 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 o f existence and suffer the pain o f birth and death.71 
(697a)

Levels of understanding the links in the cycle of life: (I) The eyes of flesh: 
Common people do not get beyond the surface view of things. Even 
when they see these links in the cycle o f the life o f 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.72

(II) The eye of dhamta: 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 (klesas), and they cultivate elements o f goodness con
ducive to this end.

They analyse all things by means o f the eye o f dhamta. They loath at 
heart and seek to become free from the suffering o f old-age, disease 
and death. They seek to know the origin o f 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 o f 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 klesas and abandon their cultivation o f the 
moral life which should be earnestly 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 W ay 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 o f suffering (T^sSf#).73 They are 
not interested in comprehending the ultimate nature o f things.

The seeking o f freedom for one’s own sake as well as the absence of 
the zest to pursue one’s enquiry up to the ultimate nature o f 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 o f oneself with all the rest, as well as from 
recognizing the undivided being as the ultimate reality. The lack of 
patience and o f firmness of purpose, the lack of the zest to know the 
ultimate truth o f 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 further*. 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 o f the ultimate truth. They 
will have also failed to prove true to the spirit o f the teaching of their 
master, the Buddha, viz., the spirit o f unlimited wisdom and unbounded 
compassion.74

(Ill) The eye of wisdom: The bodhisattvas, however, are men of great 
power and o f great wisdom. Being sharp in understanding, these pursue 
their enquiry in order to know nothing short o f  the ultimate nature 

the root-nature, o f the twelve links ( +— They 
pursue their enquiry to the very end. They do not allow themselves to 
sink out o f grief or fear in the mid-way. In their pursuit they do not 
seize anything determinate as stable or substantial 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 o f their sharp wisdom the essential conditionedness of even 
these. The analysts 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 old-age.76 Old age is a state that is essentially conditioned, 
rising from the togetherness o f 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 

(6 2 2 b )

This is like the cart being there when the necessary factors combine. 
Cart as a name stands for the complex o f several factors, every one o f  
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 (iSii^flT).77

The wise who understand the conditionedness o f even avidya see that 
in its true nature avidya is o f the same nature as akdsa. In truth, every
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element is o f the same nature as akasa. In its ultimate nature avidya is 
prajnd itself. The wise understand deeply the conditioned origination 
o f  the mundane existence and thus become free from the perversions 
o f extremes (PSfiaj&SIIfSJ).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 o f 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 klesas that are dormant in 
the individual in a subtle form. O f these klesas ignorance is the root and 
thirst, the foremost. Ignorance, thirst and clinging can be together con
sidered as the basic forces o f prompting or impelling, i.e., impelling the 
individual to do deeds that issue in his further embodiment. Thirst is 
for fulfilment; the individual seeks fulfilment 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 o f past deeds have set the lines of present 
embodiment, the traces o f the present deeds proceed to bring about 
modifications in the being o f 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 o f embodiment is the canalizing o f the basic thirst issuing in 
the tendencies. (<Samskdran and “bhavaf as seen above, respectively 
stand for the traces o f the past that determine the present and the traces 
o f 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 
o f 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, finite, 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 newly 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 o f this kind that lies behind Nagar- 
juna’s analysis o f the cycle of the life o f the ignorant into three funda
mental phases.

Thus the Sastra says:
Klesa, kartna and vastu succeed one another, making the continuous 

cycle; it is this (cycle) that is called the twelve-linked (cycle o f life). 
O f these avidya, trsnd, and upadana constitute klesa (affliction), samskdra 
and bhava constitute karma (deed) and the remaining seven constitute 
vastu ( # ♦ )  (factors o f  embodiment).79 (ioob)

The third of the three, " vastu** is replaced also by the term duhkha 
(I?) or suffering perhaps to indicate that the state of embodiment in the 
case o f the ignorant is essentially fraught with restlessness which is the 
source o f suffering. These three, says the Sdstra, revolve in a cycle func
tioning as conditions to one another.

Klefa is the condition of karma and karma is the condition o f duhkha 
(or vastu). Duhkha is the condition o f further duhkha, (for) duhkha is 
the condition o f klesa, (Again,) klesa is the condition of karma and karma 
is the condition of further duhkaha. This duhkha is the condition for 
(further duhkha). This is what is meant by these phases revolving in (an 
endless) cycle, (ioob)
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There is also the other analysis o f the cycle o f life, viz., in terms of 
past, present and future. The Sastra refers to this also. Thus it says:

O f  these twelve links, the first two (ifl—) (avidya and satnskara) 
belong to the past, the last tw c ^ ^ —) (the further state o f  embodiment 
and the states of old-age -and death that ensue it) belong to the future, 
and the remaining eight in the middle (^ A ) belong to the present, 
(ioob)

If we bear in mind that time for the Buddhist is not an entity but a 
way o f comprehending the course o f  events, it becomes clear that what 
they mean even in this analysis in terms o f time is also the succession it
self o f  the different phases o f the course o f life, one conditioning another 
and all together constituting the cycle.

The basic import in the account of the cycle of life: W hat is o f major inter
est in this account of the cycle o f 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 o f the life o f the ignorant. 
Error and pain o f all kinds are ultimately traceable to their root, viz., 
clinging, which itself owes its being to the thirst for fiilfilment miscon
strued and miscarried under the influence o f ignorance. The error of 
misplaced absoluteness, the seizing of the determinate as itself ultimate 
is the root-error, the root form o f all errors It is rooted in the false sense 
of self, the imagination o f unconditionedness in regard to a specific 
embodiment, the ego, the body-mind complex as itself ultimate. Even 
the imagination o f a substantial entity, a soul, is rooted in the miscon
struction of the thirst for the unconditioned, its confinement to the level 
of the conditioned, and resulting in endless regression in understanding 
and endless repetition o f birth and death. The truth that man is not 
confined to the level of the determinate, but has in him the possibility 
o f rising above it, that he is the meeting point of the real and the unreal, 
the conditioned and the unconditioned, is the basic import o f the sense 
of the real in him. It is the ground o f all his activities as a self-conscious
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being. To set free the sense o f the real from its moorings in abstractions 
constitutes the chief-most mission of the farer on the Middle Way.

Vijnana, the subtle body and the mahat: W e have seen that the Sdstra 
identifies the subtle body of the non-Buddhists like the Saiikhya with 
the antarabhava-vijnana, the intermediary state, of the Buddhists; it 
identifies also the mahat o f the Sankhyas with this antardbhava. It seems 
that a distinction has got to be made between the antardbhava which is 
a composite entity constituted o f all the skandhas, the constituents o f 
individuality, in the subtle form, and the principle o f self-conscious 
intellection (vijnana) which is their maker, their master, the principal 
element among them.80 W hen a vijnana9 9 is mentioned to be the same 
as the subtle body it is as the antardbhava, the composite entity, the whole 
personality in the subtle form, that is meant. W hen 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 o f evolution is full with potencies. 
On the other hand when it is identified with vijnana which is self-con
scious intellection it has got to be taken with ahankara, the “I.” Vijnana 
and mahat are alike the principles o f determination from which there 
proceed all further determinate entities or categories. They are alike 
the subtle, i.e., non-specific, undistinguished, seed o f all distinct and 
determinate events. In both alike there he implicit the lines o f 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 o f activity and systems of 
activities.

But while the Sankhyas tend to take mahat as a universal principle, 
vijtiana is here definitely an individual principle. While the drawing of 
these and other parallels and contrasts that spring from this prolific 
statement o f the Sastra that the mahat is the same as vijnana would indeed 
be fruitful towards the working out of an outline of the relation between 
the Saiikhya and the Buddhist philosophies, it is necessary to note that 
the intention of the Sdstra does not lie in the suggestion of these parallels. 
It lies in pointing to the fact that the Sankhya conception that prakrti
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is an ultimate reality is but an imagination, a seizing o f the determinate 
as itself the ultimate. The Sastra points out that the contemplatives, in 
the course of their remembering their previous spans o f life in order 
to search for their root, stop at the complex o f the intermediary skandhas 
in which all is indistinct and from which all the distinct phases of life 
proceed. Now this complex o f the intermediary skandhas, in being 
cognizable as o f a definite nature, is something determinate and is there
fore not ultimate. Seeing this, the contemplatives seek to place it on an 
ultimate basis, a completely indefinite principle. So they infer the reality 
o f  such a completely indefinite 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 
reality, is nothing short o f the undivided being; prakrti is not that.

Thus the Sastra says:

Those who are given to contemplation see by virtue o f their power 
o f  remembering former spans o f life, things o f eighty thousand kalpas; 
beyond this they are not able to know anything. They just see the vijndna 
o f  the intermediary state which appears in the beginning i.e., prior 
to gross embodiment. And they think that because this vijndna (being 
something determinate) 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 understand through the power of 
knowing the previous spans of life, they simply construct out o f imagi
nation and thus conceive that there is-* an entity called prakrti ( t t t t ) ;  
they conceive it as beyond the knowledge o f the five senses, subtle like 
an atom. In this prakrti (which is avyakta, completely indistinct) there 
arises first o f all the mahat (®), (which is the first determinate principle 
and is the basic principle o f all further determination). This mahat is 
simply the vijndna o f the intermediary state. (546c)

The intention o f this stricture on the Sankhya is to point out that 
what they hold to be ultimate is really not so; what they cling to as 
unconditioned is only the complex of conditioned entities, the five
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skandhas. The truly ultimate is nothing short o f  the undivided reality 
(advayadharma) .

The ignorant and the wise: It is essential to note that the cycle o f life 
rooted in the thirst conditioned by ignorance and issuing in clinging is 
not applicable to all cases o f the course o f mundane life. It is applicable 
only to the case o f 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 Nirvana, 
while to the clinging even Nirvana would turn out to be samsdra. It is 
the mission o f 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 o f life from ignorance and passion 
to wisdom and compassion.
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CHAPTER IX  

R E A L IT Y

Section I

T H E  IN D E T E R M IN A T E  G R O U N D

The indeterminate ground of the determinate: Rightly comprehended, the 
conditioned entity itself lays bare the truth o f its ultimate nature.1 The 
realization o f this ultimate nature of things clearly belongs to a level 
which is not confined to the conditioned while at the same time not 
also completely devoid of the conditioned. Strictly, the undivided is 
the unutterable; but the unutterable is yet uttered on the mundane level 
in a non-clinging way. The utterance that in their ultimate nature things 
are devoid o f 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 o f 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 o f the 
ultimate reality, the other speaks o f its immanence. The one says that 
the ultimate reality is beyond the distinctions that hold only among 
things in the world o f 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 o f the determinate itself. These are different ways 
o f conveying on the mundane level by means o f determinate concepts 
the basic truth o f  the ultimate reality. This conveying o f the unutterable 
truth through utterance is necessary for those who are engrossed in the 
world o f concepts and conventional entities under the sway o f ignorance 
and have lost sight o f the true nature o f 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 o f wisdom, to grow “the claws o f wisdom” in order to rend asunder 
the bonds o f ignorance and passion, to realize the true way and get 
back to one’s true essence, the unconditioned reality.

A. Tathata

The import of the essential relativity of the determinate: The precise import 
o f  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 ground o f the denial is just the 
sense o f the undeniable. It is to the unconditioned as the ground of the 
conditioned that the attention o f the wayfarer is directed, ,for he is the 
seeker o f the ultimate truth. While confinement to the conditioned 
in one’s search for the unconditioned 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 
o f  essential dependence. The unconditioned is not another entity apart 
from the conditioned. Nor are the conditioned and the unconditioned 
as such identical. The unconditioned is relevant to the conditioned pre
cisely as its ground. 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 
o f the division o f internal and external. The determinate has its being 
precisely as a determinate form of the indeterminate, a division within 
the undivided. But o f the indeterminate, there is no absolute determina
tion, o f the undivided there is no absolute division. In other words, the 
undivided is the reality and the divided is the appearance. The real is
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the real nature o f 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 comprehension 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 o f the ultimate truth; it is 
still the mundane truth. It belongs to a level which is not confined to 
the determinate nor wholly exclusive o f 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
nate as itself the ultimate is to commit the error of eternalism, while to 
imagine that the indeterminate is wholly exclusive o f the determinate 
is to commit the error of negativism; the latter view amounts to the 
imagination that a literal abandoning or even an annihilation o f the 
determinate 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 
o f 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 o f 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 sunya, devoid o f 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 o f these ten elements 
has its own (nature and) capacity; it can come into birth (as the result 
o f 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 tathata as the mundane truth means such natures of things as 
impermanence, relativity, non-substantiality, devoidness of selfhood, 
tathata 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 o f intellection come to an end. This is the universal reality, 
the same as Nirvana, 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 
fire is added to it. W ith the extinction o f fire, the heat o f 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 fire. The extinction o f all modes o f intellection is 
like the extinction o f  fire. The original nature o f mind, the tathata, is 
like the coldness o f water. . . . This is tathata. It eternally remains in its 
fundamental nature ( in jf^ f t) . For such is the very nature o f 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 o f 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 o f 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 
o f the sense o f 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 Nirvana.

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 o f all that exists. From the 
standpoint o f 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 o f essential 
nature, the relative and the ultimate, are admitted as the two kinds of 
tathata by the farer on the Middle Way. The Sastra calls one the mun
dane and the other, the transmundane.

The tathata (the true nature) o f things is o f two kinds, the specific 
nature (##+0) and the real nature (ifffi). The specific nature is like the 
hardness o f earth, the moistness o f water, the motion o f  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 o f (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 (of imagination). . . . (E.g., the hardness ofearth cannot be held 
to be its unconditioned nature.) Examining earth in the light o f un
conditionedness, it is found that no specific nature o f earth could be 
found to be unconditioned. In truth earth is sunya. Sunyata is the ultimate 
nature o f  earth. Just the same is the case with the specific nature (S^fS) 
o f all things.3 (297b-c)

Levels of comprehension: That the true nature o f  things ever remains 
unaltered by one’s subjective fancies is the basic import o f “tathata.”4 
And this is true as much of the mundane as o f the ultimate nature of 
things. And a right understanding o f the mundane itself reveals, leads 
to the ultimate truth.

First while analyzing the distinct natures o f things the wayfarer 
understands that apart from riipa there is not another element called 
birth. This is to deny the ultimate separateness and the self-contained
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ness o f elements. This is itself the revelation o f their essential nature as 
becoming, change, relativity and contingency. This is to :ay that they 
are sunya. Sunyatd as the mundane truth o f things means this nature o f 
change and relativity, and in this nature, things are one, indistinct, undi
vided, while as specific forms o f becoming they are distinct, many, and 
different. It is this realization o f the /wnya-nature, the non-substantial 
and dependent nature o f 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 o f 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 o f non
duality.5

Rupa etc. are the objects o f the experience o f common
people while the tathatd (#0) of things is their ultimately real nature 
(Sfffi), the reality that is not false and deceptive and this is
the object o f the experience o f the sages. Rupa etc. are composite things 
and are therefore unreal. They are the objects in which common people 
fare through imaginative constructions It is there
fore that they are unreal (rit$). They are not as such real 
It is only when the truly real nature o f rupa is comprehended that one 
is said to know their ultimate reality. But then, it is only in relation to 
rupa etc., that the name <f tathatd" ' ‘the real nature” is derived

It is therefore said that the realization o f the indeterminate 
dharma is not apart from the determinate entities. When truly com
prehended, the determinate entities, rupa etc. enter into tathatd 
there all things are of one nature devoid of particular natures (S - 'tP

The kinds of tathatd: Three kinds: Sunyatd as the rejection o f absolute
ness in regard to the specific and determinate takes one from the analy
sis and appreciation o f the unique nature and function o f  every dis
tinguishable element to the realization o f its essential relativity. And
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iunyata o f  smyata as the rejection o f absoluteness in regard to the con
ditionedness o f the conditioned takes one from the comprehension of 
the relativity and non-substantiality o f the specific and determinate to 
the realization o f their ultimate truth as the undivided being. In the 
light o f this consideration one can distinguish three kinds o f essential 
nature, the lower progressively leading to the higher by cancelling the 
notion o f the ultimacy o f itself. The first consists o f the specific, deter
minate, distinct nature o f everything, the second, o f the non-ultimacy 
o f these specific natures, the relativity or the conditionedncss of all that 
is determinate, and the third, o f the ultimate truth, the undivided being 
as the ultimate reality o f all that is. The Sastra thus distinguishes three 
kinds o f tathata, the lower (T), the middle (41) and the superior (_h).

Drawing this distinction, the Sastra says:

Again, in the world, everything has nine kinds (of characters);
1) Everything has its vastu (It), “substance,” stuff;
2) Everything has its dharma (&), characteristics; e.g., although both 

the eye and the car are constituted o f the four fundamental physical 
elements, still, only the eye can do the seeing and not the ear; again, 
e.g., fire can only burn things and not moisten them;

3) Everything has its own power or capacity (/j); e.g., fire has the
capacity to burn and water has the capacity to moisten things;

4) Everything has its own cause (M);
5) Everything has its own conditions (i^);
6) Everything has its own consequences ( ^ ) ;
7) Everything has its essence, essential nature ( t t ) ;
8) Everything has its own limitations (fSiS); and
9) Everything has its own way to open up and communicate (Mil

(298c)

Whenever anything is born, says the Sastra, 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 factors ultimately return to 
change and extinction this is the middle tathata. 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 tathatá. 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 
o f knowing become extinct, this is the superior tathatá* Tathatá is the 
real nature o f all things, that nature which is there as it ever has been 
and has never become different (^ U ^ ffi) .10 This is tathatá.

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 o f the levels o f comprehension. It is not to divide 
things into mundane and transmundane nor to separate the one from 
the other; nor is it an exclusion of any o f these. It is essentially a deepen
ing o f understanding. In the realization o f the deeper nature, the surface 
natures are 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 o f understanding is the one 
between the eyes o f flesh and the eye o f wisdom; and in neither is there 
any denial o f anything. Riipa 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
tioned reality, the Nirvána. Speaking o f the two levels o f understand
ing, the Šástra says:

(The understanding of) riipa is o f two kinds: one is the understanding 
of rupa as seen with the eyes of flesh by the common people, and this is 
riipa conceived under false constructions: the other is the comprehension 
o f the true nature o f rupa by the sages (free from imaginative construc
tions). The real nature o f riipa (as comprehended by the sages) is the 
same as Nirvána. Riipa as conceived by the common people is (just) 
called rupa; but when this riipa enters the tathatá, (as in the case of the 
comprehension by the sages), it is never more a thing subject to birth 
and death; (it is Nirvána itself).11 (382a)

That riipa enters tathatá, that all things enter tathatá, is an expression
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o f the basic truth that in their ultimate nature all things are realized to 
be the unconditioned reality itself.

All the different streams ultimately return to the great ocean; all 
the small kings live by the support o f the great emperor; all the stars 
derive their light from the sun. (334a)

Even so do all things have their being dependent on the dharma- 
dhátu, 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 ó f one essence 
in the great ocean, then, indeed, has his cultivation o f prajñápáramitá 
found fulfilment. . . . The indeterminate nature is the true nature of 
all things. Determinations and divisions are the constructions o f  imagi
nation. (528a)

Tathatá or the “true nature” o f things at the different levels, mundane 
and transmundane, is also called dharmatá at two different levels 

ÍS). Thus while the unique nature and capacity o f every specific thing 
which one comes to know through analysis o f things with a non- 
clinging mind can be called the mundane dharmatá, the limitless dharma 
(ÍSü¡&*), the ultimate reality may be called the transmundane or the 
ultimate dharmatá.'2 This distinction between the mundane and the 
transmundane natures o f things is also described in terms o f dharma- 
laksana,13 Thus the mundane dharma-laksana (ILtfitl&flJ) means the 
unique, distinct, natures and capacities o f 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 arc seen to enter the unborn 
(anutpada) dharma ( A í ^ ’& 't1), which is their ultimate nature; there 
is nothing that exceeds it.14 The unborn dharma is another name for the 
unconditioned reality, Nirvana The mundane dharma-
laksana is also called composite, conditioned, dharma-laksatia (WSSuifcfc
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ffl) and the transmundane dharma-laksana is also called the incomposite, 
the unconditioned, dharma-laksana The latter is the ulti
mate self-nature o f all things (f§i£§14).ia

Progressive realization of the real: It is to be remembered that for the 
seeker o f reality the analysis and appreciation o f the distinct natures o f 
the determinate entities is not an end in itself. It is the necessary first step 
towards a complete comprehension of the ultimate reality not only as 
the real root, the universal ground o f all that is, but as the real nature o f 
every specific entity. The wayfarer would first cultivate the comprehen
sion o f the mundane nature o f things, viz., that they are (possible) sources 
o f suffering, impermanent, devoid o f substantiality. He would then 
cultivate the comprehension o f the ultimate nature o f things that they 
are essentially o f the nature o f peace, freedom, the unborn dharma, devoid 
o f all determinate natures. He would cultivate again, the comprehen
sion o f how the cycle o f life o f the ignorant revolves, with all its links, 
how there comes into being the huge bundle o f suffering. He would 
cultivate also the comprehension o f how the cycle o f the life o f the igno
rant should be terminated by putting an end to all its links one by one, 
and thus how the entire bundle o f suffering comes to an end. All these 
he would cultivate in the completely non-clinging way (M0ri#Sfc).17

In the case o f ordinary people the realization o f the truth o f things is 
progressive, gradual. In this progressive realization, the wayfarer would 
first know, for example, such characters (+1) o f things, that they arc 
completely devoid o f substantiality; then he would know that they arc 
subject to birth and death (£$£), arising when the necessary causal 
factors are there and passing away when they get scattered. He would 
know that things when born do not come from anywhere and when 
extinct 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 (in) of things, that they are 
neither born nor destroyed, neither coming nor going.18 Again, in 
understanding rupa, for instance, one would begin with the sensing of 
rupa (&) as just the bare object of sight, in which the distinct characters 
o f the thing have not yet been discerned. This is the bare awareness o f
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rúpa. Then one would understand such natures or characteristics o(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 (feiSfc). Then one would 
know the essential conditionedness and relativity of rtlpa, 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 
o f  the (mundane) nature (tathatá) of rupa (fe#Q). Finally, one would 
comprehend the (ultimately) true nature o f rupa (rúpa-laksana &M), 
viz., that it is complete purity, complete sunyatá.19

B. Dharmadhatu and Bhtftakoti

The real as the immanent as well as the transcendent: Dharmadhatu is a re
ference to the ultimate reality, Nirvana, the ultimate nature of all that 
is conditioned and contingent. In dharmadhatu “dharma” stands for 
Nirvana (S^-tiffe^YSiS).20 It stands also for prajnaparamitd, which is 
the ultimate reality, the same as Nirvana.20* “Dhatn" conveys the sense 
o f the essential, intrinsic, inmost nature, the fundamental, ultimate es
sence (## i® ).21 The basic, fundamental source ( ^ 4 ^ )  o f all things 
is what is called <(dhatu> ( tt).22 It is the primary aim of the wayfarer 
to realize the dharmadhatu, the unconditioned reality. Speaking of Nir
vana as the ultimately true nature, the inmost essence o f all things, the 
Šástra says:

In the yellow stone, for example, there is the essence (tt) o f gold and 
in the white stone there is the essence of silver. In this way, within the 
heart o f everything in the world there is the essence o f Nirvana (-^^Jtlir 

(which is the inmost essence of all things). The 
Buddhas and the sages having themselves realized it through the power 
o f wisdom and skill and by the cultivation o f moral life and contempla
tion, teach others also the Way enabling all to realize this Nirvana- 
dharma-dhátu. Those who are sharp in their power o f grasping com
prehend immediately (BPfcn) that all things are only the dharma-dhátu 
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- 
dhatu (through long cultivation) and only then will they be able to 
realize it 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
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 (AA#n6A). The same 
is the case with one’s faring (in prajndparamitd). W ithin the heart o f 
everything there is the ultimate reality, (the ever-present) self-being 
(ufiiii SWinJf+S). But when one’s capacity to comprehend is little, 
one cannot make all things enter sunyata, (and therefore one cannot 
realize the ultimately real nature o f all things). But those whose power 
o f comprehension is great can comprehend the ultimate truth. (563 c- 
564a)

Again, we have the Sdstra saying:
(This tathatd, 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 (fSSnife). Apart 
from and devoid of tathatd, there is nothing; there is nothing that docs 
not ultimately enter the tathatd . . . (There is no doubt that) even in 
the beasts there is the tathatd. But they have not yet fulfilled the neces
sary conditions (to realize the ultimate reality in them). They have not 
yet brought to light the tathatd in them. Therefore they are not able 
to course in tathatd and (benefit either themselves or) other beings. 
They arc not able to course in tathatd and reach sarvdkarajnatd. (There
fore they are not said to be the same as the Buddhas.) Therefore the 
bodhisattva should cultivate this tathatd-prajnapdramita 
Cultivating the tathata-prajnapdramitd, the bodhisattva can fulfil the reali
zation o f the tathatd, (the ultimate essence o f all things). (653c)

The real as the supreme end: It is to the skilful penetration of the mind 
into the dharma-dhatu, the unconditioned reality, that “bhutakoti” 
refers.
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(Skilfully) to enter the dharmadhatu, this is what bhtltakoti means. 
(It consists in) the comprehension that it is the universal reality, the im
measurable ( ^ 4 ), the limitless (MA), the most profound, the most 
mysterious dharma (S S i# ^ ) ,  that is called the dharma-dhatu, excelling 
which, exceeding which, there is not anything else. (298c-299a)

In the term “ bhtltakoti ” ”bhuta” (Jf) stands for the unconditioned 
reality, the dharma-dhatu (ffiti), and “koti” (1SS) means with mysterious 
skill to reach the end, the limit, the apex (fet'fiS^Itt:);24 it also means 
realization (Siiic©&)25 the point o f penetration (Aj®).28 Bhutakoti is 
also called the anutpadakoti ($££$$), the (supreme) end, the summit, 
devoid o f birth (and death).27

W hen the diverse characters o f things are analysed and investigated 
to their very end, to their very bottom (it^^-?E), (all things are seen) 
to enter the anutpada-dharma, the dharma devoid o f birth, (the dharma
dhatu); it is seen that there is not anything that excels this ultimate 
reality. It is this (entering o f all things into the unconditioned reality) 
that is called the anutpadakoti (303 a) *

In anutpadakoti, anutpada refers to Nirvana, the unconditioned reality 
(and koti means the entering o f things, the penetration of the mind, 
into it). Nirvana is the unborn, unextinct dharma; it is the ultimate reali
ty, the supreme end ( t^ ^ 5E®). It is not itself anything bom. In truth 
all things arc in their ultimate nature, the Nirvana itself, . . .  all things 
themselves are the anutpadakoti. (303 a)

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 (^ )  o f the dharma-dhatu 
amounts to the comprehension o f all things. (689b)

In the dharma-dhatu, the beings get transformed into the dharma- 
dhatu itself. (335c)

(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 dharma-dhatu. The dharma-dhatu is itself the prajhapdramita, 
(which is the same as the bodhisattva and the Buddha). (335c)
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The thirst for the real in man: While the dharma-dhatu is the ultimate 
nature o f  all beings, in man there is immanent the sense o f  the uncondi
tioned as his true essence. While the limitless dharma is immanent in the 
heart o f  every determinate entity, it is only the self-conscious individual 
that is aware o f his real nature. But under ignorance the sense o f the un
conditioned is misconstrued, and hence the sense of lack, the thirst, the 
restlessness in the heart o f man. This is man’s thirst for the real. Losing 
(one’s comprehension of) the true nature o f things, one sees all things 
only pervertedly, crookedly. And the meaning o f this restlessness lies in 
realizing one’s ultimate nature, getting back to one’s real self, one’s true 
essence.28 W ith the realization o f 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 Sdstra says:

Even as it is the very nature of water to flow down (iP7k ttT i5ft) by 
reason o f which all waters return to the great ocean, blend and
become o f one essence, just in the same way all determinate entities, 
all natures general and particular, return ultimately to dharma-dhatu, 
blend and become o f  one essence w ith it. This is dharma-dhatu. Even as 
the diamond which is at the top of the mountain (^H'liEUJXR) gradually 
settles down until it reaches its destination, the field o f diamonds, and 
having got there it will have got back to its self-nature (iiJS tt) 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 o f things and thus) gets to tathatd. From tathatd, the mind enters 
its original nature (A § 14), 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 o f dharma-dhatu.

Again, even as the calf (#DHT-), alarmed (by the sight o f 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 o f dharma-dhatu. (298b-c)
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(W ith the realization o f  this ultimate reality) the heart becomes full 
and contented ('il'BliSS); never more has it any desire to seek (a fulfil
ment) ( jE T ^ # ) . 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 reaches his destination, then indeed he has 
no more o f the mind to walk (ÍSíSIé'll'). Just the same is the case with 
the wayfarer when he gets ultimately established in bhüta-koti.28a (299a)

Factors conducive to comprehension: In right understanding, the many 
things themselyes 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 o f one essence. It 
is in the realization o f this ultimate truth that the meaning o f the rest
lessness in the heart o f beings consists. The dharmadhátu, the ultimate 
nature o f everything, is itself the prajñápáramitá. 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-dhátu, the fullness, the 
completeness o f  being. Everything is led up to its perfection in its own 
way by a progressive assimilation o f that which lies beyond it; it is in 
truth a gradual realization o f  the true nature. The Sutra as well as the 
Sastra bring out this truth o f the perfection immanent in everything by 
declaring that the perfection (paramita) o f everything is prajñápáramitá.2!l 
That which is the highest in all is the prajñápáramitá; the true essence of 
every determinate entity and every conceivable character is prajñápára

mitá. Thus the perfection (paramita) o f the endless (MÜáfcfc#?) is prajñá- 
paramita, for it is comparable to ákáía. It is immeasurable like the waters 
o f  the great ocean, says the Sastra.30 Endlessness means limitlessness 
which is devoidness o f an “other.” Devoidness o f division exemplified 
in akasa, when rightly comprehended, would convey the ultimacy o f 
the non-dual dharma. “Ends” mean again the extremes o f perversion 
(ffl^JS).30* Dcvoidness o f ends means to rise above extremes and to 
fare on the Middle Way, the way o f prajñá. W hether in the mundane 
truth or in the ultimate truth, endlessness in its true form is the prajñá-
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paramitd itself. Similarly sameness, undeniability and devoidness o f deter
minate characters, when rightly comprehended, convey the ultimate 
truth o f  the unconditioned prajna as their very perfection, complete
ness, in which they find their fulfilment. They bear out again the mun
dane truth, the Middle Way.

Again, with the denial o f  the self-enclosedness o f things and the reali
zation o f their essential relativity, the wayfarer perceives that everything 
tends (® gati) to everything else.31 Self-transcendence is seen to be the 
inherent nature o f all things by virtue o f which one thing when pursued 
leads up to another, in fact to all the rest, to the entire universe. This is 
the essential relatedness o f all determinate entities among themselves. 
But as we have seen, this is not the only import o f essential relativity. 
W hat is o f greater importance to the wayfarer is the further import o f 
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, o f prajna- 
paramitd. The wayfarer that comprehends this profound truth should 
tend to sarvdkdrajnata, the knowledge o f all forms Si®)32
which is the same as bodhi, the ultimate prajna, the unconditioned 
dharma. The bodhisattva realizes that all things enter prajna. Wisdom 
seeks the true, the real.33 So the farer on the W ay directs all his activities, 
his entire being, to this one supreme end, viz., the realization o f prajna: 
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 prajna. He func
tions as the destination and the resting point, the refuge, for the entire 
world (ISttffl®).34 This tending to prajna is not a thing that the bodhi
sattva superimposes on things from outside. By their very nature things 
are sunya, essentially relative, and hence pointing to the unconditioned 
as their ground.

It is by keeping oneself in harmony with (the comprehension of) 
the complete sunyatd (E8WW1tf£) that one keeps oneself in line (l>I) 
with the knowledge o f  all forms. (562a)
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As the Sdstra observes, the elements, rupa etc. are themselves the 
knowledge o f all forms and the latter is itself all the elements; the tathatd 
o f  the one is also the tathatd o f the other.35

Section II 

T H E  U N D IV ID E D  B E IN G

The distinction of the determinate and the indeterminate: Even as the es
sential conditionedness o f 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 o f the 
ultimate truth that the conditioned and the unconditioned, are not two,, 
not separate. The distinction holds only in the mundane truth where it 
is a relative distinction and not an absolute division. The highest truth 
is the undividedness o f the conditioned and the unconditioned ; there is 
not even the distinction o f the divided and the undivided.

The (ultimate) meaning o f prajfid 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 tathatd, nor 
not tathatd, neither bhutakoti nor not bhutakoti. (482b)

To conceive that the distinction o f 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 o f the 
unconditioned to the conditioned but also to deny the very possibility 
o f determinate existence. The Sutra says:

If the koti (extremity) o f reality and the koti (extremity) o f the indi
viduals were.(ultimately) different then the bodhisattva
could not fare in the prajndparamitd. Truly the koti o f  reality and the koti 
o f 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). (692c)

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 o f  one is itself the ultimate nature o f all.

(The ultimate nature o f xSubhuti is the same as the ultimate nature of 
the Buddha). The ultimately true nature o f the Tathagata is neither 
going nor coming (£D3fe£ o flT ^ ^ 5&). The ultimately true nature of 
Subhuti is also neither going nor coming. Therefore it is that Subhuti is 
born in the same way as the Buddha (BMft'fe). . . . The ultimately true 
nature o f  the Tathagata is the same as the ultimately true nature o f all 
things; the ultimately true nature o f  all things is itself the ultimately 
true nature o f the Tathagata ( - r I t  cannot even 
be (conceived) that within this ultimate reality there is any other 
ultimate reality.38 (563a)

Again, the ultimately true nature o f the Tathagata eternally stays 
(^ftt@). The ultimately true nature o f even Subhuti eternally stays. 
The ultimately true nature o f  the Tathagata has no change, no division 
(MS&BU) . . . The ultimately true nature o f  the Tathagata and the 
ultimately true nature o f all things are in truth but one reality, not 
two, not divided i^S'J). This ultimate reality is unmade (#£t£);
it will never be other than what it always is (^T^$D ). It is therefore 
that this ultimate reality is not two, not divided. (The same is the case 
even with the ultimately true nature o f Subhuti and, in fact, o f every 
being). It is altogether devoid o f imaginative constructions ($&&) and 
devoid o f  divisions (&8'J). (563a)

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 o f 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 o f expressing the truth that the conditioned is itself in its 
ultimate nature the unconditioned reality, and to misconceive the nature 
o f the conditioned and o f the unconditioned. In the ultimate truth it 
does not hold that the unconditioned is within the distinct, determinate, 
entities.

The ultimately real nature (the tathatalaksana £p+S), o f  the Tathagata 
is not past or present or future. . . . The ultimately real nature o f the 
Tathagata is not in the real nature o f the past, etc.; the ultimately real 
nature o f  the past etc. is not in the ultimately real nature of theTatha- 
gata. The ultimately real nature o f the past etc. and the ultimately real 
nature o f the Tathagata, all this is one reality, not two, not divided 
(— M$J). The ultimately real nature o f the “I” (ffeia) . . .  the
ultimately real nature o f the knowledge o f all forms (sarvdkarajnata), 
the ultimately real nature of the Tathagata, all this is one reality, not 
two, not divided. W hen the bodhisattva realizes this reality (tathatd) he 
is called the Tathagata (563b)

While the determinate entities are themselves in their ultimate nature 
the indeterminate dharma, it cannot be maintained that the ultimate 
nature o f  the determinate is itself anything determinate, that the nature 
o f 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 Sutra says:

The non-dual nature o f  riipa is not riipa £ # & ) .  . . . 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 o f color, devoid o f  shape, devoid o f resistance; it is all o f one 
nature, viz., being o f no particular nature (—iQ3flHiS+0) . . . . It is there
fore that the non-dual nature o f rupa is not rupa. . . . Rupa enters non- 
duality (AM  . . . (All things enter non-duality. The non-dual,
undivided being is the unborn dharma.) Riipa is not different from the 
unborn dharma the unborn dharma is not different from
riipa. . . .  It is therefore that riipa enters non-duality. (436c)
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On this, the Sastra comments:
(Truly) rüpa is, by its very nature, ever unborn It is

not that it is now deprived o f the nature of birth through the power of 
prajm. If one would destroy rüpa making it sünya and yet would retain the 
original thought o f (clinging to) rüpa (that would not be
the true comprehension o f sünyatd). . . . But if  one would comprehend 
that rüpa, by its very nature, has been ever unborn (ÍÍS É ^ E ^ ^ S ^ ^ ), 
(that would be the true comprehension o f rüpa and) then one would 
not retain any more the thought that clings to rüpa (as permanent or im
permanent) . Therefore it is said that the unborn dharma (which is the real 
nature) o f rüpa is not rüpa . . . The wayfarer, having
comprehended the unborn, undying, nature o f rüpa, might conceive, 
“Now, rüpa has become unborn.” (In truth, rüpa has always been the 
unborn dharma.) It is therefore said that the unborn nature is itself the 
non-dual nature.383 (437a)

The ultimate reality as (A) svabhdva-sünyatd: The fundamental teach
ing of the indeterminate, transcendent, non-conceptual nature o f the 
ultimate reality which is yet the ground o f determinate existence and 
of specific conceptual constructions, is conveyed in the Sütra as well as 
in the Sastra by means o f such expressions as svabhdva-sünyata, complete 
sünyatd, samatd and purity, and by means of such examples as island and 
dkdsa. Complete sünyatd means complete indeterminateness; that this is 
the essential nature (svabhava) o f  the ultimate truth of things is conveyed 
by svabhdva-sünyata.

Thus the Sastra says:

The universal reality is just the svabhdva-sünyatd (f±^£). (697c)

This svabhava-sünya-dharma, the ultimate reality (dharma) that is es
sentially (svabhava) indeterminate (sünya) should not be conceived 
either as dual or as non-dual.37

The svabhava-sünya-dharma has truly no abode (íiííttJS ); it docs not 
come from anywhere, nor docs it go anywhere. This is the eternal
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dharma-laksana The eternal dharma-laksana is another name
for the svabhdva-sunyatd. It is also called the universal reality (fti£Jfffi). 
In it there is neither birth nor extinction. (697c)

The svabhaua-sunya-dharma should not be clung to even as sunya. 
T o seize the lunya nature o f the svabhdva-sunya-dharma is to turn sunyatd 
itself into something determinate, while the reality that is the svabhdva- 
sunya-dharma is free from all determinations.373

(B) Samatd: The ultimate nature o f things, the svabhdva-sunyatd, is 
also called samatd to mean the essential sameness of things in their true 
nature.

The sunyatd o f  the internal . . . the sunyatd o f the external . . .  the 
Junyatd o f self-nature, this is the samatd o f things which the bodhi
sattva should cultivate. Rupa is devoid (sunya) o f the character of rupa 
. . . the unexcelled samyak-sambodhi (the complete bodhi par excellence) 
is devoid (sunya) o f the character o f samyak-sambodhi. This is the samatd 
o f  things. The bodhisattva dwelling in this samatd o f things 
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 
o f  the undivided being which is the very real nature o f all that is.

The bodhisattva who comprehends the essehtial sameness of all beings 
as well as o f their constituent elements holds his mind “in balance” 
(#□#5) and fares with equanimity o f mind.38 The Sutra says:

The samatd o f all things is not made by anyone . . . not
even by the Buddha. W hether there are the Buddhas or there are not 
the Buddhas, the true nature o f all things remains eternally sunya. This 
svabhdva-sunyatd is itself Nirvana. (7280-7292.)
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(C) Purity: This ultimate samatd or the ultimate íünyatd is also called 
purity, to indicate its complete devoidness o f all determinate nature. 
Purity is another name for the undivided being, the ultimate reality.

It is the ultimate samatd o f  things that I call purity. W hat is this sama
td? It is what is called the tathatd, the unchanging, the not-false, the 
dharma-laksana, the dharma-dhatu, dharma-sthiti, dharma-sthana, bhüta- 

koti. W hether there are the Buddhas or there are not the Buddhas, the 
dharmata eternally stays. It is this eternal dharmata that is called purity. 
But even this (name, purity) is mentioned only in the mundane truth 
(vyavahdra); this is not a teaching o f the ultimate truth. The ultimate 
truth transcends all definitions and descriptions, transcends all com
ments and disputations, transcends all words. (724a)

(D) Nirvana, the Island: To indicate that the ultimate, profound 
nature o f all things ever remains unaffected by the imaginative con
structions o f  the ignorant, it is called the island, the central land which 
the streams o f  ignorance and passion do not reach. Nirvana, the ulti
mate nature o f things, is thus comparable to an island. Thus the Siitra 
says:

W hether in a river or in a great ocean, (if in a spot) the water is 
prevented from flowing in from any o f the four sides, the spot comes 
to be called an island. . . . Such is also the nature o f rüpa (and all other 
things when) the prior and the posterior ends are terminated. . . .W ith 
the prior and the posterior ends stopped, all things themselves would 
be (the profound dharma) the peace, the most precious jewel, viz., the 
sünya, anupalambha (¿&0TÍ#), the residueless extinction o f thirst, the 
complete freedom from passion (SlSfc), the Nirvana. The bodhisattva 
teaches the world this dharma, the most profound dharma, the complete 
peace. (558c)

And the Sastra comments:
W ater here refers to the three streams o f defiling elements (dsrava) 

(viz., ignorance and passion in regard to things of the world o f desire 
and* o f 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 sunyatd, the utterly unseizable, viz., the Nirvana. This is the 
island. People get sunk in the waters o f the four streams and all the 
klesas, but the Buddha, with His boat o f the Eight-fold W ay picks 
them up and puts (3I3F*) them on the island o f Nirvana. (559b)

(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 lunya and therefore devoid o f  determinate characters is unut
terable.

The sambohdi par excellence (this highest truth o f non-duality) is 
most profound, difficult to see, difficult to understand, most incompre
hensible. Only he who has realized the subtle profound peace, thtprajfid 

can comprehend this 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 o f  any obtainer, devoid o f 
any place or time o f obtaining. This is the most profound truth, viz., 
devoidness o f duality. (562b-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 o f  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 Sdstra 
states that in addition to the incomprehensibility o f this profound truth 
by ordinary minds, there is yet another reason (HiftH^:):

Tathatd is the truly real nature (¡RJftE) o f 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 (akdia) in both these places there is no difference. O f  all things, 
when one seeks to know the (ultimately) true nature, (one finds that) 
all that is just the tathatd (the undivided, non-dual dharma). (And where
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all is 011c and devoid o f distinction how can there be any speech?) For 
this reason, the Buddha delighted at heart in keeping silent, when He 
first realized the bodhi He did not like to teach the dharma *
He knew that it is difficult for ordinary minds to comprehend the 
profound dharnta, (563c)

The setting o f the wheel o f dharma in motion is not denied as a mun
dane truth, but it is not an ultimate truth. The wheel o f dharma is prajnd- 
pdratnild itself.41 And in the ultimate truth, the dharma is devoid o f 
movement; in their ultimate nature all things are devoid o f movement.

Parjñdpdramitd does not emerge either for moving forth or for 
moving back. (516c)

It is necessary to note that the utter unspeakability o f things in this 
ultimate truth docs not mean that they cannot even be spoken o f 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 o f thought and speech in a non-clinging way. The 
question is not one o f speaking or not speaking but o f clinging or not 
clinging to the speech and to the things spoken of.

(F) Comparable to dkdsa: The ultimate reality is compared to akdfa, 
the principle of accommodation, which is not anything in particular 
and is yet the universal possibility o f movement depending on which 
everything lives and moves.

Akdsa, being completely pure, is not anything specific (akiñcana); 
still, depending on dkdsa all things get accomplished and fulfilled. All the 
same, it cannot be said that dkdsa itself does anything, nor can it be said 
that dkdsa is devoid o f use. (Precisely the same is the case with prajnd- 
pdramitd.)iU (507c)

Akdsa is not any determinate entity; it has no specific character that
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could be spoken about; it is unspeakable and unscizablc.42 Not being 
anything determinate, dkasa is completely non-obstructing. It is only 
the determinate that obstructs. The non-dual dharma is like dkasa in being 
completely unobstructivc. 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 (BSJffl) with all things; it is in harmony 
with prajhpdramitd, . . .  it is in harmony with the knowledge of all 
forms. This dharma is non-obstructing (i$8$). It is not an obstruction 
to rupa . . . It is not an obstruction to the knowledge o f all forms. This 
dharma is unobstructing by nature; in this regard, it is o f the same 
nature as dkdfa. (563 a)

Sunyata as the principle o f comprehension is the true principle of 
harmony. The harmony worked on the basis o f sunyata is the highest 
kind ftllB).

O f  all the ways of (establishing) harmony (yoga) this is the best
viz., (establishing), harmony through sunyata. This harmony 

excels all other kinds o f harmony.43 (335a)

Akdsa ever remains untouched by dust and darkness. Dust and dark
ness appear and disappear; they arc contingent; but dkasa ever re
mains as it is. It is not anything that itself arises and perishes, nor does 
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 o f pure and impure. It ever remains untouched by 
dust and water. Just so docs prajnaparamitd remain incapable of being 
stained by the network o f imaginative constructions even though they 
may be there. Being devoid of any specific form, it cannot be seized. 
Being unseizablc it cannot be tarnished.44 When one comprehends this 
nature o f the universal reality, one can fare 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  

T H E  W A Y

Section I

T H E  W A Y  O F C O M P R E H E N S I O N

The principle of comprehension: The bodhisattva’s realization o f the ulti
mate truth would remain incomplete if  he did not take along with him 
the rest o f the beings across the ocean o f birth and death, o f conflict and 
suffering. It is the mission o f the farer on the Middle W ay to return to 
the world o f determinate existence by virtue o f his power o f skilfulness 
and his heart o f compassion. Again by virtue o f this very power of 
skilfulness, he helps all to overcome ignorance and realize the true natute 
o f their being as well as o f all things.1 It is his aspiration to achieve Bud- 
dhahood, the perfection in personality,2 in order effectively to help 
all.

Comprehension o f determinate existence in the light o f the ultimate 
reality is the essential nature o f wayfaring. The dividedness within one
self works for the perpetuation o f divisions outside, and that, in spite 
o f one’s seeking to realize the undivided being. The rejection o f the 
falsely imagined separateness o f the determinate is not an end in itself; 
its meaning lies in the ever widening integration o f all beings, beginning 
from within oneself and extending ever onwards, based on and inspired 
by the sense o f the real, the sense o f the ultimacy of the undivided being. 
The transformation that the wayfarer seeks to bring about in his own 
being lies precisely in the integration o f his personality by putting an 
end to ignorance and passion which are the roots o f the divided life. 
Even the division o f “within and w ithout” 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 o f 
uniqueness and individuality 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 o f everyone is what one works out for oneself as 
one’s own self-expression, and this, not without the influence o f 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 of the events 
that constitute the course of the life o f man lies in his urge to realize 
the real, which is itself the unconditioned ground o f the conditioned 
and the contingent. To work for integration at the mundane level on 
the basis o f and with the full awareness o f the ultimate truth is a funda
mental aspiration o f the bodhisattva. It is his aspiration to enable every
one to realize one’s true nature, to put an end completely to forces 
o f  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 o f the one principle, prajna, the principle o f 
comprehension; they constitute the two-fold way in which the sense 
o f 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 arc the distinguishable aspects o f the integral 
self, the distinct ways in which the person seeks to realize the values 
of life. 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 o f 
things and comprehending their mundane 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 o f 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 o f man; and the love o f man that is not bright
ened up by deep understanding cannot make for bringing about any 
permanent good. The ultimate basis o f sympathy is the ultimate undi
videdness o f oneself with others. The individual in himself is an abstrac
tion.

Section II

T H E  G R E A T  W A Y  A N D  T H E  SMALL W A Y

The Great Way (Mahdyana) and the Small Way (Hinaydna): The Sastra 
points out that the Great W ay is distinguished from the Small Way 
precisely by virtue of its comprehensiveness: “The big contains the 
small, while the small cannot contain the big.”4 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 o f the “hearers” of truth (srdi'akas) and 
not o f 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 fear of birth and death 
and not inspired by the ideal o f Buddhahood.
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(II) Because the “hearers” cling to separateness as ultimate, they do not 
understand the non-ultimacy (sunyata) o f the basic elements (dharnialj) 
and so they do not see these as determinate expressions o f the uncondi
tioned. They fall short o f comprehending the truly ultimate, the undi
vided being.
(III) Again, there is a certain self-absorbedness, a certain sclf-enclosed- 
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 is the nott-exclusive way: The way of the hearers takes 
one straight to the extinction o f passion; it involves also an effneement 
o f individuality. But these two are not essentially bound together. The 
Buddha Himself lived as an individual even after passion and its traces 
became completely extinct in Him. The farers on the Great W ay 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 o f ignorance and passion, when rightly 
cultivated, results in wisdom and compassion. In fact, the factors of the 
path o f the hearers render their respective functions precisely according 
to the basic insight that guides them. Insight, wisdom, is the eye, while 
all other factors o f the Way constitute the feet.0 The basic insight in the 
Small W ay is realization o f freedom through extinction o f passion; 
sympathy or compassion is no essential part o f it.7

Again, the anxiety to efface one's individuality which is accompanied 
by a lack o f the zeal to work for the good of the world must be dis
tinguished from the longing to put an end to ignorance and passion. 
The farer on the Great Way achieves the extinction o f these in his own 
person only as the necessary means to root out their seeds everywhere. 
With this he achieves a pure embodiment, free from afflictions; there he 
is master o f himself.8 He freely assumes embodiments o f different kinds, 
takes birth in hell, walks as man on earth, takes on the life o f even an
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animal, if  need be, in order to save even a single being from suffering.
Further, the Great W ay is great precisely because it is not exclusive 

o f anyone or o f anything; it is the way o f all beings as it is not itself any 
specific way. In this it is comparable to ákáfa, the principle o f accommo
dation. This is the way which works for peace and harmony in the world 
through the rejection o f exclusive clinging. Comprehension with its 
two phases o f wisdom and compassion is what characterizes the Great 
Way. It starts from the realms o f determinate existence and its destina
tion is prajñá, the knowledge o f all forms.9

The Great Way is the way of perfection (páramitá): The Great W ay is 
the way that is inspired and guided by prajñá, the sense o f the undivided, 
which is basic to wayfaring. It is the prajñápáramitá itself.10 Actually it 
is the cultivation o f  the prajñáparamita in all its different aspects that is 
itself distinguished as the different kinds o f perfection.

The six páramitás and the prajñápáramitá are one and the same thing 
and not different.11 (n6b)

Prajñápáramitá contains all elements o f merit for it is, by obtaining its 
power o f skilfulness that these get into the way of the Buddha.12 All 
that is good is contained within the six páramitás;1* they constitute the 
body (IS) o f the Great W ay,14 which is the Buddha’s W ay.15 This way
faring in the light o f the sense of the unconditioned is itself distinguish
ed as the phases or aspects o f wisdom and merit. It is these phases them
selves that are further distinguished as kinds o f perfection. Thus the 
¿ástra says:

These two things (merit and wisdom which are the two phases o f 
wayfaring) are cultivated in six different aspects, and these are called 
the six kinds o f perfection (páramitá) .lfl (262c)

O f all the kinds o f perfection (páramitá) the perfection o f wisdom, 
insight (prajñá) is the foremost.
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W ithout it the other five do not get the name o fparamitd at all; they 
would then be like the blind; prajna is like the eye. The five pdramitas 
without the prajfid would be like the unbaked earthen pot filled with 
water, while prajndpdramitd is like the well-baked earthen pot (holding 
w ater); the five pdramitas are like the bird without wings while prajnd
pdramitd is like the bird with wings.17 (314b)

The essential quality of perfection: A) Dana: Charity: The Sastra ob
serves that the Sutra speaks of five characters (SSffi) as constituting the 
perfection of charity: I) with the thought associated with the knowledge 
o f  all forms (sarvdkdrajndtd or prajna), II) one gives away all things, 
internal and external; III) (having given away all things in charity) 
and sharing this merit with (&) all beings, IV) one looks back (iiip]) to 
the highest samyaksambodhi; and V) (all this one does) with the skilful
ness o f non-clinging.18 Commenting on this, the Sdstra says:

To associate the thought with sarvdkdrajfiatd . . .  is to base one’s 
thought (^ )  and rely (ft) on the W ay o f the Buddha.19 (395a)

To aspire to the W ay o f the Buddha, to saturate one’s mind with 
the thought o f the W ay 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 o f  the 
W ay of the Buddha, one gives up all klesas. (395a)

By virtue o f one’s heart o f great compassion one shares with all 
being the merit that arises as the fruit o f  the act o f charity. That one 
“looks back” to the highest sambodhi means that by means o f the act 
o f  charity one seeks only the W ay of the Buddha (i&^t^iS) and not 
any other fruit.20 By virtue o f his achieving a share in the spirit (M#) 
o f prajndpdramitd, the true nature of all things, one performs the act o f 
charity in the non-clinging way.21 Actually the last four o f these five 
characters are subsidiary to the first, viz., devotedness to the way o f the 
Buddha. It is this that is essential. The Sdstra observes that because this
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essential thing is not realized by common people, therefore its meaning 
has been made clear by means o f the other four.21* The bodhisattva seeks 
at heart the knowledge o f all forms which is the wisdom that belongs to 
the Buddha. He makes that his object (ff:$t), thinks of it (f1̂ )  (deeply), 
fixes his mind (9SS'l>) on it and docs acts o f charity with the sole aim o f 
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 o f existence. He does not seek also to realize complete 
Nirvana by an effacement o f individuality as it is his purpose to help all 
beings (by retaining it). He seeks only to fulfil the achievement o f all 
the factors o f  Buddhahood, such as the complete knowledge o f all forms, 
and this, just in order to terminate the suffering o f all people. This is 
what is meant by associating the thought with the knowledge o f all 
forms.22 That he shares with all beings this merit o f his act o f charity 
is like throwing open the granary o f a noble family to the use o f all. 
All people find their support in this merit o f the bodhisattva even as all 
birds take their resting place on a tree o f good fruits.23 The merit that 
the bodhisattva achieves is in harmony with the spirit o f the true nature 
o f all things and it is therefore pure with regard to all the three elements, 
viz., the giver, the receiver, and the object given. W ith regard to any of 
these he does not entertain any false notion.24

Although the bodhisattva understands the true nature o f things he 
still gives rise to the thought that he should continue to work and does 
acts o f  merit this is because he has for long cultivated
the heart o f  great compassion At the time when there
arises in him the comprehension o f the true nature o f things, there 
shines forth the great compassion too.25 It is this heart o f great com
passion that helps him to overcome the temptation to efface his indi
viduality and saves him from rushing to seize the complete Nirvana. 
The Sastra observes that it is his cultivation o f the perfection of effort 
(viryaparamita) that helps (®J) him in this regard; it enables him to put 
forth energy, to work for the world. The heart o f compassion, the 
thought o f 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.26 
The act o f  charity done in the spirit o f  non-clinging is free from pride
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and all other factors o f bondage that follow from it. W hen done with 
the clinging mind it would no doubt be an act o f 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.27

B) Šila: Moral Conduct: The bodhisattva^s cultivation is solely to 
achieve the W ay o f the Buddha, and this, in order to help all beings 
that have sunk in the stream o f birth and death. W ith this mind he 
cultivates the elements 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 o f perfection, and obtains the 
Way o f the Budhha.29 Out o f  the heart o f 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 o f this it gets the 
name of perfection.30 The highest kind o f  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 o f their sMrtyd-nature, beholds 
with his eye of wisdom that sin and merit are not absolute and uncondi
tioned.31 The excellence o f moral conduct does not permit any attitude 
of despising the sinner nor any attitiude o f taking pride with regard to 
the merited. It is the non-clinging way imbued with the right under
standing o f things that gives perfection to morality.

C) Ksdnti: Forbearance or Endurance: In the spirit o f non-clinging, 
with the comprehension o f the true nature of things and by the heart 
of great compassion, the bodhisattva cultivates the perfection o f ksdnti 
(;S), forbearance, endurance.32 By the cultivation o f forbearance in 
regard to beings (sattva) he achieves unlimited merit, and by the cultiva
tion o f endurance in regard to the true nature o f elements (dharma) he 
achieves the limitless wisdom. Achieving these two elements o f  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 o f dharma** 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 o f 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.35

Anutpattika-dharma-ksanti: By virtue o f his understanding o f the true 
nature of things the bodhisattva is able to be non-clinging; he is able to 
keep free from misconstructions (^ { £ # 80) 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 dhafma. 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 This is the bodhisattva’s dharmaksanti (ffiS) ca
pacity to sustain the comprehension o f the truth o f things.36 It is this 
capacity to have faith in the purity and the impregnability o f the teach
ings o f the Buddha by banishing all wrong notions and gaining the 
understanding o f the truth o f  things that is called the endurance for 
dharma*7 As his heart o f faith is great, (ÍE'11'AŠfc), his mind is free from 
doubt and repentance; as his power o f faith is great, his mind can accept 
and hold firmly the truth o f things. This is the endurance for dharma*8 
O n account o f the power o f concentration and meditation, the mind 
becomes soft (Stfc) and pure (W #); in this state when one hears the 
teaching o f the true nature o f things, one responds to it heartily

holds it firm in faith (ffSF) and penetrates deep (®A) into it, 
remaining free from doubt and repentance. This is the endurance for 
dharma.39 By means o f 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 o f his comprehension o f this nature 
o f  things one is able to endure (h6S), able to sustain (hěS). This is one’s 
endurance in regard to the truth o f things.40 By virtue of this endurance 
for dharma the bodhisattva enters the door o f wisdom (A^HF?), com
prehends (SI) the universal reality and does not revert ( ^ i l )  or repent
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('FfS).*1 Having known the true nature o f prajnâpâramitâ, 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) Vtrya: Effort: By the non-clinging way the bodhisattva cultivates 
the perfection o f effort. Right effort, putting forth energy in the right 
way, is fundamental to the cultivation o f concentration and meditation 
as well as o f true wisdom Vtrya, effort (fifÜ) has
been also called chandas ($;) determination and absence of lassitude 
apramâda Determination comes first; then follows effort, the
putting forth o f energy; and there is the aspect o f the absence of langour 
which means to keep the effort unfailing.44 The bodhisattva, with his 
mind fixed on the W ay o f the Buddha from the very start, exerts him
self in order to cultivate all that is good and thus he gradually achieves 
the perfection o f effort. It is the effort put forth in order to achieve the 
W ay o f the Buddha (iSttiïfilÜ ) that is called the perfection o f effort.45

E) Dhyctna: Concentration and Meditation: The eternal joy  o f Nirvana
arises from the real wisdom (<T1?§), and the real wisdom 

arises from single-mindedness, toncentration and meditation (— 
ÎSÆ).46 The èàstra gives here the well-known example o f 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 o f a great 
wind. W hen kept in a room undisturbed by wind then its function o f 
emitting light can be complete. Just the same is the case, says the Sàstra, 
with knowledge in the scattered mind. In the case o f 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 o f concentration and 
meditation.47 W hen not saturated with the sense o f the unconditioned, 
when not enlightened by prajnâ, dhyàna cannot deserve the name of per
fection. Again, it is the dhyâna followed by the great compassion for all 
beings and issuing in the oath to help all to realize the joy o f contempla
tion through abandoning the pleasures of sense that gets the name o f  
perfection. It is the spirit o f non-clinging that gives the quality o f per
fection to concentration and meditation. In the non-clinging cultivation
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o f dhyana the bodhisattva does not seize its flavour does not
seek its result He enters dhyatta only in order to soften and
subdue the mind.48 He rises from the state o f dhyatta and enters again 
the realm o f desires through the skilfulness of prajhd

and this he does in order to help all to cross the stream o f birth 
and death. It is then that dhyatta gets the name o f perfection.49 One who 
has attained the perfection of dhyatta does not seize the characteristics 
o f collectedness and disturbedncss o f mind as absolute and uncondition
ed, for one has comprehended the true nature o f things. The ultimately 
true nature o f the elements that obstruct the mind is also the ultimately 
true nature o f the collected, concentrated, state o f mind.50 The dhyatta 
that is saturated with this comprehension o f the ultimate truth has at
tained its perfection.

F) Prajna: Wisdom:
I) The nature and kinds of knowledge: It is to be recalled that while all 

other factors o f the W ay practically constitute the “motor-energy,” 
‘‘feet,” devoid o f prajna 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 o f the Buddha. 
The $astra cites a gdtha to say:

Prajna is one; the Buddha speaks o f it through various names in 
accordance with the capacity o f the person to whom He speaks. For the 
sake o f the different persons (the receivers o f His teachings) the Buddha 
institutes different names to refer to prajna. (190c)

The different kinds o f  knowledge arc the different levels and phases 
of understanding. All these different levels and phases are alike called 
prajtid, and the entire course o f understanding culminates in the com
plete knowledge o f the true nature o f things. It is the ideal of this com
plete knowledge, which is o f the Buddha, viz., sarvdkarajnatd, the knowl
edge o f all forms, that inspires the bodhisattva from the very begin
ning.

286



THE WAY

From the very beginning the bodhisattva always seeks the sarvakdra- 
jnatd (^ f lU i? ) ;  in between (starting to achieve and actually achieving 
it) he (progressively) gains the knowledge o f the true nature of things. 
(190a)

Prajndpdramitd includes all other kinds o f knowledge . . . The bodhi
sattva, the seeker o f the W ay o f the Buddha, should cultivate all dharmas 
and achieve every kind o f knowledge, viz., that o f the sravakas, that o f 
the pratyekabuddhas as well as that of the Buddhas. (191a)

But still it is the prajnd realized by the Buddha that is truly perfect, 
the true pdratnitd (#2£$1?£).

Because it is in order to realize this truly perfect prajnd that the bodhi
sattva cultivates the Way, therefore even the prajnd o f the bodhisattva is 
called the prajndpdramitd. . . .  In the mind of the Buddha this prajndpdra
mitd becomes the knowledge of all forms. As the bodhisattva cultivates 
the way to realize this true prajnd and to cross over to the other shore, 
(his wayfaring in the path o f  knowledge) is called pdramitd, reaching 
perfection, while in the case o f the Buddha who has already crossed over 
to the other shore, the prajnd is called sarvdkdrajnatd, the knowledge of 
all forms. (190a)

II) The wisdom of the sravakas (hearers) and the pratyekabuddhas: Unlike 
the bdvakas whose knowledge is limited and who arc 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 
o f their career to help all beings. They possess great love and compassion 
for all beings everywhere. They seek to attain all the merits o f the Bud
dha and honour and worship all the Buddhas everywhere. They con
centrate their attention on the ultimate nature o f things, external and 
internal, and they do not seize and cling to the notions o f purity, im
purity, etc. The comprehension o f the noble is pure everywhere, unde
niable and indestructible. This is prajndpdramitd. In the teachings of 
the sravakas the emphasis is on impermanence which they seize as an 
ultimate clement, whereas the farers on the Great W ay comprehend
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that birth and death do not constitute the ultimate nature o f things; they 
do not also seize the denial o f birth and death as absolute. In the Great 
Way, it is the extinction o f the clinging to specific views and determi
nate natures that is the ultimate truth.

Briefly, the distaste for the world, the constant thought o f Nirvana, 
the abandoning o f  the three realms o f  existence, the extinction o f all 
klesas and the obtaining o f the highest dharma, viz., Nirvana—it is these 
that constitute the knowledge o f the sravakas.51 Although as knowledge 
this is one in kind with that o f the bodhisattvas, the sravakas do not 
have the strength o f skilfulness. They are devoid o f the great resolve, 
devoid o f  the great love and compassion. There is not in them the urge 
to realize the factors o f  Buddhahood, nor the aspiration for the knowl
edge o f all forms. They simply detest old age, disease and death, put 
an end to the bonds of passion and tend straight to Nirvana. This is 
what differentiates the knowledge o f the havakas from that o f the farers 
on the Great W ay.52 The knowledge o f the pratyekabuddhas is not sub
stantially different from that o f  the sravakas; there are differences only 
of time the sharpness o f understanding (illffir), and the extent of
merit (il® ).53 The difference o f time refers to the fact that the pratyeka
buddhas arise only when no Buddhas are bom  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 W ay.54 That their understanding is sharp (fijffi) does not 
mean any difference in the quality (f@) o f their knowledge, but there is 
a difference in the extent, in the number o f elements (2fe) cognized.55

Ill) The wisdom of the bodhisattvas and the Buddhas: The knowledge 
of the bodhisattva excels that o f the sravakas and the pratyekabuddhas. 
During innumerable spans o f life the bodhisattva deeply studies.the ulti
mate nature o f all things. His knowledge is supported by and furnished 
with the other five paramitas. 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 (bhumis) 
o f the Great W ay and therefore his knowledge is powerfiil and pro
found. These virtues the ‘worthy’ (arahan) and the pratyekabuddhas do
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not have.56 Again, while the knowledge o f the srdvakas and the prat
yekabuddhas is sarvajnata (—50®) the all-inclusive understanding which is 
only rough and gross, sarvakdrajnata 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 o f the 
other. The one cancels ignorance only in a general way while the other 
comprehends in detail everything in every way.57 The srdvakas and the 
pratyekabuddhas cannot exhaustively know even the details o f the life of 
one individual, such as the sphere o f his birth, his virtues and vices, the 
nature and extent o f his deeds, etc., and much less can they know the 
details o f the life o f every being. But the Buddha exhaustively knows 
the general and the specific natures o f every distinguishable entity, and 
therefore His knowledge is called the knowledge o f all forms. The 
sarvajnata, the all-inclusive understanding of the iravakas and the pra
tyekabuddhas is like the lamp in the picture, which has only its name 
and not its function.68

Again, o f the eleven kinds of knowledge (H— *®), the first ten, viz., 
dharmajnana (i£®) the knowledge of the constituent elements o f things 
in the world o f desire and anvayajnana (It®) knowledge o f the con
stituent elements in the world o f fine matter and the immaterial world, 
the knowledge o f the mind and mental states o f other persons (fife'll'®), 
the worldly knowledge (lit®), the knowledge o f suffering (S1®), its 
origin (ife®), its extinction (SS®) and the way to it (il® ), and the 
knowledge o f the final and complete extinction o f the roots o f suffer
ing (3!®) as well as o f their non-origination (M £®), these are com
mon to the srdvakas, the pratyekabuddhas and the bodliisattvas, while 
the knowledge of the true nature of things (yatharthajndna #nflf®) be
longs only to the Buddha.5'1 The last mentioned is the true prajna; it is 
beyond the scope of the other kinds and it is. the knowledge also of 
these other kinds.

By this true prajna one can understand the distinctive features of 
knowing (#^+0) o f these other kinds, their respective objects
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their mutual differences ( # ^ 8 ^ ) ,  and the special mode o f  each of 
these &). In (this final kind o f knowledge, viz.,) the knowl
edge o f the true nature of all things, there cannot be obtained any 
character o f its own any object o f  its own ($118:), any dis
tinctive (SSSfJ) determinate nature o f its own; in it all the determinate 
modes o f knowing become extinct (S£ISiiB&); iri it there is not even 
any knowing (¿fr'Fi'SS) (as a determinate mode). (234a)

This true knowledge is the ultimate comprehension devoid o f 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 o f the Buddha.

In the ten kinds o f knowledge there are the eyes o f wisdom and of 
dharma. But in yatharthajnana ( # □ the true, ultimate, knowledge, 
there is only the eye o f the Buddha. (234a)

This is the knowledge that only the Buddha has, and so it is the same 
as the knowledge o f  all forms. In it all pther kinds o f knowing find 
their consummation:

W hen the ten kinds o f knowledge enter the true, ultimate, knowl
edge, they lose their original names (5fcfc£^). (They merge into it 
and become o f 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

T H E  F A C T O R S  O F  T H E  W A Y  A N D  T H E  
G A T E S  O F  F R E E D O M

The thirty-seven factors of the Way: These factors that are emphasized in 
the way o f the hearejs are distinguished into seven kinds and these are
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all centered around the fourfold contemplation on the four different 
kinds o f objects. These are the smrtyupasthanas (&J#), the kinds o f the 
application o f mindfulness. The application o f mindfulness is essentially 
o f  the nature o f  knowledge, insight.60 This is supported by the samyak- 
prahdnas which consist o f  the putting forth o f effort to put an end to 
the forces o f ignorance and passion that are already existing and to 
prevent the ones that have not yet arisen, as well as to retain the elements 
o f  wisdom and merit that are already there and to bring into birth the 
ones that are not yet bom.61 This application o f mindfulness is sustained 
by the rddhipadas, the elements that make for the growth o f concentra
tion and insight, viz., chatidas ($v) determination, virya effort,
citta ('l>) thought, idea, and mxtndmsd (S tt)  investigation.62 It may be 
mentioned that these twelve, viz., the four kinds o f the application o f 
mindfulness supported by the four kinds o f right effort, samyak-prahdnas, 
and the four kinds o f rddhipadas practically form the foundation for the 
entire wayfaring. Among these, the kinds o f the application o f mindful
ness may be said to constitute the pith; right effort and the bases o f con
centration are centered around these. The faculties (indriya, J8) o f faith 
(traddha), effort (virya), mindfulness (smrti), concentration (samadhi) 
and insight (prajnd) arise in one who cultivates the application o f mind
fulness (smyrtyupasthdna) ,68 and these faculties, when further cultivated, 
would develop into the kinds o f power (hala, fl) , the powerful forces, 
that help the wayfarer to move forth.64 The rest o f the thirty-seven are 
put into two categories the factors o f enlightenment (Itfr) and the 
limbs o f the way (31# ) .  The latter constitute the well-known eight-fold 
path consisting o f right views, right resolve, right speech, right activity, 
right kind o f living, right kind o f initiative and effort, the right kind o f 
mindfulness and the right kind o f concentration,65 while the former, 
the factors o f enlightenment, consist o f  mindfulness (smrti), analysis 
and understanding o f  all things (dharmapravicaya effort, the sense 
o f  joy (priti), the sense o f tranquillity or serenity (prahabdhi), the sense 
o f  equanimity (upeksd) and concentration.66 The ¿dstra points out that 
it is the first twelve elements themselves that are called the faculties (#1, 
indriya) in the case o f  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 o f power (t ), bala). These very factors, the twelve, are 
called the factors o f the W ay when the work of their cultivation has 
not yet been accomplished while they are called the factors o f
enlightenement when the work has been accomplished and when they 
are deeply assimilated

That there is much overlapping in the enumeration o f 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 o f the ten 
basic elements, viz., faith, effort, mindfulness, concentration, knowledge 
or insight, the sense o f joy, serenity and equanimity, determination or 
will and such elements of the moral life as right speech, right deeds and 
right kind o f living.68 All these thirty-seven factors o f the Way are 
cultivated by the bodhisattva as the means to comprehending the true 
nature o f things.69 Application o f mindfulness on the different kinds o f 
the basic elements of existence starts with understanding them in their 
mundane nature as determinate and conditioned, impermanent and 
sources o f suffering. The first form o f contemplation is that all things 
are impure. But it does not stop there. The insight needs to be deepened. 
The ultimate nature o f rupa is not rupa; in its true nature, rupa is devoid 
o f the nature of resistance. Resistance as an activity is not anything 
unconditioned; and at the root o f the phenomenon o f resistance there is 
no substance, no entity which is rupa in itself.70 All the forms o f the 
cultivation o f mindfulness, the application of thought and the process 
o f analysis and criticism serve in the case o f the bodhisattva as means for 
getting at the basic reality, the indeterminate dharma.7l The application 
o f mindfulness is facilitated by the concentration on the impurity of 
things; but this is not a general rule. Again, the contemplation on the 
impermanence o f things is helpful, but not with all persons. There is 
the aspect o f purity in things as much as impurity; there is again, the 
aspect o f permanence (or endurance or continuity) in things as much 
as impermanence (arising and perishing).711 Again, impurity, imperma
nence, etc. are not the absolute natures of things. It is essential for the 
farer on the Great Way, which is itself the Middle Way, to analyze, 
understand and appreciate all the distinguishable aspects of all things; 
but what is characteristic o f 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 o f 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. Akasa is the symbol o f the Great Way, 
the Middle Way, the all-comprehensive prajnd. The application of 
mindfulness is essentially in order to achieve this basic comprehension, 
viz., o f 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 o f the ten basic elements mentioned above mindfulness is not 
essentially different from prajnd or insight. It can be seen again that joy, 
serenity and equanimity come under the general category o f 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 o f per
fection, faith comes under ksanti which stands essentially for the affective 
side, the side o f emotion and feeling, that is enlightened by the sense of 
the real and is the necessary condition for the putting forth o f effort. 
Ksanti as one of the kinds o f 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 o f 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 o f the insight, the guiding light, the prajnd, which is the sense of 
the real. When these elements get saturated with the sense o f the uncon
ditioned and arc 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 of freedom: The Sastra observes that one's cultivation
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o f these different factors o f the W ay should culminate in the compre
hension o f the truth o f things as expressed in the three “Gateways to 
Nirvana.” It is this comprehension that should culminate in one’s 
realization o f reality. Thus it says:

The thirty-seven factors constitute the W ay that leads to Nirvana; 
faring on this W ay one reaches the city o f Nirvana. The city has three 
gates, viz., iunyatd, animittata and apranihitatdJ8 (206a)

Sunyatd (3?) is the comprehension o f the non-substantiality o f things 
in their mundane nature. Animittata (&fS) means to refrain from seizing 
the determinate natures o f things and from making them the occasions 
(nimitta) for the rise o f passion and pride. Apranihitatd means to 
abstain from resolving (prattidhana) to do deeds that spring from 
passion.

The §dstra further points out that things like the four dhydnas (states 
o f contemplation) are “elements that help one in (opening the gates of 
the city o f Nirvana)” (ftMP'lfe).74 Further, depending on ($ ), dwell
ing in the states o f dhyana and samadhi that belong to the realms o f 
form and formlessness, one “tries” (&), experiments with, one’s mind 
through the exercises o f the four elements o f boundless heart (ifcft'll'),75 
the eight exercises o f turning away (1¥i&),7C the eight exercises o f getting 
“mastery” (ISMS),77 the nine exercises o f successive concentration (ftfk  
H 3l),78 and the ten exercises o f all-pervasiveness (+-H 2JJ&).79 By ex
perimenting with the mind in these exercises, one will know whether 
one’s mind is softened (^fe), subdued, under control capable o f being 
put into use according to one’s wish (§ ffiISS). The Sdstra compares this 
with trying a horse before riding.80 These exercises constitute the ex
pedients or devices by which one seeks to obtain the suitability o f mind 
to comprehend the true nature o f things (##?SS). The actual compre
hension o f truth (JftE) is however what one gains in the thirty-seven 
factors.81 Because it is difficult to attain these factors o f comprehension 
directly, therefore, as the means to this attainment, these expedients are 
set forth; in these one obtains the softness and subduedness o f mind, and 
then it becomes easy to achieve the comprehension of the truth o f things
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through the W ay that is constituted o f the thirty-seven factors. Thus 
one gets at the three Gates o f  Freedom.82

These gateways to Nirvana are essentially o f the nature of knowl
edge, wisdom, insight; and yet they are called samadhi (states o f col
lectedness o f mind) because these three kinds o f knowledge will just be 
cases of confusion (S S )  if  they are not in a collected mind ( if 'F tt 

); they would then fall into errors and would be devoid o f any use.83 
It is by the cultivation o f these three elements that one finally attains 
to the state o f freedom devoid o f the residues o f passion; the residueless 
freedom is the real freedom (¡R#?©i).04

These gates o f  freedom cease to be gates in the case o f those who 
cling to them. Sunyata for instance has been taught in order to banish 
one’s clinging to the determinate as itself ultimate. But if  one clings to 
sunyata itself, one again misses the truth o f things; one misses the purport 
o f this teaching and thus lapses back into a state o f  clinging, conflict and 
suffering. One then gives rise to pride and says, “I have the ability to 
know the truth o f things.”86 This indeed is a perversion. At this time in 
order to overcome one’s clinging, one has to cultivate the door of 
animittatd,88 which is to refrain from making the determinate characters 
the occasions for clinging, passion and pride. If one again gives rise to 
misconstructions in regard to animittatd, devoidness o f the grounds or 
occasions for clinging, and misconstrues one’s capacity to accomplish 
this act o f realization, then one should consider: “I have indeed gone 
wrong. Where everything is devoid o f absoluteness, devoid o f occasions 
for clinging, how can I seize, cleave to the determinate and give rise to 
misconstructions?”87 Then one should fare on the W ay keeping one
self in tune with sunyata and animittatd one should not give
rise to the deeds, bodily, vocal or mental, that are prompted by a seeking 
(# ) for birth in the realms o f determinate existence. Then one enters 
the door o f apranihitata,88 by not resolving to do deeds that are prompt
ed by craving and clinging.

The Sdstra observes that in Mahayana these three doors to freedom 
are really one and the same principle (ft—ffi) differently expounded 
for the convenience o f 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 more will one be daubed with dust and 
the greater will one’s path get blocked (ffiMHil).”91 In the Mahliyana, 
the Sastra observes, all these three doors, which are essentially of the 
nature of wisdom, insight, have for their ultimate object the universal 
reality By means of these one beholds that the world is

itself Nirvana in its ultimate nature.92
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CHAPTER XI 

C O N S U M M A T I O N

Section I

T H E  B O D H I S A T T V A

The meaning of the word “bodhisattva”: W e have noted above that the 
bodhisattva, the farer on the Great Way, makes the great resolve at the 
very start o f his career that he shall become the Buddha in order to save 
all beings from ignorance and passion, error and evil. From the very 
outset he seeks to realize the wisdom that constitutes Buddhahood, viz., 
the knowledge o f all forms, the knowledge of all the ways of all beings. 
This is what gives the Buddhas and the advanced bodhisattvas the 
ability to keep themselves en rapport with every situation and render 
help to each individual in the way suited to him.1 Speaking o f the im
port o f the term (<hodhisattvayn the Šastra says:

“Bodhi” means the way o f all the Buddhas “sattva” means
the individual it also means the great mind (^ ^ ') . This indi
vidual (that is called the bodhisattva) seeks to realize exhaustively all 
the merits o f the Buddha. This thought o f his (^'C') is unbreakable, 
indestructible, firm like the diamond-mountain. This is the meaning of 
great mind. (86a)

As these stanzas put it:
All the factors of Buddhahood, wisdom as well as moral conduct 

and concentration, can benefit every being; it is this (way of the Bud
dhas) that is called the bodhi.

O f him (who fares on the way to bodhi) the citta is unshakable; it is
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capable o f  enduring (all obstacles) sustaining (the thought o f bodhi) by 
and o f accomplishing all the factors o f the way; it does not give way; 
it cannot be destroyed. It is this citta that is called the (bodhi) sattva. (86a) 
The Sastra continues:

Again, the good dharma that is extolled is what is meant by “sa(t)n 
(* ). the essence and character (ttfS) o f the good dharma is the meaning 
o f “tva” (ffl). The citta o f the bodhisattva benefits itself and benefits 
others; it helps everyone to cross the stream (of birth and death); it 
comprehends the true nature o f everything; it fares on the way to the 
highest sambodhi; it is extolled by all men o f wisdom. Therefore it is 
this (citta or the individual) that is called the bodhisattva.2 (86a)

O f all the paths, the path o f 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 W ay o f 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 (^ H R ), there is the thought that is un
shakable and there is the effort that knows no set back; it is by virtue o f 
these three that one is called the bodhisattva.8

The status (nydma) of the bodhisattva: The bodhisattva can come to 
know even at the very first start o f  his mind on the way that he will 
become the Buddha;4 he is completely free from the anxiety to efface 
his individuality; when he has the temptation to efface it the Buddhas 
save him from that.5 His unbounded compassion for all beings is ac
companied by the complete comprehension o f the truth o f things; im
bued with great compassion he once again puts forth effort to help all.6

The sravakas loathe and fear (538 ) the course o f birth and death. On 
hearing that the individual is iunya, devoid o f substance, and on hearing 
the teaching o f 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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rive 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 o f things, and they can also 
to some extent help other people to cross (the stream o f ignorance and 
passion). They are like the yak caught in the net; although it is hit with 
the poisonous arrow, it can still look at its cubs with affection and pity. 
But as to the bodhisattva (the farer on the Great W ay), even though he 
has distaste for old-age, disease and death, he still has the ability to 
comprehend the true nature o f all things; (examining them) to their 
very bottom, he penetrates deeply into the twelve-linked (chain of 
causation), enters straight into the comprehension o f the non-ultimacy 
o f the basic elements o f  existence, and enters the limitless dharma-dhatu. 
He is like the elephant o f the highest kind (& #), the king o f elephants 
(fc3i), that has entered the hunter’s net. Although it is hit with the 
arrow, it looks at the hunter 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 (295b)

W hat is it that gives the bodhisattva this strength by which he excels 
all the rest? It is his capacity to sustain the comprehension o f the true 
nature o f things, his capacity to bear with every circumstance devoid 
o f doubt, devoid o f fear and anxiety, and his ability to meet every situa
tion with unimpeded insight and unbounded compassion. It is this that 
is known as the anutpattika-dharma-ksdnti, the capacity to endure and to 
sustain the truth o f  the unborn dharma. By attaining this capacity the 
wayfarer enters the true status fnydtna &)9 o f the bodhisattva. Thus the 
Sdstra says:

The (true) status o f the bodhisattva is the anutpattika-dharma-ksdnti. 
Having achieved this dharma-ksanti (^ifeifeS), he comprehends the 
entire world as sunya and remains completely non-clinging at heart. 
Being (firmly) established in the true nature o f 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 the state of meditation (on Buddhahood) in which
one feels the constant presence o f the Buddhas. Having achieved this 
state o f meditation one feels everywhere the presence o f 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 o f doubt. At this time 
the mind o f the bodhisattva remains firm and unshaken. This is the true 
status o f the bodhisattva.

Again, the true status o f the bodhisattva means the fulfilment of the 
cultivation o f the six paramitds and giving rise to the expedient prajnd 

(by virtue o f 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 o f things and does not take the lead o f others’ 
words.9 (262a)

The irreversible bodhisattva and the strength oj skilfulness: This strength 
of mind that the bodhisattva thus achieves by his long and single-minded 
cultivation of the W ay o f the Buddha keeps him free from all kinds of 
set back; he knows no reversion.

It is by virtue o f this power (which one achieves) by entering the true 
status o f the bodhisattva that one gains the name avaivarta (H$ii®&), 
the irreversible, the unshakable.10 (262a)

Having realized the power o f skilfulness, the bodhisattva docs not 
fall back into the lot o f common people (RiAlfc), the life of ignorance 
and passion. He is then known as the “realizcr of the W ay” (i'lSiA). 
And even if the entire world should attempt to destroy this mind ot 
wisdom and compassion which he has now achieved, 110 one would 
be able to shake him from his position.1 J

Thus entering the true status o f the bodhisattva, he dwells at the 
top o f all beings (feJS). He is the top-most, the highest o f beings. From 
here he has no fall (^ffi). This is the true status of the bodhisattva.12

W hat is it to be the topmost of all beings? W hat 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 o f hankering. 
(262b)

The bodhisattva o f (this superior status) realizes the unparallellcd 
mind and (even then) he does not think high of himself.
(For,) he understands the true nature o f (even this) mind as really sunya; 
in him all imaginations o f “is” and “is not” have com
pletely ceased to be.13 (262b)

By fulfilling the cultivation o f four things one obtains entry into the 
true status o f the bodhisattva, viz., the setting forth of the mind, the cul
tivation o f the path, great compassion and (the strength of) skilfulness. 
(262c)

The mere setting forth o f mind is like the mere wish (ffl-WSH) 
to reach a place while still staying at home; the cultivation o f the path 
is the actual faring on the Way, putting forth effort and turning out the 
necessary work (iSi^). Having cultivated the path, viz., o f the six 
paramitas headed by the perfection o f wisdom, the bodhisattva com
prehends the true nature o f all things. W ith his heart o f great com
passion he thinks o f all beings, viz., that they suffer pain out o f igno
rance. The power o f skilfulness means his ability to remain free from 
clinging in regard to the true nature o f things as well as to his great 
compassion for all beings.14

On account o f his fulfilling the cultivation o f the perfection o f wis
dom, he understands things as sunya; on account o f his heart o f  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 understands that things are sunya} 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 understanding 
that all things and all beings are truly sunya. He has the equanimity, the 
balance (^ ), in regard to both o f these. (This is his power of skilful
ness and) by this he just enters the (true) status o f 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 iiinya-nature o f things 
or to his sense of compassion for all. Clinging to the /««ya-nature o f 
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 o f things would suffer a set back and along with it his compas
sion would also die out.16

But if  one achieves the power o f skilfulness one keeps a balance in 
regard to these two and does not side in with any o f them 
(does not swing to any o f the extremes). The heart o f great compassion 
does not constitute an obstruction to his comprehension o f the
truth o f things, and the comprehension o f the truth o f things does not 
constitute an obstruction to his great compassion. In this way, by giv
ing rise to this power o f skilfulness, (one fares on the Great W ay); it is 
then that one achieves an entry into the true status o f the bodhisattva 
and dwells in the ground o f the irreversible. (264a)

Further, the power o f skilfulness has also the import o f the bodhi- 
sattva’s ability to equip himself completely with all the factors o f  Bud- 
dhahood, not resting satisfied with only a part o f 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. W hen he has the temptation to do so, the Buddhas come and exhort 
him to think o f the time when he first set his mind on the way, the 
ideal that inspired him from the beginning and the vow that he made 
at that time. They tell him:

You have just obtained only one (of the many kinds
o f things that go to make for Buddhahood); but there are still innu
merable kinds o f things which you have not yet realized; you should 
get back (if jS) (to the determinate mode o f life and once again cultivate
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the path) in  order to collect (M) all (the further) elements o f  merit, 
(272a)

They tell him further that although he has understood the true nature 
o f  things, other people do not know it, and so it is his mission to help 
them on the path.1®

The power o f skilfulness lies again in his ability to institute different 
ways in order to enable all to comprehend the ultimate truth o f  things17. 
It is by virtue o f  his power o f  skilfulness that the bodhisattva enters the 
determinate modes o f  existence in the five states (iSAffifi), experiences 
the five kinds o f objects o f  sense-pleasure (SSSfc) and in that state, he 
leads all beings to freedom from ignorance and passion.18

Cultivating the perfection o f wisdom, the bodhisattva sees every
where all things as lunya, sees that even lunyata is sunya. At this time all 
the determinate modes o f  knowing become extinct and he realizes the 
unimpeded perfect wisdom. And by virtue o f his great compassion and 
power o f skilfulness, he gives rise again (S fi)  to all deeds o f merit, and 
by virtue o f  his pure, (non-clinging) deeds (of merit) leaves no wish of 
his unfulfilled. (314b)

The most distinctive feature o f  the true status o f the bodhisattva is 
the anutpattika-dharma-ksanti. It is this that gives him the necessary 
strength d f  skilfulness. This is the basis o f his unbounded compassion. 
If he does not efface his individuality and does not abandon beings, it 
is because o f his unshakable comprehension o f his essential bound-up- 
ness, as an individual, with all the rest. The understanding o f the sutiya- 
nature o f things and the unbounded compassion are only different ex
pressions o f  one and the same principle, on the planes o f  knowledge and 
o f  feeling and will respectively. This is the characteristic o f the irreversi
ble bodhisattva.

He deeply thinks o f  Nirvana, the unconditioned reality, and in 
whatever he does, he does not abandon the world. He is like the great
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dragon (A il) 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)

Bodhisattva the great being: Bodhisattva is also called mahasattva, a 
great being, a being o f brave heart; for he can accomplish great tasks, is 
devoid o f any fall, devoid of any set back. On account o f his heart that 
is great and brave (API'i>), he is called a great being. He is the highest 
o f 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 (ftAiS) and accomplishes all the features o f great men (AAiB). 
He teaches the Way and puts an end even to the strongest elements o f 
passion and pride. He can exhaustively help all beings to cross over to 
the other shore o f peace and joy. Therefore he is called a great being.19

Even if  one has accomplished all the factors o f the Way, the faculties 
(ffi), the powers (A), the factors o f enlightenment (% #), the limbs o f the 
way (iK#), the six extraordinary powers (abhijna) (A i$S), all kinds of 
concentration and meditation, as well as the power o f prajna, still, if 
one effaces one’s individuality only in order to seize the ultimate Nir
vana, one would no doubt be deserving the respect o f 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 o f bodhi, even though he is still in the 
state o f limitations and afflictions, is still in the womb o f ignorance and 
passion, the womb of the three poisons, and even if one has just set 
his mind on the Great, unexcelled W ay 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 o f perfection and by realizing the power of 
skilfulness. One will then realize the knowledge o f all forms, become 
the Buddha, and help innumerable beings to cross over to the other 
shore. That way, the lineage o f the Buddha, the lineage of the dharma, 
and the lineage o f the sahgha do not become extinct.“0

(Although in the initial stage) the bodhisattva will not have emerged 
from the shell o f ignorance ($$^1®), his voice in the teaching o f dharma 
excels that o f the sravakas and the pratyekabuddhas,21 (267a)
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Section II

T H E  B O D H I S A T T V A  A N D  T H E  B U D D H A

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 Sastra:

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 
o f proceeding (fiffi). 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.22 (411a)

As the Sutra puts it, the starting point o f the Great W ay is the de
terminate existence in the three realms and the final destination is the 
knowledge o f all forms23 which is distinctive o f Buddhahood. The 
different stages mark in a very broad way the progressive cultivation 
and the attainments of the bodhisattva during the course o f his way
faring. He progresses from one stage to another until he reaches the final 
destination, the attainment o f Buddhahood which he accomplishes by 
achieving all its factors, putting an end to all the traces o f klesa and 
realizing the knowledge o f all forms. This consummation he achieves 
in the tenth stage, which is the final stage. But the wayfaring begins 
with a deep thought ; he thinks deeply o f the W ay of the Buddha 
and deeply delights in it.24 This deep thought, the Sastra says, is really 
the responding to, the fixing o f the mind (US) on the final aim, the sarvd- 
karajnata (¡HKir), the knowledge of all forms.2,0 That which is charac
teristic o f the wayfarer in the first stage is this deep thought, deeply 
fixing his mind on the final aim. He develops the sense of equanimity, 
approaches the teacher, seeks from him the teaching o f the good dharma, 
and himself also imparts it to others.20 The Sastra says that while in the 
first stage the wayfarer emphasizes the cultivation o f charity (datia), 
in the second stage he emphasizes the cultivation of purity in moral
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conduct (silo)21 which gives him a sense o f poise and joy.28 He culti
vates forbearance and compassion and does not abandon any being. 
He cultivates the sense o f gratefulness for all that he gets in the world.29 
In the third stage the wayfarer seeks to achieve wide learning, decks his 
mind, the field o f 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 o f shame in regard to his own sins.30 In 
the fourth stage the wayfarer cultivates the taste for solitude and does 
not leave it;31 he becomes a person o f few wants, learns to be contented 
and loathes objects o f 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 (dhuta-gunas). The Sastra 
observes that the real dhutaguna is the anutpattika-dharma-ksanti, for this 
is the result o f that. The cultivation of dhuta-guna leads to moral purity 
which leads to concentration and meditation which in turn lead to the 
anutpattika-dharma-ksanti. Anutpattika-dharma-ksanti is itself the true 
prajndP In the fifth stage the wayfarer keeps away from the company of 
the house-holders and nuns, and keeps free from the sense o f jealousy; 
he does not indulge in useless talk, and keeps free from pride, anger and 
lewdness.34 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 o f them; he does not entertain the 
thought o f adopting the path o f 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 under three broad heads. Firstly, this is the stage at 
which he attains complete freedom from all sense o f clinging; he does 
not cling to “ self” or “being” ; does not cling to the extremes o f ex
istence and non-existence; does not entertain false notions in regard to 
the causal origination o f 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 sahgha; and remains free from 
clinging even in regard to his own pure conduct. And here he turns
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back (tt) from all false notions, all imaginative constructions and all 
klesas, and remains completely free from passion.30

Secondly, this is the stage where the bodhisattva realizes the anut- 
pattika-dharma-ksanti,37 This is the element that is characteristic o f the 
true status o f the bodhisattva; it is by virtue o f 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 o f 
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 o f the bod
hisattva and thereafter he remains irreversible. This is due to the ksanti 
that he has now realized, i.e., the capacity to sustain the comprehension 
o f the ultimate truth o f things, the dharma devoid o f birth. This ksanti 
develops here itself into a complete understanding (jnana),A0 and the 
wayfarer realizes the unimpeded understanding (^88^) in regard to 
all things;41 here he comprehends the ultimately true nature o f things 

and rejects the ultimacy o f all particular natures 
t@).42 Here he achieves in his cultivation a balance between concentra
tion and understanding ( ^ ^ S ) . 43

Thirdly, we are told, the bodhisattva here abandons his last physical 
body and obtains the dharma-kayaj the body born o f dharmata. Thus 
the §dstra says:

The bodily life in which the bodhisattva achieves the anutpattika- 
dharma-ksanti and puts an end to all the factors o f limitation is his last 
physical body, the last pure body o f flesh. W ith the ceasing of this he 
receives the body born of dharmata, unimpeded by factors o f limitation. 
From this state onwards he does not need to be taught the factors o f the 
Way, and even as the boat in the mid-stream o f the great river Ganga 
reaches the ocean o f 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 dharmakaya, still as
sumes the body o f flesh for the purpose o f helping people.44 He is not
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bound by the deeds o f passion, nor to the realms o f determinate ex
istence. He has freely taken on the body bom o f 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.45

Henceforth the bodhisattva has the power either to continue in the 
state o f bodhisattva, willingly postponing his own attainment o f 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 majestic 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 o f birth and death. Thus the Sastra observes that there 
are bodhisattvas who have fulfilled the cultivation of all the elements 
o f the W ay and accomplished all the factors of Buddhahood, and yet 
do not themselves become Buddhas (rfnT^tt), but remain for ever 
helping other people to cross the ocean o f birth and death.46 All the same 
there are others who proceed towards Buddhahood. W ith regard to 
these latter, the Sastra says:

Having achieved the anutpattika-dharma-ksdnti, one enters the status 
o f the bodhisattva, enters striight (iSiH) into the ultimate truth, com
prehends the true nature of the W ay that is profound, mysterious, 
devoid o f (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 o f great compassion one deeply thinks o f all beings. . . . One 
considers: “If I would straightaway tell them this truth o f 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 
the W ay o f the Buddha, accomplish all the elements o f merit and deck 
my body with the thirty-two features, (only) in order to lead all beings. 
I should give rise to the unmeasured, limitless power of abhijhd ( i$ il/;), 
realize the W ay o f 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!48a 
(721b)

The Sdstra observes that in the case of the bodhisattva who is in the 
seventh stage although the klesas become extinct, still their vdsand, 
residual impressions remain. It is by virtue o f these impressions that he 
retains his individuality even when he receives the dharma-kaya; he is 
capable o f spontaneously assuming embodiments in physical form; 
on account o f his great compassion for all and on account of his original 
oath he comes back to the world ) in order to complete his at
tainment o f the rest o f the factors of Buddhahood.47 He is different from 
ordinary people as his kleias 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 Sdstra observes that it is only in 
such a state, viz., when the kleias have become extinct and the residual 
impressions have not yet ceased to be, that the bodhisattva can collect 
the elements o f merit that go to make for Buddhahood.48 Thus it says:

W hen the bodhisattva realizes the anutpattika-dharma-ksanti he puts 
an end to kleias 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 o f two things: firstly, he gains the ability to penetrate into 
the minds o f 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 abhijfids, the elements o f extraordinary power and understand
ing;49 he realizes the constant presence o f the Buddha and beholds Him 
in His true nature (inftSSffilf').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 o f 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.62 The bodhisattva under
stands that all the various kinds o f merits, as well as the limitless wisdom, 
are achieved only through the help o f the Buddhas. It is in the eighth 
stage of his wayfaring, after gaining the anutpattika-dharma-ksdnti, that 
the bodhisattva truly sees the body o f the Buddha. “To see the Buddha 
(truly) is to see the dharma-kdya.” 53 In the ninth stage the bodhisattva 
realizes the ability to understand the different languages o f different 
kinds o f 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 final 
fulfillment, viz., the attainment o f  Buddhahood.55

In the last stage, the bodhisattva becomes verily the same as the Bud
dha. In this final stage, he subdues the fierce king, Mara, the temptor, 
the embodiment o f temptations, and the Buddhas congratulate him for 
that. Light emerges from the top o f his head. At this time all the merits 
that he had thus far achieved as a bodhisattva are transformed (©) into 
those o f  the Buddha; the residual impressions o f his klefas become 
extinct, he realizes the highest kind o f freedom, the unimpeded, 
immediate freedom anantaryavimoksa), becomes completely
equipped with all the factors o f Buddhahood such as the ten kinds of 
power (bala), the four kinds o f self-confidence (vaiiaradya), the four 
kinds o f expertness (pratisamvit), and the eighteen kinds o f  the extra
ordinary elements (avenika-dharmah), as well as the great friendliness 
(maitri) and the great compassion (karund). This is the tenth stage. 
Here he has become the Buddha himself.56 This stage is called the stage 
o f dharma-cloud (dharma-megha as the innumerable kinds o f the
elements (dharma) o f  the Buddha’s W ay arise in his mind here spon
taneously (§#*£), even as the great cloud ceaselessly brings down 
rains.67

The Sdstra 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 paramitds in the true way (ioJti?), still his cultivation has not 
yet become complete; he has not yet acquired the ability to penetrate

310



CONSUMMATION

into all the ways of all things. And so he is not called the Buddha. When 
he has already entered the door o f  the knowledge o f all forms, has com
prehended the universal reality and with the instantaneous enlighten
ment has realized the highest samyaksambodhi, by putting
an end to all the residual impressions o f kleias and by realizing the power 
o f 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 o f  the fourteenth 
day and the moon o f the fifteenth day. The moon o f the fourteenth 
day is almost complete so that when people see it they are not certain 
whether it is complete or not; the bodhisattva with the dharma-káya 
is like this; he has not really reached complétion and has not yet become 
the Buddha. The Buddha is like {he fiill niotm; there can be no doubt 
about His completeness.69 Although thfc moon of the fourteenth day 
is also bright, still its brightness is not equaled that o f the fifteenth day.60 
The former cannot raise the tide in the greAt ocean as high as the latter. 
In a similar way, although the bodhisattva has the true prajñá in its 
purity, still, he has not yet been able to fulfil all the factors of Buddha- 
hood, he cannot “move” (®j) the mind o f all the people everywhere. 
But even as the full moon o f the fifteenth day can cause the highest 
rise o f the tide in the great ocean, jüst -sd, tfye bodhisattva, when he 
becomes the Buddha, can shed light everywhere, can move the minds 
o f all the people in all regions.61 The difference between the two is that 
the one is on the move towards (tfJil) fulfilment, while the other has 
already achieved fulfilment.62

£. The Nature and Constitution o f the Dfferent Bodies of the Buddha

The view of the analysts: The Sastra deals at length with the nature of 
Buddhahood as well as o f the wayfaring o f  the bodhisattva as conceived 
by the Sarvastivadins, viz., Katyayanlputra 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 have no conception of the tran
scendental nature o f the Buddha or q f 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 o f 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.03 In other words, the 
¿dstra means to say that the analysts entertain a facile, completely posi- 
tivistic, one-levelled, conception o f Buddhahood; they have no idea of 
depth. The Sdstra 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.”84 It points out that the 
analysts practically limit the possibility of attaining to Buddhahood;65 
they fall short o f 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 o f the analysts are traceable to their basic error, 
the error of imagining separateness as ultimate. This limits their con
ception o f personality. This deprives them also of an understanding of 
the basis of limitless wisdom and unbounded compassion. The &dstra 
observes that they mistake the nature o f prajndparamitd and say that

The ability to divide the earth . . . into seven parts is prajndparamitd 

(92C-9 3 *)

and remarks that this is arithmetic arid constitutes a small part o f the 
worldly knowledge; it is not the true prajndparamitd which consists in 
the comprehension of the ultimate nature of things as the unconditioned 
reality, the undivided being.60

The true prajndparamitd is the mother of all the Buddhas, (for) it can 
lay bare (^ )  the ultimate reality of all things. This true prajna (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.

(93a)
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Buddhahood in the Great Way: A) The universal presence of the Buddha: 
The analysts say that the arising o f the Buddhahood depends on time 
and circumstances, depends on the soil, the race, the place o f birth, and 
the duration o f life.07 But although when the Buddha assumes a specific 
embodiment He is naturally born under particular circumstances, nei
ther the specific form nor these particular circumstances limit or exhaust 
the true nature o f the Buddha. The Sastra says that in truth the Buddhas 
are present always (and everywhere).68 The true body o f the Buddha is 
the body o f limitless wisdom and unbounded compassion. The Buddhas 
always have compassion for every body. Wherever there are old-age, 
disease and death, wherever there arc lewdness, anger and stupidity, 
there the Buddhas are always bom and in the Great W ay this truth of 
the universal presence o f the Buddha is taught in various ways.69 If in 
spite o f it there still prevails suffering everywhere, says the Sastra, it is 
because the accumulated dirt o f  the sinful deeds o f the ignorant which 
they have committed since innumerable kalpas is too thick, too deep. 
So people do not see the true merits o f  the Buddha; they do not see 
Him. But does this not mean that merit and wisdom are everywhere by 
themselves and that the freedom o f people depends on these? W hat 
has the Buddha to do with it? The Sdstra answers that although merit 
and wisdom are universal principles they come to light only through 
the Buddhas who arc in fact their very embodiments. It is thus that the 
awakening o f people to the truth o f 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

W hen one’s heart is pure then does one sec the Buddha; when one’s 
heart is dirty then one is not able to see Him. (126b)

The Buddha knows the time when one’s faculties have matured and 
then He renders His help. (126c)

B) The physical body and the dharma-body of the Buddha: The ¿astra 
strongly remarks that the analysts exaggerate the importance o f bodily 
features and says that there is nothing special about these to say that they
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are only o f 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 o f the long cultivation 
o f the kinds o f perfection, under the guiding light o f the perfection o f 
wisdom; only then do these features become complete (A S) and these 
are specially o f the Buddha. The essential point is the cultivation o f the 
wayfaring in the light o f the perfection o f wisdom. The others cultivate 
merely the acts o f charity etc. devoid of the perfection o f wisdom. In 
them these features have not attained to completeness.71

The Sastra observes that in the Great W ay the thirty-two bodily 
features are taught in regard to the path o f merit; and the devoidness 
o f features has been taught in regard to the path o f wisdom. In regard 
to the physical body ( £ ♦ )  these features have been taught while the 
devoidness o f features has been taught in regard to the dharma-body 
(dharmakaya The physical body o f the Buddha is decked with the
thirty-two features and the eighty minor signs, whereas the dharmti- 
kaya o f the Buddha consists o f the ten powers (+ ^ ) , the four elements 
o f self confidence (MSk)t die four elements o f expertness (SSSBfP), and 
the eighteen extraordinary elements avenikadharmah).12 To
these there must be addaUhe element o f great love and compassion and 
the six kinds o f abhijHd, alignstituting the dharmakaya.7a The dharmakaya 
is not anything substantial; it is also conditionally originated. It arises 
as the fruit o f  long cultivation in the path o f wisdom and compassion; 
it arises from the togetherness o f many factors.74 These elements that 
constitute the dharmakaya being undefiled are truly no occasions for 
clinging; even these are ¿a t 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 tathata, dharma- 
dhatu, bhutakotiJh

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 o f the thirty-two features is manifested. This is the mundane 
truth, but this is not to deny the ultimate truth o f the indeterminate 
dharma, nor the conditionedness of the determinate. The Buddha takes
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on this embodiment o f the thirty-two features and the eighty minor 
signs only for the sake o f 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 something in which people do not take delight.” It is like a pre
cious thing tied to a stinking piece o f hide.76

By means o f the bodily features the Buddha benefits the dull in mind, 
and by means o f wisdom He benefits the sharp in mind. By means o f 
the elements that deck the mind, He opens the door to Nirvana, while 
by means o f the elements that deck the body He lays open the door to 
pleasure in the world o f gods and men. By means o f the elements that 
deck the mind He enables people to enter the threefold door o f freedom; 
by means o f the elements that deck the body He plucks out all people 
from the ways o f evil (viz., from greed, anger and stupidity). By means 
o f the elements that deck the mind He sets people free from their im
prisonment in the three realms o f determinate existence.77

It is to be noted that the factors that constitute the dharmakaya o f  the 
Buddha, the elements that “deck the mind,” viz., the ten powers etc. 
are precisely the different forms o f wisdom and compassion. The Sastra 
observes that associated with the great compassion these are
taught in the light o f  the universal reality, the dharma that is devoid o f 
birth and death.78 It further observes that all the ten powers o f the 
Buddha are the powers o f wisdom, kinds o f  knowledge; they are the 
ten different ways in which the knowledge o f  the true nature o f things 
functions in Him.79 By virtue o f these ten kinds o f 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 Katyayanlputra do, that the love and compassion of 
the Buddhas are defiled elements. The Buddhas have the ability to keep 
free from clinging to individuality and yet help all in the
spirit o f great compassion.82 The Sastra points out that the Great Com
passion is the root o f the W ay o f the Buddha.83 The constitutive factors
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o f  the dharmakaya are the limitless wisdom and the unbounded com
passion; these are the different phases, different expressions o f the ulti
mate truth o f  the undivided being on the plane o f mundane life. It is 
as wisdom and compassion that paramartha is relevant to vyavahara, in 
regard to wayfaring.
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C O N C L U S I O N

The import of sunyata: positive and negative: It is hoped that it is amply 
borne out in the present work that sunyata as negation is a rejection not 
o f vyavahdra nor o f  paramdrtha, but o f one’s perversions and clingings 
with regard to things.1 The basic perversion is mistaking the unreal for 
the real, seizing the conditioned as unconditioned, the relative as self- 
contained; this is the root o f clinging. Negation is not an end in itself; 
its end is the revelation o f tathatd. W ith the rejection o f the falsely 
imagined nature, the true nature o f things comes to light. As the true 
nature o f things, sunyata is tathatd which is comprehended at different 
levels, mundane and ultimate. The way that the Madhyamika employs 
to reveal the true nature o f  things is negative; but the truth that is thus 
revealed is the nature o f things as they are. At the level o f  the mundane 
truth the error lies in imagining the substantiality o f the non-substantial, 
the self-containedness o f  the relative and the truth that is revealed by 
rejecting this false imagination is that all things are essentially relative; 
the basic elements o f existence are not substances, but kinds o f 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 o f this error is that 
the conditionedness o f the conditioned is not ultimate, that in their ulti
mate nature, the conditioned and the contingent are themselves the 
unconditioned reality, the Nirvana. Relativity as mundane truth has its 
bearing not only in regard to the basic elements o f existence, the con
ventional entities, but also in regard to concepts and conceptual systems. 
Šunyatd as criticism lays bare , the basic truth with regard to all con
ceptual systems, their origin and their end. These constitute essentially 
expressions o f man’s thirst for the real and their end is to enable one to 
comprehend truly and fully the import o f the sense o f the real in the
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context o f 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 o f 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 
o f constructive metaphysics. Its essential purpose is to lay bare the 
basic truth that underlies all such systems, in fact, o f 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 
o f 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 o f 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 o f 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 under
standing, which is comparable to dkdsa, the very principle o f accommo
dation depending on which everything lives and moves and fulfils its 
being.2a It is the revelation of this all-comprehensive nature o f true 
understanding that is the basic meaning of sunyata in regard to views; 
this is the underlying idea of the Madhyamika’s rejection of all views 
and not having any view o f his own.

That o f the Madhyamika negative criticism was mistaken even 
during the lifetime of Nagarjuna is borne out by the fact that he devotes 
a whole chapter in the Kdrikd (ch. XXIV) to say that sunyata is not mere 
negation; this we have already seen. O f the Buddhists in his days it was 
chiefly the Sarvastivadins that misconstrued sunyata and o f the non- 
Buddhists the Vaisesikas whose system is in 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 o f Nagarjuna, and it is 
to them that the Karikd refers when it says that while sunyata has been 
taught as the remedy of all drstis, those who cling to lunyatd itself are 
indeed incurable.33 It was chiefly the realists who found fault with the 
Madhyamika and confused him with the extreme negativist.

The Madhyamika and the Advaita Vedanta: It is possibile that some of 
the followers o f 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 vyavahdra, but this is not the case 
with ^antideva or Candrakirti.4 But on the whole, one can see that by 
the time o f Candrakirti the import of sunyata as tathatd was getting lost 
sight of. It is difficult to find in the later Madhyamika writings anything 
like the portion in the ¿astra (ch. XXXII) which deals with tathatd, 
dharmadhatu and bhutakoti. And it seems that it was still the Buddhist 
philosophers o f Mahay ana that kept the absolutist line o f thought alive 
in India during the early centuries of the Christian era prior to Gauda- 
pada, when Vedanta, especially the Advaita, does not seem to have 
come to the picture.5 Despite the fact that Gaudapada belonged to the 
Brahmanical tradition, his closeness to the absolutist line o f Buddhist 
Philosophy cannot be doubted.6 In the light o f our text, the Sdstra, the 
picture o f the state o f Indian philosophy, especially o f its absolutistic 
trend in those centuries, inclusive of even Sankara, takes a different 
form.

The distinction of sagunabrahman and nirgunabrahman is basic to the 
philosophy of Sankara. Sagunabrahman, brahman with mdyd, which is 
his own power of creation, is the ground of the universe. This brahman 
is spoken o f in terms of a personal god, Jsvara. He is the creator o f 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, Isvara, 
as the lord and the creator of the universe, the culmination o f 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 o f all beings
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as well as o f  the entire world.7 Atman is brahman; but by this “ dtmari* 

he did not mean the dtman o f the Vaisesikas and the Mimamsakas or even 
o f the Sahkhyas; for him it meant the true nature, the essential nature 
(paramdrthikasvarupa) of the individual.8

Here we have the meeting point o f the Madhyamika and the Advaita 
Vedanta, viz., in regard to the ultimate truth, not only in regard to its 
being devoid o f all determinations but in being the very real, essential, 
nature, the ultimately true nature o f all things and o f all individuals. 
The Madhyamika as well as the Advaita Vedanta speaks o f the im
manence o f the real in man as well as o f its transcendence. In regard to 
the ultimacy o f 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 dtman as much as the 
other; both deny dtman as a separate substantial entity inhabiting the 
body o f each individual, and both accept dtman in the sense of the 
essential nature, the svariipa or the svabhava} of the individual as well 
as o f all things. There should be no difficulty in appreciating this, pro
vided one makes a deference for the differences in the traditional usage 
o f these terms. So in regard to the ultimacy o f the unconditioned, which 
is what even the equation, dtman=brahman means, there is hardly any 
difference between the two.9

But the Advaita Vedanta as a specific formulation o f 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 (visaya-visayi) pattern, accepting and emphasiz
ing the immanence o f 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 o f the basic truth, each o f which could function as a basis 
for a specific conceptual system.11 The formulation that within the 
heart o f every being as one's very real nature there is the tathata} the 
unconditioned dharma, is for him only a way o f expressing the basic 
truth o f the ultimacy of the unconditioned. His fundamental emphasis
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is on the need to overcome the false sense o f the real, the error o f mis
placed absoluteness, and in this light, for him the specific formulations 
have all their respective places and functions, while not any o f them is 
absolutely true nor any end in itself His interest did not consist in 
offering any system o f  metaphysics. It lay in bringing to light the basic 
insight that underlies the construction of all such systems, o f  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 o f the basic truth while not overlooking the all- 
important truth o f 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 Vijnanavada. 
Vijnanavada also attempts to formulate a specific metaphysical system, 
emphasizing the subjective element in cognition and built on the 
central conception o f alayavijnana, the center and the basis o f the 
course o f personal life. But certainly even Vijnanavada does not 
overlook the ultimate truth o f  the undivided being.12

The Madhyamika in the early Chinese thought: (I) Kumdrajiva: It was 
Kumarajiva who introduced Nagarjuna to China. Our only source for 
gathering some idea o f his own thought is his correspondence with 
Hui-yiian now preserved in the Chinese Collection under the title 

(Exposition of the Great Meaning o f Mahayana).13 The 
major part o f the correspondence is devoted to an elucidation o f the 
nature o f dharmakdya. There are also discussed the Sarvastivada doctrine 
o f elements, their atomism, the meaning o f taihata, dharmadhatu and 
bhutakoti, the nature of the process of cognition and the all-inclusive 
learning or cultivation o f the bodhisattva. The main features of
Kumarajiva’s thought have been set forth by Professor T ’ang Yung- 
t’ung as follows:14

(1) Kumarajiva laid special emphasis on the Prajndpdramita-sutras and 
on the works o f Nagarjuna for whom he had great respect; he always 
looked to these, especially to the Sdstra as his source for insight.15

(2) He deeply criticised the Sarvastivada doctrine of elements. 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 o f the 
Sarvastivada.17 In regard to Sarvastivadins the main point o f his criti
cism was that they failed to distinguish clearly between the true and the 
illusory, the real and the unreal; they clung to the atomic elements as 
ultimate, whereas in fact there is not even the name of atoms in the 
teachings o f the Buddha.18

(3) It 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 o f birth and death while 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 o f Buddhist 
philosophy was very prevalent there. The doctrine o f dharmakaya was 
understood to mean the eternality of soul. Kumarajiva made it clear 
that in its ultimate nature the dharmakaya is the same as Nirvana, the 
indeterminate dharrna.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 iunyata is in truth neither existence nor 
non-existence and that in Mahayana it has been taught in order to 
remove the false sense o f absolute existence. Sunyata (as relativity) itself 
should not be clung to as the ultimate nature of things.20 While in 
Hlnayana impermanence means just the arising and perishing nature of 
things, in Mahayana the teaching of impermanence is intended to bear 
out the ultimate nature o f things as indeterminate, devoid o f birth and 
death. Hinayana takes impermanence to mean momentary existence, 
but this is only to fall back upon the false notion of etemalism, for 
if a thing can really exist for one 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 o f the passing away of things that should awaken one 
to the ultimate nature o f things as completely sunya. In Mahayana
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complete iunyatd is the ultimate significance, the profound meaning of 
impermanence.21

Again, the ultimate nature o f things as indeterminate should be dis
tinguished from utter nihilism. Indeterminateness means the indcscriba- 
bility of the ultimate nature; to give rise to conceptual constructions in 
regard to this nature and to cling to them is to lose one’s comprehension 
of it.12 Further, it is this clinging to the determinate as ultimate, it is 
this seizing the ultimates o f analysis as ultimate in reality, that is at the 
root of the belief in the atomic elements as eternal and uncaused as well 
as at the root o f 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 ultijnate, seizing the imagi
nary as true. This is like clinging to the moor. ,in the water as the true 
moon.23 The ultimately true nature of things, the complete sunyatd, 
is the same as Nirvana, the inexpressible dhartna. But this is not to say 
that it is something apart from and outside the conditioned, contingent 
entities; it is the very nature of things themselves.24 As Kumarajlva 
expressed it in one o f the stanzas which he wrote in reply to the query 
o f Hui-yuan, “W ith the realization o f the complete iiinyatd (which is 
the same as Nirvana, the true nature o f things), the mind attains the 
unconditioned joy (which is the true joy).”25

(II) Seng-chao : It can be seen that Kumarajlva was practically 
setting forth the essentials o f Nagarjuna’s philosophy in his corre
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 Sdstra that he always looked up 
for inspiration and guidance. The negative side was developed in that 
line of Chinese Buddhism which emphasized the Three Treatises; but 
it is interesting that even here the importance of the Sdstra was not in 
any way minimized. Chi-tsang ('.*? K). the foremost among those who 
belonged to this line, always quoted in his works profusely from the 
Sdstra and one of the main things that he emphasized was the skilfulness 
of non-clinging: W ithout violating the principle of derived names the
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wise still teach the ultimate truth of things.20 Chi-tsang acknowledges 
his kinship with Seng-chao, one of the two foremost disciples of Ku- 
marajlva.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 to, 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 Nirvana in samsara;30 and II) that the results o f 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 o f things in time, especially o f the results of deeds done in the past; 
and it seems that lack o f 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 clarified the meaning o f Nirvana and o f prajna, 
showing that prajna o f the highest kind is not the same as the ordinary 
knowledge;33 yet it is not divorced from things. It is the highest kind 
of illumination, in which all the traces o f the thought of duality and 
the thought o f self are overcome and the traces of passion are extinct. 
Trutprajna is void. “Though void, it (prajna) 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

Nirvana is not apart from samsara 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 o f the world with the 
calm o f Nirvana.“35 Again, Nirvana “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 o f “attain
ing it by not attaining.“ “It is not attained by ‘attaining.’ ”37

(III) Chi-tsang: These points on prajna and Nirvana that Seng-chao 
brought to light, are precisely as they have been set forth in the Prajna-
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pdramitasutras and the Sdstra. 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 o f 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 o f existence is the error of 
the common people (and of the Sarvastivadins) and to cling to sunyata, 
which Chi-tsang takes as clinging to Nirvana, is the error o f the sravakas 
and the pratyekahuddhas and to cling to the comprehension of neither 
existence nor non-existence is the error o f the clinging bodhisattva.89 
The comprehension that is truly non-clinging is “neither mundane nor 
ultimate, neither birth and death nor Nirvana, not even the negation of 
mundane or ultimate, nor of birth and death, nor o f Nirvana.” It is 
this that is the true awakening.40 Neither birth and death nor Nirvana, 
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 o f derived name, the wise teach the 
ultimate truth o f things.” Not moving from the sambodhi, they establish 
everything.43 In fact nothing is denied, for the things o f derived name 
are themselves in their ultimate nature the unconditioned reality. Here 
Chi-tsang quotes Seng-chao to the effect that things o f the world are 
neither truly, i.e., absolutely existent nor purely illusory, and so the' 
rejection is not o f the things themselves.44 It is the realization o f 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 o f the very best examples o f 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 o f clinging is the negative import o f sunyata and 
it is this that is emphasised in the School o f the Three Treatises (S
§&£).4r>

(IV) T ’ien-t’ai (^S :) and Hua-yen (¥j8c): The positive import of 
sunyata, viz., the tathatd came to be emphasised in the T ’ien-t’ai School
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which takes as its basic texts the works o f Nagárjuna, especially* the 
Šástra along with the Saddharmapundarika-sutra.4* It is to be noted that 
the philosophy of Nagárjuna allows for conceiving the real as the 
ground o f the universe. This is in fact an essential import o f dharma- 
dhátu; the real is the true root o f things; it is the immanent as well as the 
transcendent; it is within the heart o f all beings; it is the ultimate goal 
o f the whole course o f life. But with Nagárjuna this is not the ultimate 
truth; this is a way o f expressing the essential nature o f things, viz., 
that in their ultimate nature they are themselves the unconditioned 
reality. The conception of dharmadhátu, 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 o f the conception o f tathágatagarbha as found 
in The Awakening of Faith.11 There comes to be in it a mixture o f 
Vijňánaváda also.48 While the distinction o f the three characters4® or 
natures, viz., the real (parinispanna 35 ÍT), the dependent (paratantra iftftfe) 
and the illusory (parikalpita ftM ), are framed in terms of Vijňánaváda, 
the ten kinds o f tathatá we are told have their basis in the Saddharma- 
ptindarika\ these latter bear close relation to the nine kinds of inferior 
tathatá that the Šástra speaks of.50 The central doctrine of T ’ien-t’ai 
is the “Integration o f All Things,” i.e., that “all things and events of the 
phenomenal world, despite their manifold variety, are in a state o f 
harmonious integration (St), one with another.”51 This is not different 
from the teaching o f the Prajňápáramitá-sutras when they say that every
thing “tends” to everything else.52 W e have already seen its place in 
the Philosophy o f Nágárjuna; it is an essential import of smyata as rela
tivity. This is also the synthesis o f 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 o f the 
former. These ideas come to be developed in T ’ien-fai. Again, in the 
true spirit o f  the Mádhyamika we have the advice, “Only eliminate the 
ills but not the things. The ills consist in the sensory clingings but not 
in the great functioning itself.”52" . . . “we can remain within that 
world without that fact causing any impediment to ourselves.”53 These 
features more or less hold good even in the case of Hua-yen.54 The six
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characters55 describe the mundane characters o f things as each having 
its own nature and function and yet being essentially related to all the 
rest; the ten principles or theories (P^)56 state the dependence of the 
entire world on the dharmadhatu, the true substance, the ground, of 
which the world is the appearance as well as the indescribability o f 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 
o f the noumenon and the phenomenon and 2) idealism.57 O f these one 
is traceable to the Madhyamika and the other, to Vijnanavada.

But it must be noted that in Hua-yen and in T ’ien-t’ai one seems to 
miss a stress on the negative import o f sunyata, which is prominent in 
the ‘School o f the Three Treatises’ ( — P TO 77> ). 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 only among the “ten thousand 
things” but also o f  the noumenon and the phenomenon that has come 
to be emphasised there.

(V) The Ch’an (Zen) (ffl): That the real is inexpressible, that the 
fundamental nature o f every being is the indeterminate dharma, the 
Nirvana, which is the true Buddhahood, these are essential points in the 
philosophy o f prajhdpdramitd. The aspiration o f the farer on the Way 
is to become the Buddha. The wayfarer does indeed cultivate the way; 
but from another point o f view he does not cultivate any way; he 
“cultivates by not cultivating.” Again, he does indeed attain the bodhi; 
but from another point o f view he does not attain anything; non-attain
ment is his attainment. Again, while words, concepts, determinate 
modes o f 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 o f knowing, in the ulti
mate truth; it is the utterly inexpressible dharma. And yet it is the skilful
ness o f 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 o f the salient features in the pliilo- 
sophy of Nagarjuna. We have here the unconditioned, transcendent
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nature o f the ultimate and the conditioned, contingent nature of the 
mundane held in harmony. It is in the achieving of this harmony that 
the skilfiilness o f the wise consists.

The Ch’an (i?) 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 o f 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 o f 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 W ay the Buddha showed. In 
this it is directly traceable to the prajhaparamita and to the philosophy of 
Nagarjuna. But it was the negative import o fsunyata in regard to the ulti
mate truth that the Ch*an chose to take up and develop. Even there it 
differed from the School o f the Three Treatises in so far as it chose the 
way of direct insight and sudden illumination and did not see any use 
or meaning in reasoned discourse on the truth o f things. It teaches us to 
abandon words which are “useless furniture.**60 “ Simply void your 
entire mind: this is to have unpolluted wisdom.**61 W hat the Ch*an 
means here is the skilfulness of non-clinging; it is the “cultivation 
through non-cultivation**;62 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.**63 By a way rather different from the other 
schools Ch’an seeks to reach the same goal o f “synthesising the sublime 
with the common.’*64

The spirit of the Madhyamika philosophy: It is essential to bear in mind 
that the philosophy of Nagarjuna has no disdain for vyavahara where it 
is that thought and language hold. The main purpose o f the negative 
arguments in the Karika was to expose the self-contradictions inherent 
in the position of the Sarvastivadins who clung 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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Kariká is to reveal the relativity o f the mundane; the question of the 
ultimate reality constitutes a minor part. It is the error in regard to the 
mundane nature o f things that needs to be cleared up first. W ith the 
revelation o f the essentially conditioned, non-substantial, relative nature 
o f things, the tendency to cling might again operate, tending to end in 
negativism. This is an error in regard to the ultimate nature o f things 
and it is in regard to this error that the sunyata o f  siinyata has been taught. 
W hat is sought to be revealed thereby is the non-ultimacy of the 
relative in their relative nature; the conditionedness o f 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 Nirvana. This is the basic 
teaching o f the Madhyamika. The very important import o f this truth 
is that to realize the ultimate is not to abandon the mundane but to learn 
to see it “with the eye o f w isdom /’ To live in the world is itself to 
realize the Nirvana. W hat 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 o f  understanding.

The conditioned is the unconditioned. This is indeed a paradox, but 
the paradoxical nature o f this statement is just as it should be; for in 
this there is a “confusion/" a mixing up o f two orders o f being. This 
mixing up is only a reflection o f what we ourselves are. Man is at cross 
roads. He is aware o f  the unconditioned and knows also the conditioned. 
W ith the unconditioned in his aim he has his concourse in the “rounds 
o f  birth and death,” the world o f mundane existence. It is this sense of 
the unconditioned that acts as the very spring o f 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 o f 
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 o f life does 
not prompt them to abandon life; they live their lives putting an end to 
the root o f 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 us 
ultimately is one which is the meeting point o f 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-exclusive. It is 
a comprehensive attitude where one takes interest in every little thing 
without being confined anywhere; for here one is aware of the place 
and function o f 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 o f the $dstra, 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.66
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It has arranged the various topics under five headings: A) The Scriptures, B) 
Their Meaning, C) The Elements of Defilements, viz., (I) klesa (afflictions) and
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my« (ffi*'*3 £ £ - • » « .  W K, I94j)-



N O T E S

Preface
1 See Professor Demiéville’s review of 
Professor Lamotte's Le Traite De La 
Grande Vertu De Sagesse, vol. II, Jour- 
naî Asiatique, (Année 1950 pp. 375- 395)* 
p. 380.
1 On the life and work of Kumärajiva, 
see his biographical account in Kao- 
seng-chuan, T. 2059: 3302-333a. Pro
fessor T'ang Yung-t’ung has a whole 
chapter on Kumärajiva and his dis
ciples: Han Wei Liang-chin Nan-pei- 
(h'ao Fo-chiao Shih
feS t. I95J). vol. I, pp.
278-340. Cp. also Professor Tsukamoto, 
Studies in Chao Lun, Kyoto, 1954 ( $
IÂW ^.Üfe«RÔI.ÂÎP7t3).pp-130-146; 
Dr. P. C. Bagchi, Le Canon Bouddhique 
en Chine, I, (Paris, 1927), pp. 178-200; 
W. Liebenthal, The Book of Chao, (ffc 
Jft) (The Catholic University o f Peking, 
1948), pp. i ff. and p. 67, n. 241. Dr. 
Bagchi and Professor Liebenthal give 
translations of extracts from Kao-seng- 
chuan. Professor Demiéville, op. cit., 
also gives a short account of Kumära- 
jiva.
3 While the generally accepted dates for 
Kumärajiva and his disciple Seng-chao 
are 343 /44-413 and 383-414 respectively 
Prof. Tsukamoto (op. cit. p. 113) pro
poses the dates 350-409 and 374-414 
respectively.
4 See Licbenthal, op. cit., p. 3.
6 For an account of the translations by 
Kumärajiva, see Bagchi, op. cit., pp.

185 ff.; see Bibliography for the differ
ent translations of the Asta and the
Paflcavimsati.
6 See T ang Yung-t'ung, op. cit., pp. 
301-302.

It is possible that this text bore the 
tides Upadesa ( J £ a s  well as 
Vydkhydsdstra (flMjfo); 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 enjoyed. 
For the Tunhuang MS. of the ¿¿tstra 
see also, An Analytical List of the Tun
huang Manuscripts in the National Library 
of Peiping (compiled in
Chinese, by Ch'en Yuan, Academia 
Sinica, Peiping, 1931) Vol. 5, pp. 444- 
45.

According to Seng-jui, this text 
must have been of phenomenal propor
tions. In his Introduction to the ¿Ustra 
he says that even the abridged version 
of1 this text had a hundred thousand 
verses of thirty-two syllables; Kumara- 
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 brevity; otherwise 
the text would have had a thousand and 
odd chapters (chiian) (whereas now 
it is in just a hundred (chiian)). See 
T. 1509,* 57b.
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7 For these, see the Bibliography.
Chapter I

1 Max Walleser, Life of Nagarjuna from 
Tibetan and Chinese Sources. (Asia 
Major, Hirth Anniversary Volume, 
1923), p. 424.
2 Cp. Prasannapada, p. 3: viditaviparita 
prajnaparamitaniteh.
3 Cp. Asanga, (Madhyamakanu- 
gama-sastra) T. 1565, p. 402-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 o f the life o f Nagarjuna, many of 
them short and scrappy, and mostly 
filled with legends, are these: I) In 
Sanskrit: A) Lankauatara (Sagathaka) 
B) Manjusrimulakalpa, C) Bana’s Harsa- 
carita and D) Kalhana’s Rajatarangini;
II) In Chinese: A) The Biography of 
Nagarjuna attributed to Kumarajiva 
(T. 2047), B) and the biographical 
account in Hsiian-tsang’s Hsi-yii-chi (T. 
2087), 929a-93oa (Watters, On Yuan 
chwqng, II, pp. 200-208); III) In Tibe
tan: A) The History of the Eighty-four 
Sorcerers, B) Pag-sam-jon-zang, C) 
Taranatha’s Hitory of Buddhism; and to 
these there can be added D) Buston’s 
History of Buddhism (English Transla
tion by E. Obermiller, publ. Heidel
berg, 1932). Most of these sources have 
been considered by Max Walleser in 
his Life of Nagarjuna. While certainly 
much discount has got to be made for 
the legendariness and for the mutual 
conflict among these accounts as well as 
for the other fact which goes to explain 
to 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 o f our study; e.g., his 
connection with the Nagas and his 
having brought the Prajñaparamita- 
sütras from them, as well as his friend
ship with the Sátaváhana king.
6 As K. R . Subramanian (op. cit., pp. 
59-60) observes, in all the inscriptions 
so far discovered at Amarávati, there 
is no mention of Nagarjuna. The men
tion of a Nágárjunácarya at Jaggayapeta 
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
rávati : see N. Dutt, Notes on the NagSr- 
juntkonda Inscriptions (Ind. Hist. Qly.f 
VII, 1931) pp. 633 ff. and K. Gopala- 
chari Early History of the Andhra Coun
try (Univ. of Madras, 1941) pp. 125- 
126, n. 8. For the opposite view, viz., 
that the philosopher Nagarjuna him
self spent his later days at Bhramara- 
giri (Sriparvata) in the monastery built 
for him by the Sátavahana king, see 
P. S. Sastri, Nagarjuna and Áryadeva 
(Ind. Hist. QJy., XXXI, 1955 pp. 193- 
202) and K. R. Subramanian, op. cit. It 
appears that inasmuch as all the avail
able accounts agree in saying that N 5- 
gariuna was a friend of the Sátavá
hana king (Kumarajiva’s “ South Indian 
king” ), as Hsiian-tsang’s description of 
the monastery agrees with the findings 
in Nágárjunikonda (despite the serious 
mistakes the Chinese traveller made in
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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 the identification of Bhra
maragiri with Sriparvata as well as on 
other names connected with Nagaijuna, 
see K. R . Subramanian, op. cit. and P. S. 
Sastri, op. cit.
7 Max Walleser, Life of Nftgdrjuna. p. 
427. While the Saraha of the Tibetan 
tradition may be the teacher of Siddha 
Nagarjuna, one has to take note o f the 
mention by Asanga of a Rahulabhadfa 
as a renowned teacher of the Madhya- 
mika Philosophy; see T. 1565,
p. 40b.
8 T. 2047, 184b, 185c.
9 Pag-sam-jon-zang says that Nagaijuna 
began to study SarvSstivada in his 
eighth year under Rahula and was 
given initiation; see Sunitikumar Pa- 
thak, Life of Nagarjuna (from Pag-sam- 
jon-zang), (Ind. Hist. Qly.t XXX, 
1954) p. 93; see Max Walleser, Life of 
Nagarjuna pp. 437-3 8. It is difficult to say 
who this Rahula is and to which NagJr- 
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: 184c, 186a; cp. Max Wal
leser, Life of Nagarjuna, passim. T. 2047, 
1846 speaks of Nagarj una's being 
given the Mahayana sutras by an old 
bhiksu and later, after speaking of Na- 
gaij una’s wandering in search of more 
sutras, it states (184c) that a Mahanaea 
took him into the sea, opened up the 
“Treasury of Seven Jewels,” laid before

him the case that contained them and 
gave him to read the Vaipulya-sütras 
of measureless subtle doctrines. See also, 
ibid. 185c and 186a.
11 Max Walleser Life of Nagarjuna, 
p. 427.
12 On De va (Aryadeva), the celebrated 
disciple of NSgaijuna and the author of 
Catuhiataka (¿atasâstra), see Candra- 
kîrri’s introduction to his commentary 
on this text (ed. Vidhusekhara Bhat- 
tacharya, Visvabharati, Santiniketan, 
1931)^ see also Ind. Hist. Qly., VI, 
pp. 193 ff. For a traditional graphic 
accouht ôfDeva’s meeting with Nâgâr- 
jtmfr, see Watters, op. cit. pp. 200-201 
(r/2087: 929a-b). The Chinese Tripi- 
fàka contains a bibliography of Deva, 
also altributed to Kumarjiva; see T. 
2048.
15 For a slighdy different account see 
Kumlrajlva, T. 2047: i85a-b, 186b.
M It is necessary to note that the éàstra 
refeta to alchemy and the exchanging of 
gold coins for copper ones; see ibid. 
64a, 195c and 298b; cp. Max Walleser, 
op. cit, p. 4^7. 430.
18 T. 2047:184c, 186a.
10 Max Walleser, Life of N 3g3rjuna pp. 
431- 32*
17 These are Suhrllekha (Chin. tr. T. 
1672, 1673 and 1674) and Ratnâvaîl 
(available in fragments in Sanskrit: chs. 
I, II and IV, ed. and tr. G. Tucd, JRAS, 
1934, PP* 307- 325, I93<5, pp* 237-252, 
423-435)- Suhrllekha was translated by 
Dr. H. Wenzel from Tibetan into 
English: Nâgâtjuna’s Friendly Epistle 
(JPTS, 1886, pp. 6-32). For other trans
lations see Wintemitz, op. cit., p. 347, 
n. 3. T. 1672 was translated into Eng
lish by S. Beal; see Ind. Antiq. 1887, 
pp. 169 ff.
10 Cp. BSna’s Harsacarita, ch. VIII: 
trisamudtàdhipataye kâtavàhananàmne na-
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rendrdya suhrde sa dadau.
19 Epigraphia Indica, vol. VIII (1905- 
1906), p. 60: tisamudatoyapitavdhanasa 
. . . ekabahmanasa.
20 See H. C. Raychaudhuri, Political 
History of Ancient India (Calcutta Univ., 
1953 )* p* 491 n* 11 K. Gopala-
chari, op. cit., p. 51.
21 Cp. 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 Gautamiputra 
82-106 A.D. Professor P. S. Sastri holds 
that, Hala, an earlier Sátavahana king, 
as well as Vátsyáyana, the author of the 
commentary on the Nydyasiitras were 
contemporaries of Nágárjuna. He also 
asserts that this Vátsyáyana is identical 
with the author of the Kdmasutras and 
that the Kuntala referred to there is the 
immediate successor of Hála. Thus he 
holds that Nágárjuna was a contem
porary o f Hála and Kuntala as well as 
o f Gautamiputra Satakarni. He assigns 
Gautamiputra to 70 A.D. and Hála to 
xo a .d . (cp. P. S. Sastri, op. cit., p. 202).
23 H. C. Raychaudhuri, op. cit., pp. 
495 ff. See Purushottam Lai Bhargava, 
The Šátavahana Dynasty of Dahsindpatha 
(Ind. Hist. Qly., XXVI, Dec.* 1950, 
pp. 325-329) for a fresh proposal of 
dates for the Sátaváhana kings; this 
author assigns to Hála 46-51 a .d . and 
to Gautamiputra 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.
24 For a comparative list o f the differ
ent Puránic accounts o f the reign- 
periods of the Šátavahana kings, see
D. R . Mankad, Purdnic Chronology 
(publ. Gangájala PrakáSana; Charotal 
Book Stall, Anand, Gujarat), p. 101. 
Robert Sewell, in his Historical Inscrip
tions of Southern India (Madras Univer

sity Historical Series, ed. S. K. Aiyan- 
gar, Madras, 1932) assigns to Hala 69 
a .d . and to Gautamiputra 113-138 a .d . 

25 Watters, op. cit., II, p. 104.
28 Ibid., I, p. 245.
27 Rdjatarahgini, I, 173 ff.
28 The date o f 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

9 5 ~ 9 7 ’  A29 See Sastra 70a, 92a, 273a, 341c, 343a. 
The Chinese Collection has three Vib- 
hdsd texts: T. 1545, T. 1546 and T. 
1547. The first two are close to each 
other but the second is incomplete. 
The first one is the Abhidharma-maha- 
vibhdsa-sastra (tr. Hsiian-tsang). The 
third, T. 1547, 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 (Katya jtaniputra?).
29<j JHanaprasthana has two different 
translations in Chinese: T. 1543 and 
T. 1544. For a recent retranslation of 
this text into Sanskrit, see Santibhiksu 
Sastri, Jfidnaprasthdna-sdstra, Viiva- 
bharati University, Santiniketan, 1955. 
80 Watters, op. cit., I, pp. 270-278.
31 T. 2049: i89a-b. Paramartha work
ed in China 546-569 A.D.

32 ¿dstra, 70a.
33 While 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, sunyatd, we 
may note here roughly its chief im
ports: 1) In reference to vyavahdra, the 
mundane nature of things, it means 
basically naihsvdbhdvya which means 
devoidness of self-being, of uncondi-
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rioncd nature; this means the relativity, 
conditionedness (pratityasamutpada), the 
non-substantiality o f the elements of 
existence; this is also conveyed by 
upaddya prajñapti, derived name, which 
means that the presence o f names does 
not mean the reality o f the named; as 
relativity sünyata has also the import 
o f  the relative, conditioned, non
absolute nature of all specific views. 2) 
In reference to paramdrtha, the ultimate
ly true nature o f things, sünyata 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 sünyata in reference to the 
true nature of things. 3) ¿ünyatd 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 sün- 
yatd is a synonym of madhyama pratipat, 
the Middle Way, the way that sees 
things as they are. 4) ¿ünyatd means 
also the fundamental attitude in regard 
to things which arises as the result of 
this understanding, viz., anupalambha, 
the skilfulness o f non-dinging, not 
clinging to the determinate as ultimate 
in its determinate nature nor dinging 
to the ultimate as anything specific.
5) To these there may be added an
other important import of sünyata, 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 
o f man. See below p. 342, n. 84.
84 O f the available recensions of the 
Prajñapdramitd, the Astasdhasrikd is the 
earliest; at the latest it may belong to 
1st century B .C .; see N. Dutt, Aspects, 
pp. 39-40 and 328; cp. É.J. Thomas, 
History of Buddhist Thought (2nd ed. 
Barnes and Noble, N. Y., 1951), p.

212, n. 1.
86 That Nagarjuna was not the earliest 
to interpret the PrajHaparamita-sutras is 
perhaps borne out by such places in 
the ¿astra where it refers to the differ
ent opinions in regard to matters like 
the definition o(prajHd; cp. ibid., 139c.
88 See N. Dutt, op. cit., p. 330-331.
87 For a complete list of dtations from 
the Buddhist Scriptures in the §astra see 
Mochizuki Shinko, Bukkyo Daijiten, 
vol. IV, pp. 3322 ff; the Nei-hsiieh- 
yiian edition of the ¿astra has noted 
all dtations in regard to chs. I-XXXIV; 
Prof. Lamotte op. cit. has identified 
many of these in regard to chs. I-XVIII. 
38 Kumarajiva’s transl. of this Sutra, 
T.475 (vol. 14: 537a~557a); cp. also 
T. 474 (tr. Chih-chien) and T. 476 
(tr. Hsiian-tsang). See espedally the 
section, AAvayadharmadvSra (T. 475: 
550b ff.)
89 Cp. among other places, 168b, 97b.
40 Cp. Kasyapaparivarta (Skt. text ed. 
Stael Holstein) pp. 82 ff.
41 Dasabhumivibhasa-sastra, T. 1521 (vol. 
26, 2oa-i22b); ibid. 21b makes it clear 
that the text is intended as a commen
tary on the Dasabhumika-sutra.
42 See especially ibid., 28c, 39a-4oa, 
117a-!18b.
43 Cp. ¿astra, among other places (ch. 
XXXI), 292a-c. Many references to 
Agamas are found throughout the first 
thirty-four chapters; these have been 
noted by the editors o f the Nei-hsiieh- 
yuan edition o f this text.
** ¿astra chs. XII, XIV and LXX have 
references to the doctrines of Sankhya 
and VaiSesika; see below, chs. VII and 
VIII. ¿astra, 5460-5472 gives a sucdnct 
account of the twenty-four tattvas of 
the Sankhya. Dasabshumi-vibhasa men
tions a number of non-Buddhist 
schools; seeT. 1521, 31c. Cp. Ratndvali
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(JRAS 1934, p. 321): Sasankhyaulukya 
ttirgran tha-pu dga lash an dhavadinam; pjc- 
cha lokam yadi vadaty astindstivyatikra- 
mam.
48 Cp. Karika, XVI: 3.
46 Sec below, ch. VIII.
47 Nagarjuna’s Vigrahavydvartani is a 
sustained criticism of the Nyaya view 
of pramanas (valid means of know
ledge); it is to be noted that ibid., 
verses 21-28 bear out that pramanas are 
accepted by the Madhyamika in the 
mundane truth. See below, chs. IV and 
VIII.
48 Cp. Vigrahavydvartani, 70:

Prabhavati ca sunyateyam yasya prab-
havanti tasya sarvarthah; 

prabhavati na tasya kiHcin na prabhavati 
sunyatd yasya.

Cp. also Karika, XXTV: 14.
49 T. 2047, 184c, 186b.
50 On “ TJpadesa” being used as a title 
o f the ¿dstra, see above p. 335, n. 6.
61 Translated into German by Max 
Walleser (Heidelberg, 1923).
52.Showa Ho-bo So Mokuroku (fjgfngj 
# ! £  0  ®  > Suppl. Vol. o f Taishd Shin- 
shu Daizokyo, 1929) vol. I, No. 4, 
pp. 697a-c.
88 Cp. Aksarasatakam, The Himdred 
Letters, a Madhya mika text by Arya- 
deva, tr. Vasudev Gokhale, publ. In- 
stitut fur Buddhismus Kunde, Heidel
berg, 1930.
64 Cp. Mahdydnavimsikd (ed. Vidhusek- 
hara Bhattacharya, Visvabharati, 1931), 
pp. 3- 4 .
56 T. 1616; 864a refers to the Vijnapti- 
mdtrata-siddhi-sdstra; ibid., 865a affirms 
the doctrine that there is only the vijtfo- 
na and not the external objects; and 
ibid., 864a and 866a speak o f “dlayavij- 
nana.”
86 Cp. Updyahrdaya (tr. Tucci: Predin- 
ndga Buddhist Texts on Logic, Gaekwad

Oriental Series, vol. XLIX, 1929), intr. 
p. xi.
87 See T. 1668; 606b if., 609a, and par
ticularly 6 n aff. expound dlayavijndna; 
ibid., 608a ff. expound tathdgata-garbha; 
ibid., 606a cites from Lankdvatdra Sutra; 
and ibid., 595a, 599a and 601a have 
references to Aévaghosa. This is prob
ably a commentary on éraddhotpâda- 
sdstra.
68 These are respectively: I) T. 1564  

(vol. 30, ia-39b); II) T. 1566 (ibid., 
5OC-135C), and III) T. 1567 (ibid., 
I36a-I58c); (I) is translated into Ger
man by Max Walleser, Die MittJere 
Lehre (Heidelberg, 1912). (II) and
(III) are translated by me (unpublished). 
89 T. 1565 (vol. 30: 39C -5ob); see 
especially the opening section of the 
text, 39C-40C.

60 T. 1631 (vol. 32: i3b-23a); Tucci 
translated this text from Chinese and 
Tibetan (Predinndga Buddhist Texts on 
Logic, GOS, XLIX); the original 
Sanskrit text with Nàgàijuna’s own 
vrtti was edited by K. P. Jayswal and 
Rahula Sankrtyayana, App. to JBORS, 
XXJII. pt. 3. For a revised edition see
E. H. Johnston and Arnold Kunst: The 
Vigrahavyavartani of Ndgârjuna (from 
Mélanges Chinois et Bouddhiques), 
The Saint Catherine Press Ltd., Bruges 
(Belgium), 1951.
61 T. 1521 (vol. 26; 2oa-i22b); this 
is perhaps referred to in the ¿âstra 411b 
(see ibid. with n. 15); this text cites 
very often verses from the Bodhisattva- 
pdthey4-sdstra=Bodhisambhdra-sdstra (T. 
1660) which is also probably a work of 
Nâgârjuna; these citations are noted 
in the Nei-hsiieh-yiian edition o f T. 
1521.
62 T. 1672 (vol. 32, 745b-748a), T. 
1673 (ibid., 748a-75ia), and T. 1674 
(ibid., 75ia-754b) are the translations
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of Suhrllekhd; T. 1656 (ibid., 493 b- 
505a) is the translation of Ratnavali.
63 T. 1654 (vol. 32: 49oa-49ib); tr. 
into English by Pt. Aiyaswami Sastri 
(K. V. Rangaswami Iyengar Comm. 
Vol., pp. 485-491).
64 T. 1568 (vol. 30: I59a-i67c); re
translated into Sanskrit by Pt. Aiyas
wami Sastri (Visvabharati, 1955); Pt. 
Sastri has noted the passages that are 
quoted here from the KdrikZ. Chi-tsang 
tells us that while the verse portion of 
this text is by Nagaijuna, the prose 
portion which is the commentary may 
have been the work of some later per
son; see T. 1825: 178a.
66 T. 1574 (vol. 30: 254a-b) retrans
lated into Sanskrit by Pt. Aiyaswami 
Sastri: Bhavasnkranti Sutra and Nagar- 

junas Bhavasahkranti ¿astra (Adyar 
Library, Madras, 1938).
66 T. 1575 (vol. 30: 254b-256a); trans
lated from Chinese into German by 
Phil. Shaeffer, Heidelberg, 1923.
67 T. 1573 (vol. 30: 253a-c); trans
lated into English by Edkins: Chinese 
Buddhism, pp. 302-317; retranslated into 
Sanskrit by H .R .R . Iyengar, Mys. 
Univ. Journal, I. 2, 1927.
68 T. 1660 (vol. 32: 5i7b-54ib); the 
verses are attributed to Nagarjuna and 
the prose portion which is the commen
tary is by a Bhiksu Tzu-tsai (Hvara?).
39 T. 1675 (vol. 32: 754b-756b).
70 References here are to A  Complete 
Catalogue oj 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 Prcisan- 
gika and the Svatantrika) o f the Madhya- 
mika School, although the difference 
between them is still far from clear; 
Candrakirti; a follower of the Prasan-

gika tradition, often quotes from 
Bhavaviveka and criticises his way of 
interpreting the Mâdhyamika-kârikâ; see 
the intr. portion of his Prasatmapadâ; 
cp. T.R.V. Murti, The Central Philo
sophy of Buddhism, (Allen and Unwin, 
1955), pp. 95- 98.
72 ed. Louis de la Vallée Poussin, Bibl. 
Buddhica, IV, St. Pétersbourg, 1915.
73 The commentary on the Dvâdasa- 
mukha quotes from it; cp. T. 1568: 
160a; Candrakirti very probably refers 
to this; see Prasannapadâ, p. 89.
74 See above p. 337, n. 17.
75 Niraupamya-stava and Paramârtha- 
stava, ed. and tr. Tucci, JRAS, 1932,
pp. 3 0 9 -3 2 5 .

76 Catuhstava, Ind. Hist. Q/y, 1932: 
316-3 31, 689-705. These four according 
to Patel constitute the Catuhstava; these 
obviously do not include Paramartlta- 
stava (Tucci); that must be counted 
separately and to these there must be 
added the Dharmadhâtustava referred to 
above.
77 Ind. Hist. Qly.. 1957, pp. 246-249; 
cp. ¿astra, 100b.
78 Cp. Bodhicaryâvatâra, V., 106.
79 For a carefully prepared bibliography 
of the Mâdhyamika works available in 
Sanskrit as well as those restored or 
retranslated, see T.R.V. Murti, op. cit., 
pp. 83-103.
80 See Sâstra, 6oc-6ic. See ibid., 503c 
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. 
Cp. ibid., 319b. That it was one of the 
great problems of Nâgârjuna to find
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and reveal the basic unity in the 
teachings o f the Buddha is clear from 
such accounts as the four siddhantas; 
see ibid., 59b ff., especially 60a; see 
below, ch. V.
81 For these terms see below, ch. III.
82 See ¿dstra, among other places, 294b, 
697a, 72oa-b; see below, ch. III.
88 Kdrikd, XXIV: 36 and 38: 

Sarvasamvyavahdrdm sea laukikdn pra- 
tibadhase; yat pratityasamutpddasQnya 
t3m pratibddhase.
Ajdtam aniruddhaH ca kQtasthaft ca 
bhavisyati; vicitrdbhir avasthabhih sva- 
bhdve rahitam jagat.

84 “Thirst for the real” is also called 
here “thirst for fulfilment;“ “thirst“ is 
my rendering for (esanZ seeking, 
longing). See the very striking passage 
(¿dstra 298b-299a) that describes the 
mind's thirst for fulfilment which 
comes to a rest with the realization of 
reality See a
similar expression, ibid. 450a:

See ibid. 60b: Even the igno
rant seek the pathway to reality. Cp. 
also 125b, 164a and 192c. 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 or ¿fcgj occurs
frequently in the Sdstra, we find also 
expressions like ¡gfcgfe and (maratih 
and dhamtaramah).

Naihsvabhdvya meaning lacking self- 
sufficiency, lacking self-possessedness is 
the basic import o f siinyatd w ith regard 
to the mundane nature of things. A 
sense of insufficiency in regard to the 
relative, conditioned and contingent 
underlies even the critical examination 
o f categories in the Kdrikd. In the ¿dstra 
this sense comes to be emphasized more 
clearly as the mind’s longing for the real. 
88 Determinate= conditioned=condi

tionally originated; also divided and 
definite, in the same sense. See below, 
ch. II.
88 see below, ch. IX.
8* Kdrikd, XXV: 9:

Ya djavaHjavlbhdvah updddya pratttya 
vd;

so 'pratitydnupadaya nirvanam upadi- 
byate.

88 See below, chs. IV and V.
88 Kdrikd, XXIV: 14:

Sarvam ca yujyate tasya siinyatd yasya 
yujyate;

sarvam na yujyate tasya bunyam yasya 
na yujyate.

98 Ibid. XXIV: 10:
Vyavahdram andsritya paramdrtho na 

desyate;
paramdrtham andgamya nirvdnam ndd- 

higamyate.
81 See ¿dstra 60b.
92 While drsti (view) itself could be 
either wrong (mithyd) 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 “dfsti” when not qualified by 
samyak to stand for false or wrong view. 
When the Karika (XIII: 8) says "¿an- 
yatd has been taught as a remedy for 
all drstis, but they indeed are incurable 
who (cling and) turn siinyatd itself into 
a drsti,” it is referring to drsti as dogma
tism which seizes the relative as ab
solute. Ibid. XXVII: 30, distinguishes 
between drsti and saddharma, where 
the latter is samyagdrsfi, the right view 
o f the mundane nature of things, viz., 
pratityasamutpdda. 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. Cp. Majjh., i, 135: kulliipamam 
mayd dhammo desito nittharanatthdya na 
gahanatthdya; cp. also Samadhiraja (q. 
in Prasannapadd p. 135): madhye’pi
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sthdnam na karoti panditah. On right 
view, see ¿dstra 312c, 412b and 677c; 
see below, ch. V.
93 Cp. Karika, XXV: 24: 

Sarvopalambhopasamah prapaHcopa-
samah sivah; na kvacit kasyacit kascit 
dharmo buddhena desitah.

94 Cp. Candrakirti: Prasannapadd, p. 
57: paramartho hydrydnam tusnimbhavah. 
96 Ibid., p. 494: kin tu laukikam vyava- 
hdram anabhyupagamya abhidhandbhid- 
heyajdanajdeyddilaksanam asakya eua 
paramartho desayitum . . . tasmdt . . . 
samvrtir addv evdbhyupeya bhajanam iva 
salilarthind.
96 On the ultimate meaning o f the sense 
of ‘1/  see below, ch. Ill; see also the 
author's paper, “The Sense of I” (Proc. 
Ind. Phil. Cong., 1956, 173-182).
97 Cp. Vigrahavydvartani, 29-30.
98 Cp. Sastra, 75a, 253b.
99 Karika, XXIV: 18.
199 Ibid., XIII: 8.
191 Ibid., XXIV: 8.
192 Ibid., XXV: 9.
103 Ibid., X: 16; XXVII: 8.
194 Ibid., XXIV: 14 
104a ¿dstra, 102a if.
105 Ibid., 191a 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-35ib.
113 See ibid., $6}c-s64*, also ibid., 653c.
114 Ibid., 692c ff.
116 See especially section 79 of the 
Sutra, ibid., 687c, ff.
118 Karika, XXIV: 10.
117 See the colophon, ¿dstra, 756c: The 
first prakarana of the Sutra has been ex
plained in the thirty-four chapters and 
this part is complete; but from the

second prakarana onwards Kumarajiva 
abbreviated the text and picked up only 
the essentials. Cp. T. 2145 
75b. Hui-yiian is known to have com
piled an abridged edition o f the ¿astra; 
it is now lost, but the Chinese Collec
tion preserves his Introduction to it; 
sec ibid., 75b-76b.
118 Many o f these have been noted in 
their respective places.
119 See Sastra 288a ff. on the teaching 
of the non-substantiality of elements 
(dharm ah), and 298a ff. on the teach
ing of tathatd, dharmadhdtu and bhutakoti 

in the Agamas, the “baskets" of the 
Sarvastivadins.
120 See Rattiavali, IV. 68 ff. (JRAS 
!93 »̂ PP- 25°  ff); cp. Kimura Ch. II.
121 ¿dstra 319b makes an explicit re
ference to this point: “During the five 
hundred years after the passing away 
o f the Buddha, the Sangha was divided 
into two; some accepted the dharma- 
sunyatd and some only the sunyatd of 
the individual (pudgala); the latter said 
that the five skandhas are real and that 
only he who receives the skandhas is 
sunya." The reference here to Sarvds- 
tivada is obvious.
122 It is necessary to note that the Pali 
Nikdyas contain some Suttas that speak 
of the dharmasilnyata, e.g., MahasuH- 
fiata-sutta fMajjh., Ill, 109-118); ¿dstra 
(288a) refers to this as contained in 
the Samyuktagama, the basket o f the 
Sarvastivadins.
123 ¿astra, among other places, 86a, 
416a, 650c, 756b.
124 Majjh. I, 190-191: Yo paticcasamup- 
padam passati so dhammam passati yo 
dhammam passati so paticcasamuppddam 
passati; Samyu. II, 17: Ete te kaccdyana 
ubho ante anupagamma majjhena Tathd- 
gato dhammam deseti, avijjdpaccaya sank- 
hdra, sankhdrapaccaya oindanametc.; cp.
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also ibd. 20; one can consult the whole 
of Niddnasamyutta for the equation 
dhatnma= majjhimd patipat — paticcasa- 
muppada.
125 Cp. Kdrikd, XXIV: 18:

Yah pratityasamutpddah sunyatdm tarn 
pracaksmahe; 

sa prajnaptirupadaya pratipat saiva 
madhyama.

126 Dhammacakkappavattanasutta; Vina- 
ya (Mahavagga) I, io if., Samyu. V, 
420 ff.; also Lalitavistara (ed. Lefmann), 
I, 416 ff. and Mahdvastu (ed. Senart), 
HI, 330 ff
127 Majjh. II, 32; Dhamman te desessdmi: 
Imasmith sati idam hoti. . .  imasmim asati, 
idarh na hoti. (Culasakuluddyisutta).
128 Ibid., I, 190-191.
129 Cp. Dhammacakkappavattanasutta.
130 Samyu. II, 17: Sabbam atthfti kho 
Kaccayana ayam eko anto. Sabbam nat- 
thiti ayam dutiyo anto. Ete'te Kaccdyana 
ubho ante anupagamma majjhena Tathd- 
gato dhammam deseti; ibid. 20: sayan- 
katam dukkhanti. . . sassatam . . . paran- 
katatn dukkhanti. . . ucchedam; also ibid. 
23. Cp. Kdrikd, XV: 7:

Katyayanavavade ca asti ndstiti cobha- 
yam;

pratisiddham bhagavatd bhavdbhdvavib- 
hdvind.

181 Samyu. II, 17: Lokasamudayam kho 
Kaccayana yathdbhutam sammappaHMya 
passato ya loke natthita sa na hoti etc. 
This is virtually what the ¿dstra (59b ff.) 
calls the “pratipaksika-siddhanta”; see 
below, ch. V.
' 82 Samyu. IV, 400-401; cp. ¿dstra, 60a.
133 Samyu. II, 60-61.
134 Digfra. II, 66 ff
135 Samyu. Ill, 113: rupam attato sama- 
nupassati, rupavantam vd attanam, attani 
vd rupam, rupasmim vd attam. These 
very four views when applied to each 
of the five skandhas become the twenty

kinds of the false sense o f self. Cp. 
Vibhdsd (T. 1545) 36a ff.
186 Samyu. II, 19 ff; cp. Kdrikd, XII: 1. 
137 Samyu. Ill, 46 has this: ye hi keci 
bhikkhave samana vd brahmana vd aneka- 
vidham attanam samanupassamdnd sama- 
mpassanti sabbe te paHcupdddnakkhandhe 
samanupassanti, etesam vd annataram; see 
Sutra 545b ff.
188 Udana (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 arc 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: 
1) 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 ff.; ibid., 426 ff; Samyu. Ill, 
257 ff; ibid. (Avydkata Samyuttam) 
IV, 374-403. For Nagarjuna’s treatment 
o f these see Kdrika; XXVII, which 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, ¿dstra discusses 
in several places the significance o f the 
Buddha’s silence on these matters;
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see eg., 740-75^ See below, ch. V.
139 Ahgu. (ed. Hardy), V, 288: kammas- 
sakd bhikkhave sattd kammadayada katn- 
mayoni kammabandhu kammappatisarana, 
yam kammam karonti'kalydnam vd papa- 
kam vd tassa day add bhavanti; cp. also 
ibid. 290 if., and Dhammapada, verses 
161 and 165.
140 Samyu. IV, 179-180: Evameva kho 
bhikkhave sace tumhepi na orimantuam 
upagacchatha, na parimantiram upagac- 
chatha, na majjhe samsidassatha . . . evam 
tumhe bhikkhave nibbdnaninna bhavis- 
satha, nibbanapond nibbanappabhard. Tam 
kissa hetu. Nibbdnaninna bhikkhave sam- 
md ditthl.
141 Udana. 80-81.
142 Udana* 33: bhavena bhavassa vip- 
pamokkham dhamsu.
143 Ibid. vibhavena bhavassa vippamok- 
kham dhamsu.
UiMajih., I, 326: Avijjagato vata Bho 
Bako brahma . . . yatra.hi ndma aniccam 
yeva samdnam niccanti vakkhati etc. 
146Cp. Kdrikd: XXV: 9, cited above 
p. 342, n. 87.
143 Ibid., XXII: 15-16:

Prapancayanti ye buddham prapaHcd- 
titam avyayam; te prapaficahatdh sarve 
na pasyanti tathdgatam. Tathagato yat- 
svabhavah tatsvabhavamidam jagat; ta- 
thdgato nihsvabhdvah nihsvabhdvam 
idam jagat.

147 Majjh. I, 487-488: rupasankhavimut- 
to kho Vaccha tathagato gambhlro, 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.

But the question, occurring again later, 
after the Buddha has spoken o f deliver
ance and attachment (evam vimuttacitto 
pana bho Gotama bhikku kuhim upapajja- 
txti) “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 Kdrikd XXII where we 
see on the one hand the indescribability 
of the relation o f the skandhas to the 
individual and on the other, the tran
scendent nature of the Tathagata de
scribed as prapancatita, avyaya. See be
low, pp. 234-35.
147a For details see below, ch. IX.
148 Kdrikd, XXIV: 8-9.
149 ¿dstta 59b, 59c, 60a.
160 Ibid., 254a; see below, ch. V.
161 This is especially clear in such 
places as £dstra 59b ff.
152 For the mention o f the three “marks 
of the dharma,” as distinctive of the 
Buddhist doctrine, see ¿dstra, 222a; 
cp. also, ibid., 170a. Cp. Yamakami 
Sogen, Systems o f ’ Buddhist Thought 
(Calcutta University., 1912), pp. 7 flf.
163 See below pp. 107-110.
164 For a short account of Councils see
E.J. Thomas, History of Buddhist 
Thought, ch. III.
166While the Pali Chronicles give the 
Vajjian practices which refer to matters 
of discipline as the immediate cause of 
the schism, Vasumitrafs Treatise (Masu- 
da, p. 15) gives the Five Points of 
Mahadeva which concern the doctrine. 
Cp. Vibhasa $100-5122. See Et. 
Lamotte, The Buddhist Controversy on 
the Five Propositions, Ind. Hist. Qly., 
June and Sept. 1956, pp. 148 ff. 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 Mahasarighikas 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.
156 According to Vasumitra (Masuda 
pp. 15-17) all the schools of the 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 Sankrantivadins who 
emerge at the beginning of the fourth 
century A.N.
157 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 ASoka 
in the 3rd century B.C. and Kaniska in 
the 1st century a .d . (op* cit. p. 158)
168 § astra 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 chs. 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.”
159 Masuda VII, pp. 53-57. Bareau pp. 
114-120.
160 Masuda VIII, p. 57; Bareau pp. 121- 
126. See the author’s translation, Sammi- 
tiya Nikdya £astra, Visvabharati Annals 
(Visvibharati University, India), Vol. 
V, p p .155-243.
161 Masuda XII, pp. 67-69; Bareau, pp.

I 55-U 9.
182 Ibid., pp. 160-166. In the Vibhasd 
(T. 1545) the Darstantikas figure as a 
very important group of Buddhist 
thinkers. W e do not have any school 
o f this name in the lists of die early 
Buddhist schools. It is quite possible 
that the formation of this school was 
rather late, some time before the com
position of the Vibhasd; but by the time 
of its composition they had already 
become a very important group and 
they are very firequendy mentioned 
there. There is a tradition that the 
Darstantikas belonged to the same 
lineage as the Sautrantikas and were 
anterior to them. Thus K*uei-chi 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 Kumaral&a (100 years A.N.) 
who is also known as drstdnta (ddr- 
stantika). teacher; II) under Srilata and
III) the Sautrantika proper; the last men
tioned have the name Sankrantivadins 
and they apper 400 years A.N. Cp. 
also Fa Ren III, 46a.

The Darstantikas, as it could be 
gathered in the Vibhdsa, show very 
clear 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. 1545, 154b, 479a-c, 76oa-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. 193 b, 
390c and 696b).
163 Both these interpretations are based 
on the words of the Buddha. The first 
is based on such statements as “Sab- 
bam uccati dvddasdyatandni,, (Mahanid- 
desa) and the second, on “Atitam ced
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bhiksavo rupam no abhavisyat etc.” 
(Samyuktagama III, 14, q. in Prasan- 
napadd, p. 444). Cp. Vibhasa (T. 1545), 
378b-c. See Kola V, verses 25-26 
(Stcherbatsky, Central Conception, pp. 
77-82; also ibid. pp. 37-43). Dharm3h= 
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-sutras is patterned 
in the light of the Sarvastivada view 
has been noted by Stcherbatsky op. cit., 
pp. 43-47.
164 Cp. Vibhasa 394b-c.
105 Ibid., 41a, 200a.
108 Ibid., 2020-2033.
107 Ibid., 408a.
108 Ibid., 393a, 394b-c.
109 Ibid., 393a, 393c, 700a.
170 Ibid., 200a, whichhas also the parallel 
oikriyd-parisamdptikalo hyesa nah ksanah 
(Kosabhasya II; 46; CCB p. 41, n. 1); 
cp. also Vibhasa 703a.
171 Ibid., 702a and 703a.
172 Ibid., 393c~394b.
173 Ibid., 201 c.
174 Ibid., 202a.
176 Ibid., 479c.
170 Ibid., 200a, 201c.
177 Ibid., 200b.
178 Cp. ibid., I002b-i003c; cp. also ibid., 
201c.
179 Cp. Kathavatthu I, 6-7 (Points of 
Controversy, pp. 84-101) for the Thera- 
vadin’s criticism o f Sarvastivada; for 
the Sautrantika's criticism of Sarvasti
vada see Kosabhasya V: 25-26 (CCB 
pp. 76-91). In sum, the Sautrantikas 
make out that the Sarvastivadins I) 
fail to show a criterion to serve as the 
raison d'etre o f function; II) fail to dis
tinguish between the essence which they

take as non-temporal and the function 
which is temporal, and consequently 
fail to distinguish between the cofn- 
posite and the incomposite; III) mistake 
the continuation o f the past to mean 
its everlastingness and hence its self
being; IV) mistake again the fact-hood 
o f the object o f cognition to mean its 
substantiality and self-being (svabhhva) 
and V) fail to draw a clear line of dis
tinction between existence and non
existence. The Dárstántikas, again, 
point out that the SarvastivSdins fail 
to provide for negation and error or 
illusion and mistake relative existence 
to mean absolute self-being: see Vibhasa 
390c, 479c and 283a-c. For the Sammi- 
tiyas’ criticism of Sarvastivada see Sám- 
mitiya Nikaya ¿ostra p. 183 and passim.
180 Cp. Vasumitras Treatise (Masuda), 
V, 38 ff.; Bateau, p. 144; Cp. also 
Stcherbatsky, The Soul Theory of the 
Buddhists (Bulletin de TAcademie de 
Sciences de Russie, 1920), pp. 852 ff.
181 Sñmmitiya Nikaya ¿Sstra, p. 187.
182 Masuda VII, 2.
188 See above, note 179; cp. Kosabhasya, 
V, 25—26 (CCB pp. 82 ff.).
184 Masuda I B, 6.
186 Masuda III, 5.
180 See Masuda VII, 1; XII, 3-5, IX, 12, 
Sámmitiya Nikaya ¿ostra pp. 182-183 
and passim.
187 Sñmmitiya Niidya ¿ñstra, p. 183.
188 Fa Ren III 4b-5a; cp. also Masuda II.
189 Fa Ren III 5b f f ; cp. also Masuda III.
190 Fa Ren I 39b-40a; cp. 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 ff; Bateau, pp. 57 ff.
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 Vibhajyavâdins maintained 
this view (see Vibhâsâ, T. 1545, 140b); 
cp. also Angu. I, 10: “pabhassaram idam 
bhikkhave cittam tan ca kho dgantukehi 
upakkilesehi upakkilittham.”
198 Sâmmitiya Nikâya ¿âstra, pp. 175, 
181.
199 See Fa Ren III 48a-b.
200 Samyu. Ill 120; cp. with this the 
oft occurring statement o f the PrajHd- 
pâramitâs, “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 o f the Bud
dha can be found at work before the 
period at which Mahâyâna can be 
called a separate system.
202 éâstra emphasizes in many places 
the point that analysis o f 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, I 9 2 b - c  

and 293c-94b.
208 Kârikâ, X: 16.
204 Ibid., XXVII: 8; éâstra, 723c.
205 Cp. Kimura, pp. 71-72; he however 
tends in the earlier part o f his book 
(ch. II) to the view that the Mahâyâna 
Sutras were as such taught by the 
Buddha. For a different view see N. 
Dutt, Aspects, pp. 57 ff.
206 Cp. Et. Lamotte, The Buddhist Con
troversy on the Five Propositions, Ind. 
Hist. Qly., June and Sept. 1956, (Gau
tama Buddha 25th Centenary Special 
Issue; pp. 148-162), pp. 161-162.
207 On the contribution of Sarvasti- 
vâdins to the growth of Mahâyâna 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 
Mahayana Sutras 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 
o f difference must have been there 
from the very beginning. The idea of 
dharma-sunyata seems to have been there 
with the Mahasanghikas from the 
earliest times, prompted and supported, 
presumably, by such sutras as the 
Mahasunyata-sutra.
208 Rostra, 267c. see below, ch. X.
209 ¿astra, 85b-86a; cp. ibid., 487a.
210 Ibid., 295b-c; see below, ch. X.
211 ¿astra, 97a-c, I7ic-i72a; see below, 
ch. X.
212 ¿astra, 258c-26ob; see below, ch. 
X.
213 ¿astr.a, 264b.
214 Ibid., 92a ff. launches a long criti
cism on the Sarvastivada view of the 
path of bodhisattva and of Buddha- 
hood; cp. also ibid. (Sutra) 464c.
215 Cp. ibid., among other places, 
475b ff.; this is an oft-occurring idea in 
the Prajnaparamitd-sutras.
216 E. J. Thomas observes that it is in 
the Avadanas of the Sarvastivadins that 
we first find 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 Buddhist 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 o f ideals. The Jndnaprasthana as
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well as its commentary, the Abhidharma- 
maha-vibhasa-sastra expound the bodhi- 
sattva-way. (See T. 1545, 893 if.) The 
point that the ¿astra makes out is that 
the Sarvastivadins do not properly 
comprehend and adequately appreciate 
the nature and value of the path of 
bodhisattva or o f the ideal of Bud- 
dhahood; they fall short of true wisdom 
and compassion.
«7  Cp. Štatn, 86a: 

see below, ch. X.

Chapter II
1 For a graphic account o f man’s thirst 
for the real, see ¿astra, 298b-299a; 
see below, pp. 264-265.
2 The ultimate object is the uncondi
tioned reality which one realizes by 
stripping it bare o f the veils o f conven
tion; see below, Section II, Modes of 
Convention.
3 The factors o f the W ay are all traced 
to prajna and puny a, wisdom and meri
torious action; see ¿Stra, 262c. Sec 
below, p. 280.
4 It is to be noted that hereafter 
throughout the work the closely printed 
passages are translations from the 
¿astra, unless otherwise 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 it). 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 mahasattva”; in this compound, 
hereafter “mahasattva” is omitted for 
the sake of brevity wherever the sense 
of the passage is not affected; for the

meaning of mahasattva, see ch. XI.
peacock: the text has also mandarin 

ducks which is omitted in the
present translation.
5 refects all things: lit. there is nothing 
that he does not see (&É/RSJL). Cp. 
ibid., 372b, for the example oisphatika, 
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.
0 Cp. ibid., 148a: Beauty and ugliness 
are in the mind and are not fixed in 
the thing itself.
6A 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 o f His having compre
hended this true nature of things.” 
See ¿âstra 548a, 549a, and among 
other places, 75a, 253b, 516c, 653a-b. 
See below, chs. Ill and IX.
0 Convention =  vyavahâra — prajnapti; 
nama is an equivalent o f prajfiapti, 
vyavahâra, also sanketa; cp. Pancavim- 
sati., p. 228; also ibid., p. 99: yac ca tan 
noma tat prajHaptimâtram etc.; nâma- 
sanketa is frequently used in the PrajHâ- 
pâramitâ-sütras; ibid., p. 153 has: samjnâ 
samajHâ prajHaptih vyavahâram as equi
valents; (on these four terms see AAA 
pp. 69, 257-258).

Prajfiapti is name as well as concept; 
it is the means to hold the thing in mind 
(cp. prajHaptih tatsanketodgrahanamr 
AAA, pp. 257-258); similar to nama, 
defined in ¿Sstra, 688b (gf

samjnâ (“idea,” sometimes 
“perception”) defined as nimittodgrahana 
(or laksanodgrahana ifcjfg), the picking 
up of characters, emphasizes the forma
tion o f concepts; in “tena te bâlâ itf
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samjBBmgacchanti” (Asta., p. 15), samjBa 
is a synonym o f nama; thus nama, 
prajBapti and samjHa arc 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 
prajBapti is used in “upadaya prajBapti 
it is interesting to note that the Chinese 
translate this term as “derived name,” 

)> although in .that combination 
prajBapti means notion, idea or concept 
as well as name.

Vyavahara, the world o f convention 
is an elaboration (prapaBca) o f name 
(or of nama and laksana); thus vyavahara 
and prapaBca also serve as synonyms of 
nama or prajBapti; PaBcavimsati (p. 100) 
has, ”sarva ete prajBaptidharmBh . . . 
yavad exta namamatrena vyavahriyante

It is to be noted that prajBapti-dharma 
or simply (upadaya-) prajnapti means 
not only the names but also the entities 
they designate; cp. Asta. (p. 200), 
(ivagvastveva namety ucyatePaBcavim
sati (p. 105) distinguishes between the 
object and \h e  name that designates 
the object in ”taB ca bodhisattvam tacca 
bodhisattvanama.'}

The ¿astra points out that names are 
what are fixed by convention or com
mon consent: “The ancient people 
conventionally established names

fa) 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). Cp. PaBcavim
sati. (p. 250): agantukam etan namad- 
heyam praksiptam yad uta bodhisattva iti.

The different meanings o f laksana 
are discussed in the text below.
3a See ¿dstra 190b and 651a, on the 
distinction between the knowledge

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 Cp. also ibid., 164a and 292a.
10 Cp. also ibid., I05a-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 Cp. also ibid., 723b, 105b.
12 Citta =  vijnâna =  the self-conscious 
principle o f intellection: the “seed” and 
the “centre” of personality; in the con
texts where citta or vijBâna 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. Cp. édstra, 86a: this citta is called 
“ (bodhijsattva.” Cp. the note ibid., 383a 
(confused with the text): ffsattva (indi
vidual) is in Chinese” ; ibid., 301b 
refers to citta as the “inner master (p*g 
^ ) ; ” cp. the whole account o(cittasmr- 
tyupasthâna (ibid., 200a-c) which begins 
with the question:Who is the experi- 
encer of this pleasure? See below, chs. 
Ill, VIII and XI.
13 Cp. Sütra, 688b; also ibid., 646b.
14 Ibid., 688b; cp. the definition of 
prajnapti in AAA, pp. 257-258. See 
above p. 349, n. 8.
16 ¿âstra, 319c.
13 Ibid., 319IX.
17 Nâma and artha: Note the substitu
tion of nâma for pada. Here the topic 
is padârtha ('bjH) (bodhisattva-padârtha).

Cp. ¿âstra 246a-b, where artha, 
dharma and. nirukti are discussed under 
the four vaisâradyas; ibid.: “While the
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hardness o f 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 o f 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 o f their mutual relation as 
either identity or separateness.
18 Cp. also ibid., 747a: “Through the 
grasping o f characters there is the 
name.”
19 Seizes with a bias this is
practically the same as laksana-
grdha; this is however to be distinguish
ed from nimittodgrahana, also as
a definition o f samjtla, which is by 
itself ethically neutral. On graha see ch.
III.
90 Laksana in its second meaning is a 
synonym o f prakrti or svabhdva in the 
sense o f nature or essential nature; 
tathata, dharmata, dharma-taksana 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; bhUta-laksana ( * « )  however 
stands only for the ultimate nature of 
things. For this meaning of laksana, cp. 
¿Sstra, 495b. For details see ch. IX.
21 Dhatu has also the meaning of 
“ source,” “origin” : cp. ¿8stra, 644b: 
“Dhdtu means ‘the origin*, ‘the source* 
o f the birth of all things 
¿SiS'te)-” This Is one the senses of 
“dhatu’' in dharmadhatu, which is also 
said to be “the root o f all things (j^

(«W.f 699b). CP. 
also ibids. 61 ic. See below, ch. IX.
22 Here, “cumulative cultivation (fj|U ) 
has got perhaps to be rendered as

“repeated accumulation*’ in regard to 
“earth” with which the question starts. 
22a On this sense o f laksana see also 
ibid., 548a, c.
23 Seizing the laksana: laksana-graha (jjfc 
^g): this is to seize the relative as ab
solute, to cling to the determinate as 
ultimate; this is to fare in duality ob
livious o f its non-ultimacy. On graha 
and vikalpa, see below, ch. III.
28ft On see below, p. 3 52, n. 4.
24 The name fire: Cp. the lines 22 and 
26 on page 358a: there seems to be a 
confusion between the name fire and 
the object o f this name; but this is no 
serious difficulty here.
26 Cp. Vigrahavyavartani, 9, “ndma hi 
nirvastukam ndsti," an objection by the 
Sarvastivadins (dharmavasthavidah) and 
Nagarjuna’s reply, ibid., 57-58.
26 Names that arise in a similar way: 
the reading ° f n*66 ̂  preferred.
27 On atoms see below, ch. VII.
28 This whole passage, ¿dstra 358b-c, 
constitutes its interpretation o f “nama- 
sanketaprajHaptyam avavadaprajHaptyam 
dharmaprajfiaptydm ca siksitavyam," 
(PaHcavimsati, p. 102).

the universal reality etc.: cp ibid., 
195c: “To put the heart o f the matter, 
the universal reality is itself the praj- 
Haparamita." Cp. also ibid., 370a.
29 Ibid., 495b, fine 17, should be 
just |g . Here is not to be con
fused with dharma-laksana which means 
the true nature o f things; here it is the

of ibid., 147c, 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 ¿dstra, 548c.

351



N Â G Â R JU N A ’S PHILOSOPHY

1 Cp. Paficavimsati., p. 232: sa cet 
kâmadhâtuh . . . aviparinâmadharmt 
bhâvo abhavisyat nâbhâvah naivedam 
mahdyânam sadevamanusâsuram ïokam 
abhibuhüya nirayâsyat.
2 The illustrations of illusion occur at 
several places in the Prajnâpâramitâ- 
sûtras: see èâstra, chs. VI, LXXI, 
LXXXVIII, XCV and XCVI; these 
are intended to bear out the nature of 
ignorance by which one gives rise 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 o f non
clinging.
3 See ibid., 296c, 338b and 546c.
4 Cp. Paficavimsati., p. 147: Naite 
¿âriputra dharmâh tathâ samvidyante 
yathâ bâlaprthagjanânfim abhinivesah . . . 
yathà na samvidyante tathâ satmridyante, 
evam avidyamânâh, tenocyate avidyeti. . .  
taira bâlâh avidyâyâm trsnâyâm ca 
abhinivistâh; tait avidyâm tjjçâm ca 
kalpitâm kalpayitvâ avidyâtrsnâbhyâm ab- 
hinivisya ubhâbhyâm antâbhyâm saktâh; 
te ubhav antau na jânanti na pasyanti; 
yathâ dharmâh na samvidyante, te tân 
dharmân kalpayitvâ namarupe abhinivis
tâh. Cp. also Asia., p. 15.

They so exist etc.: The Chinese 
passage could also be rendered: Things 
are of such and such nature, things are 
devoid o f such and such nature—this 
the people do not know and this is 
ignorance. The Sanskrit parallel of this 
is not very dear and it has a tendency 
to identify avidyà with the objects o f 
avidyâ (avidyamânâ tenocyate avidyeti); 
Asta., p. 15 has: tenocyante avidyeti.

perversions and imaginative construe- 
lions ( ^ l ^ g l j ) :  also, Jg ^ ^ -g ljan d  t t  

to all these variants o f “imagi-

Chapter III native construction** the Sanskrit parallel 
has “kalpayati” or “kalpayitvd”; “vi- 
kalpa' as a synonym of ft%\\ is usual 
in this context; literally
samjfidsmrtivikaipa, where smrti stands 
for “thought*5 (as in smrtyupasthdna), ' 
and is dso literally smrtisam-
jnavikalpa where smrti is memory 
rather than thought; ^  is also manyate, 
“considers,** “ thinks,** and this, when 
followed by abhinivisate ) “clings,** 
stands for wrong thought, an equiva
lent of (3 5 ^), which is mithyddrsti, 
misperception, which is also expressed 
in Sanskrit by pasyati or samanupa- 
syati (jg,) (cp. the opposite, na sama-  
nupasyati, asamanupasyan ndbhinivisate 

Panca, p. 38, Sutra, 318a), 
as well as upalabhate ( ^ )  which means 
perceives as well as gets at, seizes, by 
which one stops (>(£) sthdsyati and does 
not move on, does not transcend 
(* m ) ;  he who thus stops fares merely 
in die determinate entities devoid of 
the comprehension o f their true nature, 
nipe carati (fffe)» nimitte carati ( f f  fg) na 
carati prajfiapdramitaydm, Pafiea, p. 138; 
this is also expressed by laksanopalambha 
or nimittopalambha (^;fji or 
seizing the determinate as itself ulti
mate, with no proper understanding 
of the truth of things; such a one stops 
merely at the determinate (̂ H he
is not skilful and so he imagines and 
clings,' kalpayatyabhinivisate (^Jl^^S lJ 
^ ) ;  Pancavimsati, p. 148, Sutra 374b.

the two dead-ends: it is under mispercep
tion and misconstruction both of which 
are conveyed by “drsti” or “mith
yddrsti” ( ¿ ^ ) ,  that one mistakes the 
relative as absolute; the two sides of 
the natural polarity o f thought become 
sundered and they thus become dead
ends fanta); where there is no getting 
back to the original unity o f the thing
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or to the ultimate truth of the relative; 
it is in this sense that laksana or nimitta 
Ofg) is identified with anta (j£); see 
ibid., 752a; this seizing o f the relative 
as absolute is engendered by passion 
that is rooted in ignorance (avidyatrs- 
ndbhyam abhinivisya ubhabhydm antab- 
hydm saktah), for they do not know 
and do not see, na jananti na pasyanti, 
that things are not of such nature as 
they imagine.

the clinging abhinivistdh, also
saktah; sakti is abhinivesa, cp. sunyesu 
dharmesu na saktih ktiryd (§
'Fl&if)*» PaHcavimsati, p. 169, Sutra, 
381c.
6 Ibid., 103c, also ibid., 723b.
6 Gives rise to perversion
viparyaya turning around, upsetting, is 
exactly $$ which is perversion, seeing 
things topsy-turvy, upside down; also, 
viparyasa, avidya-viparydsa 
ibid., 723b; this is seeing things as they 
are not, the real as unreal and the 
unreal as real; for see ibid., 723 a- 
723c; we have also (ibid., 298c). 
To see things pervertedly is to see them 
different (H) from what they are, 
which is a false (5R) and crooked (gj) 
and not straight (^ IE ) way of con
sidering things; cp. ibid., 685c: The 
Buddha teaches the truth of things 
to all and He does not pervert it 
$#); cp. also ibid., 689a. Ibid., 572a 
has: ‘‘The irreversible is called so be
cause he has turned away from all 
sense of clinging”
note here the difference in the use of 
$£; see also ibid. 479a.
7 Svabhdvasiinyatd, the earlier part of 
this passage has, “The ultimate reality 
o f all things (sarvadharmabhutalaksana) 
is itself svabhdva-sunyatd.n (697c). See 
below, ch. IX.
8 Sees a man with horns on his head:

this very example appears in Vibhdsd 
(T. 1545) 194b, where in respect to 
this dream it is stated that there is no 
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 
¿astra as the contention of the question
er. Vibhdsd, I93b-i94c contains a long 
account of the nature of dream accord
ing to the Vaibhasikas.
9 For the distinction between the right 
understanding of the wise and the 
wrong understanding of the common 
people, see ¿dstra, 171c, 559b, 609c,. 
61 ic, 642b and 726a; see also ibid. 
101C-105C.

9a Cp. Ibid., 726a.
10 See ibid., 700a.
11 Cp. the author’s paper " The Sense of 
I,"  Proc. Ind. Phil Cong., 1956, pp. 173- 
182; parts o f this paper have been uti
lized in this section of the present 
chapter.
12 The moon is really in the sky

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.

Cp. Yathadarsam upadaya svamuk- 
hapratibimbakam, drsyate nama 
taccaiva na kitlcid api tattvatah; 
ahankaras tathd skandhan up add- 
yopalabhyate, na ca kincit sa 
tattvena svamukhapratibimbavat. 

(q. Prasannapadd, p. 345); while this 
stanza says that the reflection in the 
mirror is of one’s own face, it does 
not say of what the sense of “I” (ahan- 
kdra) is the reflection in the skandhasi
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but it is not difficult to see the closeness 
o f this stanza to our passage.
13 Cp. ibid., 102b.
14 Cp. Kdrika XVIII: 2-4, where the 
same idea is expressed in the order of 
extinction of greed etc.
15 Sec above, p. 344, note 135.
16 Cp. The Sense of I, p. 177.
17 ¿astra (730a) brings out this truth 
by saying that the sense o f“I” is ethical
ly indeterminate (avyakrta $£|B) and 
flexible (mrdu CP- The Sense of
I, P* 177.
18 Cp. Kdrika, XXVII: 8: tiapi nasty 
esa niscayah: It cannot also be that the 
self absolutely is not; this is the truth.
19 Cp. Kdrika, XVIII: 6, for the differ
ent kinds in the Buddha’s teachings in 
regard to “I” (dtman).
20 Cp. also ibid., 697a.
21 Cp. also ibid., 696c.
22 Cp. also ibid., 720b. see below, ch.
VIII.
23 Sec above, p. 344, notes 130, 131; 
see Kdrika, XV: 7; ibid., XV: 11 has,

Asti yaddhi svabhavena na tan ndstxti 
sdsvatatn; nastidanxm abhut purvam 
ityucchedah prasajyate.

24 Cp. Ibid., XVIII: 4, along with 
Prasannapadd (p. 349). On the sixty- 
two drstis, cp. Brahamajdla-sutta 
(Digha); for an exposition of these 
drstis in the light of Karika (ch. XXVII) 
see N. Dutt, Ind. Hist. Qly. (1932) pp. 
706 ff. Paramarsa in this context means 
clinging, attachment; see Nyanadloka, 
Buddhist Dictionary (Fervin& Co., Ltd., 
Colombo, 1956), under pardmdsa (the 
Pali equivalent o f paramarsa); in Chi
nese it is gk* It is the proper under
standing o f the conditioned origination 
that is taught as the remedy to all these 
drstis; see Prasannapadd, p. 571; also 
Arya-sdlistamba-sutra (q. Prasannapadd, 
PP- 593-594)* See below, ch. V.

1 Cp. Kdrika, XXIII: 24-25.
2 Šastra, loicffi, Professor 
Lamo tie renders this as TherfsQtra; op. 
cit., p. 361.
3 It may be noted that when Kdrika 
(XXIII: 15) says

Yen a grhndti yo grdho grahitd yacca 
grhyate; upasdntdni sarvdni tasmdd 
grdho na vidyate, 

it is to the ultimate truth of things that 
it refers.
4 See ¿dstra, I05b-c; ibid., 105c 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 dinging in regard to) 
the former is brought to fight.
6 Cp. Vigrahavydvartani, 37: ,(ndsti
tamasca jvalanen —there is no darkness 
in the fight itself.
6 Cp. also ibid., 543b (Sutra): The 
mind imbued with passion is in its 
ultimate nature devoid of passion.
7 Ibid., 505c; also ibid., 312c: The 
ultimate nature of the three poisons is 
itself Nirvana
“Purity” is a synonym of Nirvána; sec 
below, ch. IX.
8 Cp. Š&stra 195c.
9 This passage is preceded by the ex
ample of the great red-hot iron ball, 
which bums up all that comes into 
contact with it and yet itself remains 
intact, without any loss o f heat; there is 
nothing else that can bum this up itself 
(449b). Ibid., 190c compares prajna to a 
great flame (^C^C^g) which cannot be 
seized from any of the four sides. Cp. 
also ibid., 139c.

Cp. ibid., 289a: when one puts an 
end to all imaginations and thought- 
construcrions, when all objects cease 
(to appear) by virtue of this true prajňd

Chapter IV
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devoid of objects (and hence
devoid o f ¿sanction) one would not 
fall into the “lot” of birth and death, 
one would then realize the eternal 
peace, the joy of Nirvana.

Ibid., 563c: The bodhi par excellence 
is itself prajBBpBramitB; when in the 
heart of the Buddha it is^called bodhi 
while in the heart o f the bodhisattva it 
is called prajBB.

See below, ch. V.
10 The prajBB that arises from the combi
nation of causal factors is the functional 
prajBB; it has for its object the ultimate 
reality as well as the conditioned, con
tingent entities. Sometimes ¿Bstra dis
tinguishes between prajBBpBramitB and 

the expedient knowledge; the 
latter consists in hearing the Siitras, and 
thinking, weighing, and considering 
their meaning; the former arises from 
this latter kina. (Sec ibid., 1960-1972 and 
263c). See ibid. 162a where 
means the consummating wisdom of 
ikillfulness (upBya); cp. also ibid., 552a 
where tulanB (weighing) is said to be 
the knowledge (^JK ) t^ lt *s different 
from prajBB. Referring to the limidess- 
ness of objects, ¿Bstra 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,124a, 266a). Ibid. 
125b distinguishes jnSna (<§*) from 
vijBana {$&): jfiana “weighs” things and 
distinguishes between good ana bad, 
while vijBBna simply seeks pleasure 
always and does not enter into the pro
per and the essential. Ibid., 251a distin
guishes between jBana (£p) and darsana 
ClL): a^ r  reading or reciting the scrip
tures following other people, to weigh 
and consider (the meaning o f what is 
read or recited), this isjBBna; (thereupon) 
to realize the truth in one’s self ( g  Jjf' 
^JiE) is darsana; the one is not neces

sarily free from doubt, whereas the 
other is the direct personal knowledge, 
clear understanding free from doubt. 
11 The knowledge of the staoakas and the 
ptatyeka-buddhas: see below, pp. 287- 
288.
^  Realizes a permanent fulfilment: see 
below, ch. IX.
18 Sutra 347a~35ia. Cp. PaBcavimsati., 
PaBcacaksuravavBda, pp. 77-83. The five 
eyes are (I) mamsacaksus ($]jlg), the 
eyes o f flesh; (II) divyacaksus (^fig), the 
deva-eye, the eye of gods, the eye that 
perceives the arising and passing away 
o f beings in the different spheres of 
existence; (III) prajnacaksus (jRIg) the 
eye o f wisdom; (IV) dharmacaksus (j£ 
Kg) die eye of dharma, the eye that sees 
the specific nature and tendency of 
every individual and perceives the way 
in which each one can be helped to 
overcome ignorance and passion; (V) 
Buddhacaksus ($JHg), the eye of the 
Buddha that completes and compre
hends all the other kinds o f “sights.”
U Ibid., 347C.
16 Ibid., 347a.
18 Ibid.
17 Ibid., 347c; cp. also ibid. 236a, 24ob-c 
and 338a-b. SBstra 347a-b mentions 
two kinds of deva eyes: I) obtained as 
the result o f former deeds, II) obtained 
by virtue o f the cultivation o f con
templation and meditation ( j ^ ^ ^ 3)*
18 Ibid., 348a.
19 Cp. also ibid., 337c: the eyes o f flesh 
do not see the past and the future.
20 Ibid., 428a.
21 Ibid., 348a.
22 Ibid.
221 Ibid., 347a; ibid., 524b has: The 
sights that the eyes o f flesh and the 
deva eye yield are shallow; whereas 
the sight that the eye o f 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 specific characters of 
things; while the srdvakas 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 Šastra 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 o f 
the items is usually the one that is con
sidered as most adequate; cp., e.g., the 
various definitions o f prajtia, 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 ¿dstra considers as 
the most adequate.

all the activities of the mind return etc., 
cp. Kdrikd, XVIII: 7:

Nivrttam abhidhdtavyam nivftte citta- 
go care; anutpannd aniruddhd hi nirvd- 

nam iva dharmatd.
24 On mdrgdnvayajddna, see ch. X.
26 Ibid., 349a-b. 1
28 See also ibid. 348c-349a for details 
on the eye o f dharma.
27 See also ibid., 350b.
28 Cp. ibid., 350c-35ia.
29 Ibid., 350b; see ibid., for the mention 
of the merits of the eye o f  the Buddha, 
viz., the knowledge o f 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 Cp. SQtra, ibid., 424 f£: Mahdydna is 
comparable to dkdsa; ibid., 429 ff.: 
Prajfidpdramitd is not different from 
Mahdydna. See below, chs. IX and X.

2 This is the last o f the views presented 
in regard to the nature of prajHdpdramitd 
(i39a-c).

the flame that cannot be touched etc.: 
cp. ibid., 190c; see above, p. 354, n. 9.
8 Prof. Lamotte observes that 
(¿dstra 60c) and (ibid. 63c)
stand for Arthavargiyusutra; see his de
tailed note, op. cit., p. 39, n. 2.
4 To know this etc.: the reading ibid. 
60c, n. 60 is preferred. PrapaHca 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 prapaBca; for the use of prapadca 
in both senses, see Katikd, X aII: 15: 

Prapadcayanti ye buddham prapadcdti- 
tam avyayam; te prapadcahatdh sarve 
na pasyanti tathdgatam.

40 ¿dstra, 192c.
6 Cp. Vigrahavydvartanl 30:

Yadi kificid upalabheyam pravartayeyam 
nivartayeyam vd; pratyahsddibhir ar- 
thaih tadabhdvan me anupdlambhah. 

Cp. also ibid., 29.
8 ¿dstra (125a) dtes this as the Bud
dha’s advice to His disciples at the time 
of His entering parinirvdna; artha (U ) 
is the meaning and words (vyaHjana) 
are what bring it to light. Artha is one 
of the four things on which the disciples 
of Buddha are exhorted to depend; see 
Prasannapadd, p. 43; cp. Lamotte, op. 
cit, p. 536, n. 1.
7 Cp. also ¿dstra 726a.

words are means: cp. Prasannapadd, 
p. 24: na hi sabdah ddndapdsika iva vak- 
taram asvatantrayanti; cp. also ibid., 
p. 494-
8 Cp. ¿dstra, 125b; see above, p. 355, n. 
10; see also p. 350, n. 12; see below, 
ch. VIII.
9 Cp. Majjh., I, 135; also Lamotte, op. 
cit., p. 64 n. 1.
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10 Cp. ¿dstra 63 c.
11 Sec above, p. 356 n. 3.
12 On the mundane right view (ttfrflfljE 
* )  see ibid., 312c; on the distinction 
between the mundane right view and 
the transmundane right view see ibid., 
412b. See also ibid., 677c.
12 Cp. Kdrikd, XVIII: 6:

Atmetyapi prajflapitam andtmetyapi de- 
sitam; buddhair ndtmd nacdnatmd kaicid 
ityapi desitam.

14 See above p. 344, n. 131.
15 both these teachings are true, cp. ibid., 
59b, 139c, 297C-298a, 338b-c, 424a.

the ring finger: is a literal trans
lation of “andmikd,n “nameless,” a 
term which is most apt to convey the 
relatively indeterminate nature, which 
is the point o f the analogy here.
16 Cp. ibid., 254a; cp. also ibid. 424a.
17 Cp. ibid. 254a.
18 Candrakirti tells us that Nagatjuna 
wrote the Madhyamaka-sdstra in order 
to set forth the distinction between 
the Sutras of neydrtha and those of 
nitartha; see Prasannapada, p. 41: ata 
evedam madhyamakasdstram pramtam 
dcdryena neyanltdrthasutrdntavibhdgopa- 
darsanartham.
19 See ¿dstra (338c) which cites Kdrika, 
XVIII, 8: Sarvam tathyam na vd tathyam 
tathyan cdtathyam eva ca; naivdtathyam 
naiva tathyam etad buddhdnusdsanam.
20 Cp. 254b.
21 The four siddhantas arc: (tfcl?-) mun
dane (laukika), ( # 4 j S A )  individual 
(prdtipaurusika), remedial (prdti- 
pahsika) and (fj|—H ) the ultimate 
(paramdrthika). These renderings are of 
Prof. Lamotte; cp. Lamotte, op. cit., 
p. 27, n. I. For the whole account of 
the four siddhdntas, see ¿dstra, 59b-6ib.
22 Cp. Lamotte, op. cit., p. 32, n. 2.

has another reading 
which allows the rendering: “The

Sutra on destroying the Multitude of 
Heresies.“
22 Cp. Kdrika XVIII: 10.
24 Cp. ¿dstra, 59c.
25 Cp. ibid., 60a.
26ft Cp. Prasannapadd, pp. 356-358.
26 ¿dstra, 6ob-c.
27 (there) the sphere of the speakable 
ceases etc.: Cp. Kdrikd, XVIII: 7:

Nivrttam abhidhdtavyam nivftte cit- 
tagocare;

anutpannd aniruddha hi nirvdnam iva 
dharmata.

¿dstra (61b) rites Kdrikd XVIII: 8 as the 
ultimate truth, while ibid. 338c cites it as 
elucidating that the complete sunyata 
does not reject deeds as the conditions 
of the rounds of birth and death.
28 Cp. Kdrikd, XXIV: 10.
29 The following is a brief exposition 
of the account of “the three kinds of 
the gateways to the dhamia (Hi® 
P j),M set forth, ¿dstra, I92a-i94b. O f 
the names of these three H S  
SF?* 3?P?) the second and the third 
are clearly Abhidharma and ¿iinyatd. In 
regard to it is to be noted that this 
term occurs twice in the ¿dstra, 70a-b and 
I92b-I94b. While in the latter context 
we are told that it was Mnhakatyayana 
who composed it during the lifetime 
of the Buddha in order to explain His 
teachings, in the former context it is 
considered as one of the kinds of Abhid
harma. Lamotte read this word as Pi le 
and rendered it as Pit aka meaning the 
Petakopadesa of Mahakatyayana, con
sidered to be one o f the principal 
sources of Visuddhimagga and Vimukti- 
mdrga; see op. cit., p. 109 n. 2, and p. 
113. Being unable to find a better solu
tion and prompted by the force of the 
context, I have tentatively taken the 
word to mean Vinaya, whale still pre
serving the reading Pitaka. Pitaka is of
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course a very general term.
80 Ibid., 648b: Vinaya does not discuss 
about the true nature of things (jSjjfflfc 

* * * « ) •
81 Pit aka (Vinaya), jf^j; see above 
p. 357, n. 29.
31 a Cp. the account o f the three gates 
of freedom (vimoksadvara) in ¿astra 
207c; see below, ch. X.
32 The ¿astra emphasizes analysis as an 
essential preliminary for the farer on 
the Great Way, the way of compre
hension: see e.g., ibid., 256b.
33 capable of comprehending how all of 
them enter sunyata: lit. capable of making 
all things enter sunyata
. . .  5*?). Cp. also ibid. 2930-294^
84 skilful alchemist, cp. also ibid., 298b. 
That Nagarjuna knew alchemy has 
been noted by some of his traditional 
biographies; see Max Walleser, Life of 
Nagarjuna; cp. above, p. 337. n. 14. It 
appears that he had at least known of 
this science.
35 On dharma-ks&nti; see below, ch. X.
36 See above, p. 344, n. 138. ¿astra 75a, 
253 b and 321b, c refer to the Buddha’s 
four ways o f answering (0 1 1 3 ? or 0  
SSfe); cp. KSrika ch. XXVII.
37 See (especially ¿Sstra, 546b and 547b; 
cp. ibid., Sutra 545b ff.; cp. Asta. pp. 
268-270; see above, p. 344, n. 138.
38 The problem of the Buddha’s atti
tude in regard to these questions { + 0  
H  or - f - 0 ^ )  comes up for considera
tion several times in the ¿astra; see ibid., 
74c-75a; 253b«54c; see also 124a, 170a, 
321c; also ibid., 545b-546a (Sutra) and 
547b-c (¿astra). O f these 74C -75a and 
253b-254c are similar and they consti
tute the most complete account o f the 
¿astra in regard to this problem.
39 Cp. also ibid., 170b.
40 impermanence (w ould be the f ir s t door 

to sunyata): Cp. ibid., 229b, 287c, 290c.

Cp. Karika, XIII: 1-2, XXIII:i3-i4.
41 See below, ch. VI.
43 Cp. ibid., 253b. Cp. ibid., 75a, where 
the ¿astra records the Buddha’s answer 
to an enquirer: I did not make (the 
order o f things in) the twelve-linked 
chain; whether there is the Buddha or 
not, 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 o f prasahga. 
Cp. Candrakirti, Prasannapada, p. 24 
tatha ca acaryo bhQyosa prasatigapatti-  
mukhenaiva parapaksam nirakaroti sma.
2 It is to be noted that this is practically 
the way in which the various positions 
o r i s ” and “is not,” “self” and “other,” 
etc. are subjected to examination 
throughout the Karika; see below, 
ch. VII.
*£arika,XV: 11: .

Asti yaddhi svabhavena na tan- 
nistiti sfisvalam.
4 Ibid. Nastidanlm abhiit purvam ity uc- 
chedah prasajyate.
6 While almost die entire Karika con
sists of arguments framed in terms o f 
extremes, meant to expose the absurd 
conclusions to which they naturally 
lead, it may be noted that the ¿astra (as 
well as the Sutra) consider the four 
kotis in several places; see ibid., 641c ff, 
644a ff, 658c, 662a, 686a, 706b, 707c ff; 
see also ibid., 170c. See below, ch. VII. 
6a ¿astra, 708b.
6 Cp. ibid., 170c.
7 Saiijayabelatthiputta is known to 
have maintained, evam p i me no, tatha 
ti pi me no, aHBathd ti p i me no, no tipi 
me no. See Dlgha. I, p. 25.
8 ¿astra, 6ib~62a.
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9 For a scries o f “neither—nor—” as 
descriptive of prajHd, see ibid., e.g., 
482b; the Praj flap dram i td-sutras abound 
in this kind.
10 See ¿dstra, 642a-b.
10a Ibid. 642b.
11 Ibid.
12 Cp. ibid., 646c.
12a Ibid., 649b.
13 Cp. ibid., 686a.
14 Cp. ibid., 708b.
16 Ibid., 585c.

Kdrikd, XV: 5.
16 See above, pp. 94~95*
17 See above, p. 134.

Chapter VII

1 Bhdva or “being“ in “svabhdva”  (self
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 W ay 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 causes and con
ditions; and that nature of things which 
is unconditioned is not anything spe
cific; there all things are of one nature, 
ekalaksana, viz., o f no specific nature, 
alaksana. That everything has its own 
nature and function but not uncondi
tioned is accepted by the Madhyamika 
as a mundane truth; see Vigrahavyavar- 
tanl, 22, with the authors own vrtti. 
See below, ch. IX.
2 The ¿dstra mentions Vaipulyakas as 
tending to view the world as a baseless 
illusion—which is a case o f clinging to 
sunyata; ibid., 6ia-b. Ibid., I93c-I94a 
draws the distinction between the 
wrong view of the nihilist that denies

causal continuity and the effectiveness 
o f deeds and the right view of sunyata 
that does not cling to the total denial 
o f things. Cp. Kdrikd, ch. XXIV; cp. 
Candrakirti’s Prasannapada, p. 159.
3 This is the substance o f ch. XXIV 
of Kdrikd.
4 ¿dstra, 171a; cp. the Buddha’s teach
ing to Katyayana [Samyu. II, 17) cited 
above p. 344, notes 130-131; cp. Kdrikd, 
XV: 7; ¿astra 170c cites a gdthd to 
say: W hen one sees the dharma devoid 
o f birth then one becomes free from 
(clinging to) the bom, the conditioned; 
when one sees the incomposite dharma 
then one becomes free from (clinging 
t6) the composite entities. Cp. above, pp. 
139-140, the pratipaksikasiddhanta. Kdri
kd XV: 9-11 mak^ out that the denial 
of the extremes of “is” and “is not” *s 
in order to bring to light the nature of 
things as change (anyathdtva). Cp. also 
ibid., XIII: 2-5.
6 Cp. ¿dstra, 331a.
6 Cling to sunyata, etc.: cp. Kdrikd, 
XIII: 8; also XXII: 11; see especially 
ibid., XXIV: 11. 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 
o f things, see £dstra, i j i z - i j i z  and 
207b; cp. also ibid., 292b; cp. Kdrikd, 
chs. XV and XIII, also ibid., ch. XXIV.

W hat follows in this as well as in the 
following sections of the present chap
ter on the criticism o f categories, is, in 
each case, a substance of the relevant 
passages in the ¿astra, amplified at 
times by citations from the Kdrikd. 
Such amplifications, however, have 
been stated as such, wherever they 
occur. Actually this is the portion where 
the ¿dstra practically incorporates here 
and there, often verbally repeating 
either in prose or in verse, the entire
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of Karika. The negative arguments of 
the latter occur in the ¿astra 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: cp. Karika, XV: i:

Na sambhavah svabhavasya yuktah 
pratyayahetubhih;
hetupratyayasambhiitah svabhavah krta- 
ko bhavet.

Also ibid., 2:
Akrtrimah svabhavo hi nirapeksah 
paratra ca.

Cp. also Ekaslokasastra (T. 1573, 253a- 
c); ibid., 253a says that the purpose of 
this little text is to reveal the devoidness 
o f permanence and self-being in re
spect to the elements of existence.

i f  non-existence were the true nature of 
things: cp. Karika, XXIV: 7 ff.; cp. 
Prasannapada, p. 491, nastitvam sQnytar- 
tham parikalpayan, . . . abhavasabdtirtham 
ca sunyatartham ityadhyaropya etc.

those who cling to the existence view 
stand opposed etc.: Karika, XXII: 11, 
points out that even in respect to sunyata, 
the clinging that would turn it into an 
extreme might lead to the other extreme 
of asunya, “¿unyam iti na vaktavyam 
dsimyam iti v3 b h a v e tClinging to non
existence is ucchedavada which holds 
the extinction of things as total and 
thus, amounts to a denial of causal 
continuity. This is especially mentioned 
in reference to the continuity of life 
after death, with which the question of 
the effectiveness of deeds is bound up. 
The ¿astra (254a) mentions two kinds 
of ucchedavada one denies the
continuity of life after death, and the 
other denies all things as “nothing.” 
The latter perhaps refers'to the Vaipul- 
yakas (referred to above, p. 359, n. 2);

ibid., 193c refers to three kinds of 
mithyadrsti 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.
8 Cp. ¿astra, 171a.
9 Karika, XIII: 5:

Tasyaiva nanyathabhavo n3py anyas- 
yaiva yujyate.

Cp. also ibid., 6.
10 Ibid., XIII: 4; XV: 9.
11 Ibid., XIII: 3:

Bhavanam nihsvabhavatvam anyatha- 
bhavadarsanat.

12 Ibid. XV: 3-5; ibid., 5 has 
Bhavasya hy anyathabhavam abhavam 
bruvate janah.

13 ¿astra, 194b.
14 Cp. ibid., 171a.
15 Cp. ibid., 171c; see above, pp. 93 ff.
16 See below, ch. IX.
17 Cp. ibid., 171b, 229b, 287c, 290c; see 
above, P. 358, n. 40.
18 Cp. ¿astra, 193b; cp. also ibid., 170c. 
18a For the mention and criticism of 
these views sec ibid., 104c; cp. ibid., 
296b and Karika, XX: 1-4.
19 Cp. Karika, I: 1:

Na svato napi parato na dvabhyam napy 
ahetutah; utpanna jatu vidyante bhavdh 
kvacana kecana.

Cp. also ibid., XXI: 13; XXIII: 20; and 
XII: 1.
20 Cp. Candrakirti: Prasannapada, pp. 
210-211.
21 ¿astra, 104c. Karika, I: 1: “napi 
parataW’; also ibid., XX: 2, 4. Sec above, 
n. 19.
22 Cp. Karika, XII: 1:

Svayam krtam parakrtam dvabhyam 
krtam ahetukam; duhkham ity eka 
icchanti tacca karyam na yujyate.

23 Cp, Vibhasa for die Sarvastivada ac
count of hetu (79a ff.) and pratyaya
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(io8cff.); cp. Stcherbatsky, Central 
Conception, pp. 30 ff., also p. 81, n. 1 
and p. 106.
24 Cp. ¿astra, 1040105a; also ibid., 
297b; cp. Kdrika, I: 7, 12; and also ibid., 
XX: 1-4, 16-22.

It is necessary to note that o f the two 
principal accounts of the examination 
o f causal origination found in the 
¿astra (i04b-i05a, and 296b-297b); in 
the latter (29ób-c) it puts the substance 
o f Karika, ch. I in the mouth of the 
objector who misunderstands the nega
tive arguments to mean that the kinds 
o f condition are totally denied in the 
prajññpdramitá and who thus gives rise 
to wrong notions and clinging in regard 
to their denial. Thereupon, the ¿ostra 
(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 
themselves, 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 o f things. Lastly 
the ¿astra (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- 
105a, but in a slighdy different way. 
One would not miss this general spirit 
o f the critical examination of categories 
in the several accounts appearing in the 
¿ástra.
26 Ibid., 296c just has: When things are 
devoid o f occasions (animitta) and de
void of objective conditions- (andlam- 
bana) how can one speak of alambana-

pratyayd? W e find a more complete 
statement in Karika, I: 8:

Andlambam euayam san dharma upadi- 
Syate; athdndlambane. dharme kuta 
dlambanam punah.

For an adequate understanding o f this 
stanza Candrakirti’s Prasannapada (pp. 
84-85) is o f great help.
28 ¿cistra, 296b-c; cp. Karika, I: 9; cp. 
Prasannapada, p. 86.
27 Cp. KSrika, XX: 6-7.
28 Cp. ibid,, XX: 5.
w Cp. ibid., XX: 10-11, 15.
80 Cp. Ibid., XX: 7-8, 12-14.
31 This is as ibid., I: 10:

BhBvdnam nihsvabhavandm na satta 
vidyate yatah; satldam- asmin bhavattty 
elan naiuopapadyate.

32 ¿astra, 296c, has: "W hen things do 
not have anything to belong to, any
thing to depend on, if  all are of the 
same nature how could one speak of 
the derisive condition ?”
88 Cp. Kdrikd, I: 4:

Kriyd na pratyayavatl mpratyayavati 
kriyd; pratyayd nakriydvantah kriya- 
vantas ca santy uta.

34 Cp. ibid., XX: 21:
Na edjanayamdnasya hetutuam upapa- 
dvate.

u Sdstra, 297b; cp. Karika, I: 13.
84 For the criticism o f motion as set 
forth in KBriltd, ch. II, see ¿astra, 205b- 
c, and 427074282; cp. also Dasabhiimi- 
uibhdfd (T. 1521) 28a. In ¿astra
2Q5b-c die negative arguments con
clude by pointing out that the true 
prajM, is ieelf also the right deed, and 
he who has the right understanding 
always does the right deed, never any 
wrong deed.
87 ¿Ostra, 205b; cp. Karika, II: 1, 8.
38 ¿Oslra, 205c; cp. Kdrikd, II: 5, 11. 
w ¿astra, 205c; cp. Karika, II: 6.
40 ¿dstra, 428a: "Coming and staying
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arc also like this” ; cp. Kdrikd, VII: 14; 
£ dstra, 205c just says, “In this way, all 
activities are sdnya!*
41 Kdrikd, II: 18-20.
42 Ibid., II: 22-23.
42 Ibid., II: 21:

Eklbhdvena vd sidJhih ndndbhavena vd 
yayoh; na vidyate tayoh siddhih hatham 
nu khalu vidyate.

Cp. also ibid., XXI: 6.
44 Ibid., II: 15 ff; ibid., VII; 23.
40 Ibid., II: 24-25.
48 Ibid., VII: 14.
47 See above, p. 57.
48 £astra 60b. Cp. Kdrikd, VII: 1, 3. 
This is practically the substance of ch. 
VII o f Kdrikd which includes the stric
ture on the conception of birth of 
birth; the rest o f the chapter follows 
closely the examination o f motion ibid., 
ch. II and the arguments are for die 
most part repetitions.
49 This is the conception o f birth and 
birth o f birth expressed in Kdrikd, VII: 
4-5; this is the view of die Sarvistivi- 
dins: see Vibhdsd (T. 1545) 200c-20ia; 
cp. also Dvddasamukha £dstra (T. 1568) 
162C-163C. Caiidakirti tdls us in his 
Prasatirtapadd (p. 148) that this is the 
view o f the Sammiriyas.
84 Kdrikd, VII: 2.
61 Ibid., XXI: 8.
62 Ibid., 14.
53 Ibid., 18-19.
64 Cp. Prasannapadd, p. 329: It is the 
false realism that cannot establish ac
tivity; it is only the doctrine of non
substantiality (nihsva-bhdva) that makes 
room for activity: Sasvabhdvdndmeva 
vydparadarsanah nihsvdbhavdndmeva vyd- 
paradarsandt.
“  Cp. Kdrikd, XI: 1:

Pürvd prajñdyate kotir netyuvdca mahd- 
munih; satnsdro* navardgro hi ndsyadir 
ndpi pascimam.

Kdrikd X I ,<lExamination 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.
6Ba £dstra, 291a.
50 Ibid.
67 Ibid., 291b.
68 On the nature o f the teaching o f 
impermanence, see above, p. 3 58, n. 40 
and p. 360, n. 17.
59 See above, pp. 82 ff.
00 The £dstra mentions this as a gdthd 
in the KdlasQtra; a stanza somewhat near 
to this quoted in Prasannapadd (p. 386) 
runs:

Kdlah paeati bhutdni kdlah samharatt 
prajdh
Kdlah suptesu jdgarti kalo hi durati- 

kramah.

Kdrikd, ch. XIX, has three arguments 
in regard to the different conceptions of 
time: I) the present and the future are 
not there either dependendy on or 
independently o f the past, and the case 
is the same with each o f 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) 
dependent on things.
01 £ dstra, 65b; cp. VaisesikasQtras of 
Kanada, II: ii, 7-9.
01 £dstra, 65b.
08 Ibid.
44 Ibid., 6$b-<.
65 This is the view of SarvSstivadins; 
see above, pp. 57 ff.
00 £dstra, 65c
87 Ibid., 254c.
88 Ibid.
69 Ibid., 255a.
70 Ibid.



NOTES

71 Ibid.
71 Cp. ibid., 563b, 564b.
7,1 Ibid. 65c.
" I M S  . . . I B :  the reading ibid. 
n. 14 is preferred.

Cp. ifcu/., 65c-66a; cited above,

P‘ I 3*74 133b. This is clearly die view 
o f the Variesikas; die text (ibid.) pre
sents the objectors as saying: Although 
(dik) is not mentioned in your " Four 
Collections oj Dharma** (catur-dharma- 
piatka) (|3££|K)' it is mentioned in 
our " Collection of Six Dhamtas** (7^ 
jEfcjfc); (although) it is not included in 
your (counting of) elements, viz., 
skandha, dhatu and 3yatana, it is (no 
doubt) included in our t(dravyas (jf£

The six dhamtas are the six 
paddrthas, the basic categories o f die 
Variesikas; cp. Vaisesika Sutras I, i, 4; 
dik is included among the dravyas, cp. 
ibid., I, i, 5.

As for catur-dharma-pitaka ((ZĤ feJJc) 
see Sastra, 143c where they are men
tioned as Sutra, Vinaya, Abhidharma 
and Samyukta~pitaka ($£j$); cp. also 
ibid., 412a; “dharma** in this compound 
evidehdy means doctrine; but we have 
ibid., 497b mentioning jEfSfejjU “col
lection o f five kinds o f dharma** 
(panca-vidha-dharma-pitaka) by which 
it means the categories of being, kinds 
of elements, viz., the past, the present, 
die future, the incomposite and the 
inexpressible (^oJBft); the true nature 
o f all o f these is said to be illumined in 
the light of prajndpHramitd. Earlier 
(61 a) the Shstra mentions disapprov
ingly o f the Vatsiputriyas’ inclusion of 
the empirical self under the category of 
the inexpressible.
75 Cp. Vaisesika 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, 15) 
Siitra says that die south, the west 
and die 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, Sdstra, 133b.
76 Sumeru is in the middle etc.: on this 
cosmology, see Lamotte, op. cit., p. 
596, n. 2.

77 Sfctra, 133c.
78 Ibid.
79 Ibid.

80 Ibid., 288a, says that while accord
ing to die Sr3vakas “the sQnyata of the 
great fmah3sQnyat3)** means the iwn- 
yata  o f the basic elements, in Mahayana 
it means the sünyata of the ten direc
tions (dik)—the directions are devoid 
o f the nature o f directions; cp. ibid., 
288b: “O f the transmundane Nirvana 
is great, while o f  the mundane dik is 
great.

“everlasting“ evidently means here 
non-temporal, a nature which all con
cepts share.
81 Cp. ibid., 288b.
88 Ibid., 102b.
M /W ., 424b ff. (•£§ ,& ), especially 
426b; cp. also ibid., 102c.
84 Ibid., 102b:
88 Ibid., I02b-c.
88 Ibid., ioac; this is die view of the 
Sarvástivadins; see Vibh3s3 (T. 1 545),  

3&8c; Vaisesika Sutras II, i, 2 0  

presents a view that coming in and 
going out are the marks of 3kasa and 
rejects it as unsound in II, i, 21; the 
Variesikas themselves take sound as 
its mark, see ibid., II, i, 27.

87 Sastra, 102c.
** Ibid., I02c-I03a; cp. Vibh3s3 (T. 
1545) 388c.
89 Sastra, 103a; cp. also ibid., 426b.
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90 Ibid,, 103a; cp. Karika, V: 1: 
NakSsam vidyate kiHcit purvam dkzha- 
laksandt.

It may be rioted that "rQpa” is not only 
“ form” but also “resistance” which is 
the characteristic of the “formed;” it 
means “physical.”
91 ¿dstra, 426c.

In the absence of the character etc,: cp. 
Karika, V: 1-2:

Alaksanam vrasajyeta sy3t purvam yadi 
laksantU; alaksano na kascicca bhdvah 
samvidyate kvacit,

92 ¿astra, 426b.
9\Ibid., 426c.
94 Ibid.: see below, ch. IX 
96 Cp. ¿dstra, 548a* c. See above, p. 77. 
95a Quality does not inhere in the <pialified 
etc., cp. Kdrikd, V: 3:

Ndlaksane laksanasya pravrttir na sala- 
ksane; salaksandlaksandbhydm ndpy 
anyatra pravartate.

In A>f0 . the second ;fg should be 
for it clearly stands for salaksana, 

the qualified.
Cp. also Dasabhumivibhdsd (T. 1521) 

Ii6c-ii7a.
96 ¿astra, 549a.
97 Ibid.
98 Ibid.; cp. Kdrikd, VI: 1:

Ragad yadi bhavet purvam rakta rdga- 
tiraskftah; tam pratitya bhaved rdgo 
rakte rago bhavet sati.

Cp. also ibid., 2-3.
98a Ibid., 3.
99 Cp. Ibid., 8 ff.

Cp. ibid., V: 5-6.

Chapter VIII

1 ¿astra, 171a; cp. also ibid., 294b.
2 Ibid., 194c.
2* Cp. ibid. 369a.
8 Ibid. 194c.
** For a similar argument to rgect self

as a separate entity see ibid., 148b; see 
below, p. 218.
4 ¿astra, 194c.
5 Ibid.
6 Ibid., 147c; cp. ibid., 326c. Ibid. 104b 
refers to the theory of atoms in the 
Vibhdsa (cp. ibid., 702a); the theory of 
atoms in ¿astra (547a) presumably 
refers to the view of the Vaifesikas.
7 Ibid., 147c; see above p. 84.
8 ¿dstra, 147c; cp. also ibid., 326c.
9 Ibid., 148a.
10 Ibid., 291C-292Z.
11 ball of foam etc.: cp. the famous cita
tion from Samyuktdgama cited in Pra- 
sannapada, p. 41: Phenapindopamam 
rupam vedana budbudopamd.
12 ¿dstra, 292a.
13 i f  rupa were a substantial self-existent 
entity etc., cp. Karika, IV: 2:

Rupakarananirmukte rupe rupam pra- 
sajyate; ahetukam, na cdsty arthah 
kascid dhetuUah kvacit.

14 Cp. Karika, III: 7, where this view 
o f the dependent origination o f the 
visual sensation is presented as the 
view o f an objector, presumably the 
Abhidharmika; what is denied here is 
the possibility o f such a dependent 
originination on the ground o f sasvab- 
havavdda; here it is also an exposal of 
the absurd conclusion of having to 
accept the impossibility o f the seer, 
the seen, the act o f seeing etc. The de
pendent origination that accepts the 
essential conditionedness of all ele
ments is however not only acceptable 
to the Madhyamika, but is the very 
truth that he intends to reveal through 
his negative criticism.
15 O f the four-fold cultivation of mind
fulness (smrtyupasthana) the first con
cerns the physical elements, especially, 
body, the physical basis o f personality, 
and the other three concern the mind
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and the mental elements. The mind
fulness that is cultivated is mainly with 
regard to the conditionedness and non
substantiality o f these basic kinds of 
elements. 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.
16a In the ensuing discussion “sour* 
or ffc) has been used specially to stand 
for the individual self in the substantial- 
ist view. Individual entity or I-substance 
perhaps fits better in its place.
18 While it is hard to specify a Buddhist 
school fhat did believe in the substan
tiality and permanence of the individu
al, it should be noted that the Karikd, 
ch. XVI: 3 mentions a view o f this 
kind; cp. also the Sammitiyanikdya- 
Idstra, pp. 166-173 where this is men
tioned as one o f the seven views dis
cussed and denounced. This makes it 
clear that this is not die view of the 
Sammitiyas. Cp. the view of Haima- 
vatas in Bureau, p. 113; cp. the view of 

a t e d  in  VibhasS, 37c.

17 ¿dstra, 148b; see above, p. 212.
18 Ibid., 148b. Cp. also 20ob-c. On 
(A) see Vaisesika-SQtras, III. ii. 9, 
Ahamiti iabdasya vyatirekdt na agami- 
kam; see especially ibid., sutra 14: 
Ahamiti pratyag atmani bhavdt paratrd- 
bhdvat arthdntarapratyaksah; cp. also 
ibid., sutras 18, 20 and 21; on the multi
plicity o f souls see ibid., III. ii. 20, 21; 
see Sdnkhyakdrikd (ed. S. S. Sunyanara- 
yana Sastri, University of Madras, 
1948), 17 for the proofs for the exis
tence of soul (puruso’sti) and ibid., 18 
for its multiplicity (purusabahutvam).
19 ¿dstra, 148c; cp. ibid., 200C.
29 Ibid.
21 Ibid., 148b.
22 Cp. ibid., 200c, 230c.

23 Ibid., 149a; cp. also ibid., 200c and 
231a.
** Ibid.
24,1 Ibid., 149a; ibid. 1. 25: the >ffi after 
irW  §  f t  should be g . Cp. also ibid. 
200c.
26 Ibid., 149b; cp. also ibid., 547a.
26 Ibid., 149b. On subtle body, see 
Sdnkhyakdrikd, 40-42; ibid., 40 runs:

Purvotpannam asaktam niyatam maha- 
dadisuksmaparyantam; samsarati ttiru- 
pabhogam bhdvair adhivdsitam Iingam. 

But it is to be noted that the Sankhyas 
do not identify the subde body with 
the eternal soul, which for them is 
purusa; the subde body is something 
created though persistent in the sense 
that it persists through intermediary 
dissolutions. See ibid., p. 72.
20ft While the five kolas (sheaths) very 
probably refer to the annamaya (physi
cal) kosa etc. o f the Upanisads, ( Tait- 
tiriya, Anandavalll) a conception prob
ably then prominent among the 
Sankhyas, it is not dear as to what the 
“four bodies“ mean.
27 ¿astra, 149b. This identification and 
the identification of the mahat o f the 
S2nkhyas with the “intermediary state,” 
o f the Buddhists, are considered at the 
end of this chapter; the “intermediary 
state” itself is treated below, pp. 238 if.
28 ¿dstra, I49b-c.
29 Ibid., 149c.
80 Ibid., 230c.
31 Ibid.; cp. Vaiseska Sutras, III. ii, 4: 
Prdndpatia-nimesonmesa-jivana-manogati- 
ndriydtitara-vikdrah sukhaduhkhecchadve- 
saprayatndsca (dtmano lingdni).
32 ¿dstra, 230c-23ia; cp. Sdnkhya- 
kdrikd, 46 (p. 78) on "pratyayasarga,” 
creation by intellect (buddhi).
83 Cp. Ui, Vaisesika Philosophy, p. 140.
84 ¿dstra, 231a.
844 The reading ibid., n. 8 is preferred;
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7^ is omitted.
88 See also ibid., 149c.
88 Ibid.; cp. VaiiesikasQtras III. ii. 1: 
Atmendriydrthasannikarse jBdnasya bhdvo, 
bhdvas ca manaso liBgam. For the 

Sankhyas o f course it is the buddhi that 
does the knowing o f things, see SdA- 
khyakdrikd, 35:

Sdntahkarand buddhih sarvam visayam 
avagdhate.

87 ¿dstra, 20ob-c; cp. also ibid., 230c; 
ibid., 454c-455a, the same argument is 
put forth by a Buddhist in regard to 
‘Tathagata,” which in the context of 

these arguments is exchangeable for 
“self” or even “soul;” see ibid., 369a:

88 Cp. Kdrikd, IX: 3: 
Darsanasravcmadibhyo vedanddibhya 
tv a ca; yah prdg vyavasthito bhdvah 
ketta prajBdpyate tha salt.

39 ¿astra, 200c.
40 Cp. ibid., 4540-4552.
41 Ibid., 200c.
411 Ibid., 149c; see also ibid. 149b.
42 Ibid., 1490-1502; see below, p. 23 5 ff. 
48 & astra, 150a.
44 See especially ibid., 3382-0 for a 
strong criticism o f die view (hat denies 
the continuation o f life after death

45 On the examination of the relation 
between the person and the constituents 
o f personality, see ibid., 3680-3692, 
454c-455a, 7460-7472; die last two are 
practically reproductions of Kdrikd, ch. 
XXII, including the mention o£“panca- 
dha mrgyamdnah” (ibid., %), as well as 
“prapaBcayanti ye huddham etc.” (ibid., 
is);  cp. also ibid., ch. X.
46 Cp. also ¿dstra, 454c and 194c.
47 Cp. ibid., 369a.
48 See Kdrikd, ch. X; ibid., 15: 

Agnindhandbhydm vydkhydtah dtmo- 
pdddnayoh kramah; sarvo niravasesena

sdrdham ghatapatddibhih.
49 On the five kinds of examination, 
4<paHcadhd mrgyatndnah” (3l®5}0 o f 
Kdrikd, XXII, 8, i.e., o f the relation 
between the person and the skandhas, 
which, in addirion to identity and 
difference consist o f the notions that he 
is in them, they are in him and he 
possess them, see ¿dstra, 454c-455a, 
746c.
49t Cp. ibid., 60a.
60 Cp. ibid., 3i9b-c.
81 Cp. ibid., 7460-7472; cp. Kdrikd, 
XXII. 15-16:

PrapaBcayanti ye buddham prapaH- 
cdtltam avyayam; te prapaBcahatdh 
sarve m  posy anti tathttgatam.
Tathdgato yatsvabhdvah tatsvabhdvam 
idam jagat; tathdgato nihsvabhdvah 
nihsvabhavam idam jagat.

This holds good not only in the case 
o f Tathagata but also in the case of 
every individual; see above, n. 37.
82 C p .. the example of silk worm, 
¿dstra, 294b, 697a; see above, p. 106.
63 ¿dstra, 696a; cp. ibid., 622b, also 
Kdrikd, XXVI: 8-9. W hat ensues here 
is an account o f the different links 
(stages or phases) in the life o f the 
ignorant; this is what is known as the 
twelve-spoked wheel o f phenomenal 
existence; this is a specific, although 
die very important, case of the general 
principle of conditioned origination. 
¿dstra refers to this topic in several 
places; see especially ioob-c, 622a- 
623 b, 696a-697a. Cp. Kdrikd, ch. 
XXVI; cp. also Pratityasamutpada-hrda- 
ya-sdstra; cp. also Arya-dharmadhatugar- 
bhavivarana and Bhavasankrdnti-sdstra.
84 Ibid., 696b; cp. ibid., 100b, also 
Kdrikd, XXVI: 8. Kdrikd explains 
bhava as the existence embodied in the 
five skandhas (paBcaskandhah sa ca 
bhavah). In the ¿dstra (696b) bhava is
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explained as the deeds of the present 
span o f  life as they prepare for the 
fresh embodiment The
deeds leave their tendencies and these 
lead to the fresh embodiment in the 
five skandhas. Evidcndy 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 samskara and bhava see below.
86 Cp. ¿astra, ioob, also Kdrikd, XXVI:

88 ¿dstra, 696b.
87 Ibid.
88 Ibid.
89 Ibid.; cp. ibid., ioob. In ^  
is taken as altogether; see ibid., n. 35. 
80 Ibid., 696b.
61 Ibid., see above, p. 233.
62 Ibid.
83 On the intermediary state (antard- 
bhava), see Sdmmitiya-Nikaya ¿astra, 
pp. 160-162, 195-205 and 233-235.
84 ¿dstra, 696b.
86 Cp. the long account o f this topic in 
Prasannapada, pp. 543-552.
88 See above, p. 229.
88a ¿dstra, 696b.
47 Cp. Kdrikd, XXVI: 1:

Punarbhavdya samskdrdn avidyattivrtah 
tridha abhisamskurute ydn taih gatim 
gacchati karmabhih.

68 Thus bhava and samskara are of the 
same nature; the difference is of time; 
the one leads to a future birth and the 
other has already led to the present 
birth.

Nama (£,) may just be taken as 
“name” ; but here it is perhaps better 
to take it in the sense of mental element, 
i.e., as tendency.

¿astra, ioob has: The deeds that pro
ceed from ignorance have the capacity

to produce the result (of taking birth) 
in the world and so they are called 
samskdras.
89 See above, p. 106.
70 ¿dstra, 697a; ibid., 622a refers to 
the account of the twelve links and 
says that it is this account o f conditioned 
origination that saves one from falling 
into the wrong views o f extremes.
71 Cp. ibid., 622a. See above, pp. 000 ff.
72 Cp. ¿dstra, 622a; on the different 
kinds o f eyes, see above, pp. 119 ff.
78 Cp. ¿dstra, 622b.
74 See below, ch., X.
75 ¿dstra, 622b.
78 Ibid.
77 Ibid.
78 Ibid., 622c.
79 Cp. Pratityasamutpddahrdaya (T. 
1654), 49ob-c. Cp. also Arya-dharma- 
dhdtu-garbha-vivarana; this text puts 
klesa and karma together and thus makes 
two groups o f five and seven; see above, 
p. 36.
80 A similar emphasis has been put on 
buddhi by the Sáñkhya, see Sdñkhyakari- 
kd 36-37.

Chapter IX

1 Cp. ¿ostra, 428a: “The ultimate 
nature o f rüpa can be known by the 
power that is in its very nature

a iw r f c i) - ”
2 Cp. ibid., 499c; cp. also ibid., (Sütra), 
443a; cp. Vigrahavydvartanl, 22.
8 On the kinds o f tathatd, see also ¿dstra, 
303a.
4 Cp. ibid., 297c: fc#; 29^ :

cp. Prasannapadd p.. 41: “ta
thatd, avitathatd,” also ibid., p. 265: 
<fkeyam tathatd, tathdbhdvo avikdritvam 
sadaiva sthdyitd sarvadd anutpddah! '
6 ¿dstra, 437a.
6 Ibid., 566a.
7 Cp.tyfé$£I£jlíí(Saddharmapundaríka-
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sutra), T. 262: 5c; the ten items 
counted there come close to our nine 
items here.
8 ¿dstra, 298c.
9 Ibid.
10 Ibid.; see above, p. 367, n. 4.
11 Cp. also ¿dstra, 5i4b-c.
12 Ibid., 297c. It would be well to note 
that while is an equivalent of 
dhartnatate well as o f dhamadhatu, the 
latter in this context stands invariably 
for the ultimate reality, while dharmatd 
can be the true nature either mundane 
or ultimate. The corresponding Sanskrit 
version of the Sutra (Paftcavimsati, p. 
24) of which this portion of the ¿dstra 
is the commentary has dharmadhdtu in 
place of
13 ¿dstra, 303a.
14 Ibid., has anutpadakoti (#££[& ) for 
ultimate reality,
« Ibid.
16 Ibid., 479b (SQtra)i also 480c 
(¿dstra).
17 Ibid., 4420-4233.
18 Ibid., 689a.
19 Ibid., 428a; One would not miss to 
note the interchange o f $0 and in 
these two passages above.
20 Ibid., 298b.
20a Ibid., 334b has: in ££££, means 
the universal reality and j-fc means 
prajndparamitd; cp. also ibid., 335c.
21 Ibid., 298b; in sa- (or sva-) 
bhaga-dhdtu j j  is dhdtu, used as a 
synonym of the ^  in ££{£. cp. also 
ibid. 334a.
22 Ibid., 644b.
28 Cp. Dharmadhdtustava (T. 1675) 
754b-c for examples to elucidate the 
immanence o f the ultimate reality in 
all beings.

transform brick and stone into gold: see 
above, p. 358, n. 34.
24 ¿dstra, 299a.

26 ¿dstra, 297c; also ibid. 298c.
20 Ibid., 298c.
27 Ibid., 302c-303a, also 3S|®, ibid., 
299a.
28 Cp. ibid., 298c. See above, p. 91.
284 The heart becomes full and contented: 
cp. also ¿dstra, 450a.
29 This is the main theme of

ibid., 518bff.
30 Ibid., 518b.
304 Ibid., 518c.
31 Cp. ibid. (Sutra) 559b fF. ibid. and 
f  ¿dstra) 560c ff.
82 Ibid., 561a; also ibid., 561b.
33 Cp. ibid., 562a:
34 Ibid., 559b; ibid., 561b:

m m m -
86 Ibid., 562b.
88 The ultimately true nature of the Tathd- 
gata etc.: Cp. Kdrikd, XXII: 16:

Tathdgato yatsvabhdvah tatsvabhdvam 
idam jagat.
804 ¿dstra 437a, 1. 12: the 2nd letter 
from bottom should be 
** Ibid., 693c.
874 Ibid., 697c; cp. Kdrikd, XXII, n :  

sunyam iti na vaktauyam aiQnyam iti 
vd bhauet.

88 ¿dstra, 606a: like the two ends of a 
balance.
88 Ibid., 562b; delighted at heart in keep
ing silent: cp. Kdrikd, XXIV: 12: 

Atasca pratyudavrttam cittam desayitum 
muneh; dharmam matvdsya dharmasya 
matidaih duravagahatam.

40 Cp. Ibid., XVIII: 9: tattva is “pra- 
paficairaprapancitam
41 ¿dstra, 517b.
41a Cp. ibid., 245c.
42 ibid., 514c: m m ta*
48 Ibid., 334c; cp. PaHcavimsati, pp. 
58-59: niruttaro hy esa yogah . . . para- 
mayogah yaduta sunyatdyogah.
44 ¿dstra, 514b.
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1 Cp. ¿astra, 187c, 272a, 314b, 417b.
2 On Buddhahood, see ch. XI.
8 See ¿astra, 172b for the distinction of
prajBd (% S ), PuW a (SSt®)'. scc 
below, p. 280.
4 Cp. ¿astra, 416a, 86a; ibid., 269b- 
270a gives a fairly complete account 
o f the distinction between the Small 
W ay and the G^eat W ay; cp. also ibid., 
I97c-i98a and 85b-86a.
6 The above three points are broadly 
as they have been set forth ibid., 85b- 
86a.
6 Cp. ibid., 164b; also ibid., 314b.
7 Cp. ibid., 262b.
8 The reference here is to the dharma- 
kaya of the bodhisattva; on this, see 
below, ch. XI.
9 Cp. ¿astra, 419c; cp. Paficavimiati, 
p. 225: traidhatukat nirydsyati, yetia- 
sarvdkdrajHatd tena sthdsyati.
10 Cp. ¿dstra, 394b; cp. also ibid., 
429c ff.
11 Cp. ibid., 394b-c.
12 Cp. ibid., 554c; also ibid., 270c.
13 Cp. ibid., 394c.
14 Cp. ibid., 395a.
15 Cp. ibid., 314b; also ibid., 85b.
16 On merit and wisdom, see ibid., 
164b, 172b, i8ob-c, 418c, 464a-b.
17 Cp. ibid., 116b, 269b; also SQtra 
555b ff.
18 Ibid., 395a ff; cp. Sutra, 393b.
19 Cp. also ¿astra, 411b:

20 Ibid., 395a, 395b.
21 Ibid., 395a.
21* Ibid.
22 Ibid., 395a-b.
28 Ibid., 395b.
24 Ibid., 271 c; cp. also Sutra 139a, and 
¿astra, ibid.
25 Ibid., iq ic -z izz .

Chapter X 26 Ibid. 272a.
27 Cp. ibid., 150a: “It is the intention 
of the. Buddha to enable the wayfarer 
to cultivate th$ right way and realize 
the right fruit.“
28 ¿astra (154c) defines sila as “stop
ping the evil deeds and not committing 
them any more.“ Ibid., I54c-i62a has 
a short account o f the five elements of 
moral conduct: viz., to refrain from 
killing, stealing, lewdness, telling lies 
and drinking wine; ibid., 162a ff. sets 
itself to the question: While these con
stitute sila, what constitutes its perfec
tion. Ibid., 415b has: The cultivation 
o f the twelve ascetic practices (dhuta- 
gunas jptpfc) (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 turn leads to wisdom; 
the true wisdom is anutpattika-dharma- 
ksdnti, one’s endurance for the ultimate 
truth of devoidness of birth. On 
“dhuta-gunas,” see Hardayal, The Bodhi
sattva Doctrine (Kegan Paul, London, 
1932), pp. 134-140.
29 ¿astra, 162b.
88 Ibid.
81 Ibid., 163 c.
82 Ksdnti, forbearance or endurance is 
with regard to beings (sattva) and with 
regard to the truth of things (dharma); 
cp. ibid., io6c-i07a, 164b ff. The latter 
kind refers also to the teachings (dharma) 
that contain this truth. Ksdnti with re
gard to dharma (dharmaksanti) has thus 
these meanings: I) the capacity to ac
cept the teachings in faith, II) under
stand their import and III) sustain one’s 
comprehension of the truth of tilings 
that one thus gains, so much so that it 
is saturated in one’s whole being, re
flected in one’s whole life, see Ibid.,
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171c. 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 ¿astra distinguishes 
also between ksanti ( ^ )  and jnana ( ^ )  
by stating that ksanti is the earlier and 
gross, and jHdna, 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 
ksanti as a consummating phase of 
wisdom.
33 Ibid., 164b.
34 Cp. ibid., 222a for the marks of 
dharma.
35 Ibid., 164b.
36 Ibid., 168b; this is ksanti as a con
summating phase of wisdom.
37 Ibid., 170c.
38 Ibid., 171c; ibid. 417c has: "Anutpat- 
tika-dharma-ksanti 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

39 Ibid., 171 p.
49 Ibid.
41 Ibid., 172a.
42 Ibid. Ksanti as the means is the 
earlier phase o f wisdom. The high
est kind of dharma-ksanti is that which 
springs from one’s comprehension of 
the ultimate truth of things, the truth 
of the devoidness of birth and death 
(anutpattika-dharma-ksanti); this import 
is found in many places in die ¿astra, see 
e.g., ibid., 97b, 168b fif., 415b, 417c. 
Gambhira-dharma-ksanti is interpreted 
so as to bear specially on ksaanti in 
regard to the mundane truth, viz., the 
conditioned origination; see ibid., 99a.

43 Ibid., 172b.
44 Ibid., 173c. Ibid. 174a has: One 
must have the ability to start
the thing and should have no question 
or difficulty about it; one must have the 
strong will and determination (■£ jjc), 
must be free from the feeling of fatigue, 
and must see it through to the very end; 
these five constitute the characteristics 
of virya.
45 Ibid., 174c.
46 Ibid., 180c. Here we have cittaikd- 
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 o f “fine material sphere” (rupa- 
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 o f thought, 
reflection) has its relevance to the three 
samadhis, the “gateways o f freedom,” 
at least in the earlier stages; cp. ibid., 
206aff. See below, pp. 293 ff. “Bhdvand”

), 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 
“samdpatti” which is usually transliter
ated in Chinese; literally it means well 
attaining; this term is specially used in 
the compound drupya-samapattayah 
which stands for the four “trances of 
the immaterial sphere.” On these terms 
see their Pali equivalents in Nyana- 
tiloka’s Buddhist Dictionary, besides

370



NOTES

Rhys Davids et. al., The Dictionary oj 
Buddhist Terms (P.T.S.).
47 ¿astra, 180c. Ibid., i8ia-i87C gives 
an account of the way, the means, to 
obtain dhydna, under three headings: I) 
discarding the five kinds of objects 
which are the objects of sense-pleasure 
( S I S # )  (i8ia-i83c), II) giving up 
die five elements of hindrance (j&SSS) 
(nivarana), viz., lust, ill-will, torpor 
and languor, restlessness and worry, 
and doubt (i83c-i85a), and III) culti
vating five elements, viz., determina
tion, effort, mindfulness, wisdom and 
onepointedness o f mind (i85aff). On 
nivarana, see Nyanatiloka, op. cit.
48 ¿astra, 187c.
49 Ibid.
60 Ibid., 189b, c.
61 For the details on the nature and 
content o f the wisdom of the srdvakas 
and the pratyekabuddhas, see ibid., 262b, 
266b, 267c, 2690-2702; also ibid., 
295b.
62 Ibid., 266b-c.
"  Ibid.
54 Cp. Kdrika, XVIII: 12: 
Sambuddhanam anutpade srdvakdndm pu~ 
nah ksaye; jHdnam pratyekabud-dhdnam 
asamsargdt pravartate.

«  ¿astra, 266c: «
is possible to punctuate after H  when it 
means, their difference is only in name, 
they are identical in quality.
6fl Ibid., 267c: on bhumis, see ch. XI. 
67 Ibid., 259a; ¿astra sets forth the 
points o f distinction between — 
and — on 2580-259^, ibid., 
I37c-i38a has: jgg (akdra) means the 
method of or the way to comprehen
sion (^SF?)*» by means o f the knowl
edge of all forms one enters into (7 0 > 
comprehends, all things in all the ways 
and hence the name, the knowledge of 
all forms. Ibid. (Sutra), 257c says that

by means of the knowledge of the one 
way (mdrgajHata) the way that leads 
to Nirvana, one gets the knowledge of 
the nature of all (the particular) ways 
(mdrgdkdrajnata); and ibid. (Sutra), 258c 
says that by means of the knowledge of 
all (the particular) ways one gains the 
all-inclusive understanding (sarvajHatd) 
and [by means of the all-inclusive un
derstanding one gains the knowledge of 
all forms (sarvdkdrajHatd)
68 Ibid., 259a.
69 Ibid., 234a; ¿astra gives an account 
of the eleven kinds o f knowledge on 
232c ff.
60 Ibid., 405c; the four kinds o f objects 
are: the body (kaya, feeling 
(vedand, §£), citta (>[\) and dharma 
life)*» by citta is m^ant primarily the 
principle o f 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 o f contemplation have for 
their ultimate object, the unconditioned 
reality, the undivided being; see ibid., 
203 b-c, 204a, 205a, c.
61 Ibid., 405c; cp. also ibid., 202b-c. 
These are the “samyak-prahdnas” ren
dered as ES&. E H  or ¡ f li t ;  probably 
prahdna is a corrupt Sanskrit form of 
pradhana; these are the four kinds of 
“right effort.” On this term, see Har- 
dayal, op. cit., pp. 101 ff.
69 Rddhipadas are the bases for increas
ing concentration, ¿astra (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 enough 
salt as one wishes; ibid.: pada also means 
“feet” like the two feet of man by 
which one reaches wherever one 
wishes. Ibid., 405c takes pada to mean 
necessary conditions as well as aspects. 
03 Cp. ibid., 405c; cp. also ibid., 202c. 
64 Ibid., 405c; cp. also ibid., 202c.
63 Ibid. 203a distinguishes three aspects 
in these eight elements; three of them 
pertain to moral conduct (sila), three 
of them to concentration (samadhi) 
and two, to wisdom (prajha).
66 Ibid.; on these terms see Hardayal, 
op. rit., pp. 149 ff
67 Ibid., 405c.
68 Ibid., 198b; cp. Abhidharmakosa, VI: 
68-69: "Saptatrimsattu tatpaksah, ttama- 
to dravyato dasa.”
69 ¿astra points out that these thirty- 
seven factors are not exclusively of the 
sravakas, or of the Small Way; see 
ibid., I97b-c.
70 Cp. ibid., 203b-204a, where an 
account of the cultivation o f the four 
smrtyupasthdnas according to Maha- 
yana is given.
71 Cp. ibid., 203b-c, 204a, c; see espe
cially ibid., I97c-i98a.
72 Cp. ibid., 60a. See above, pp. 148-150.
73 On the three “gates of freedom“

vitnoksadvara), see also ¿dstra, 
96c ff. Ibid., 218b has: (the contem
plation on) the nine characters (^L^g) 
(that concern the impurity o f the body) 

.opens up the door of the mindfulness 
(smrtyupasthdna) in respect to body; 
this in turn opens up the door of the 
other three kinds of mindfulness; the 
mindfulness of^the four kinds opens 
up the door o f the thirty-seven factors 
of the way; these in turn open up the 
door to Nirvana.

Ibid., a 17-218b draws the points o f 
distinction between the nine kinds of

contemplation that concern the im
purity of the body and the ten kinds o f 
contemplation which concern imper
manence, pain, devoidness o f “I,” etc. 
and points out that all the former nine 
are included in just one o f 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 sunyatd. See ibid., 229b.

On the import of sm\ti and samjiia in 
these contexts see ibid., 229a, where 
these as well as jfiana are noted as differ
ent stages in one and the same process.
74 Ibid., 206a.
75 These are the four “apratndnasalso 
called brahma-vihdras, translated as 
“sublime abodes“ : these consist o f 
goodness, compassion, altruistic joy 
and equanimity. See Nyanatiloka, op. 
cit., under brahmavihdra. See ¿dstra, 229a.
76 These are the eight vimoksas; these 
are usually translated as “deliverance;“ 
turning away from and abandoning — 
this is what the Chinese equivalent ^  
means and this form has been kept here. 
These have been dealt w ith in detail in 
the Sdtra, 215a ff; of these the last 
five constitute items 5-9 o f the nine 
“successive abodes“ (anupurvavihdra- 
samapattayah) of concentration; the 
first three consist of the perception o f 
corporeal form with and without the 
thought of corporeality inside, and the 
thought of the subha ($•£•), the “beauti
ful.“ See Nyanatiloka, op. cit., under 
vimokkha, Pali equivalent of vimoksa.
77 These are the eight abhibhvdyatanas 
0§£jjj8), translated as stages of “mastery.“ 
These constitute different ways of 
contemplating on physical form. For 
details, see ¿astra, 2i6a-b; cp. Nyana
tiloka, op. cit.
78 These are the nine anupurva-vihara- 
samapattayah “successive abodes,“ com
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prising the four trances fdhydna) o f fine 
material sphere (rupadhatu, the realm 
o f form), and four “attainments" 
(samapatti) o f the immaterial sphere 
(arupadhdtu, the realm of formlessness), 
and the ninth one, nirodha-samdpatti, a 
state o f suspension of conscious, mental 
activity. See ¿astra, 216c, for details; cp. 
Nyanatiloka, op. cit., under anupubba- 
vihara^ jhana and nirodha samapatti.
79 Ibid., 206a. These are the ten 
krtsndyatanas, contemplations in which 
one o f 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 ¿astra, 216 ff. 
for details; cp. Nyanatiloka, op. cit., 
under Kasina (the Pali name for Krtsna). 
¿bstra 215b says that vimoksa, abhibhvd- 
yatana and krtsndyatana are but progres
sive stages in the practice (of contem
plation).
80 ¿astra, 206a.
81 Ibid.; for this distinction see also ibid., 
215c.
82 Ibid., 206a.
83 Ibid., 206c.
84 Ibid., 207a.
85 Ibid., 207b.
88 Ibid.
87 Ibid.
88 Ibid., 207c.
89 Ibid.
90 Ibid.
91 Ibid.
92 Ibid.

Chapter XI

1 For the various aspirations of the 
bodhisattva which he seeks to fulfil 
by cultivating prajndparamitd, see the 
introductory part of SQtra, 235a ff.= 
T. 223: 2i8c-22ia.
2 This is an interesting analysis o f the 
term “bodhisattva" which would thus

be: sato bhdvah sattvam, bodhir eva 
sattvam yasya sah bodhisattvah.
8 ¿astra 86b.
4 Ibid., 92a-b.
6 Ibid., 132a.
6 Ibid., 2jiQ-2j22i; also ibid. 132b.
7 Cp. above, pp. 288 ff.

lit.: white—fragrant—ele
phant—king.
8 nyama: in this word "ama” is really 
immaturity, it means the passion for 
dharma; cp. Pancavimsati, p. 119: drna 
ity dyusman . . bodhisattvasya . . 
dharmatrasnd. Thus nyama means that 
state o f the bodhisattva where this 
dma, i.e., passion for dharma, has become 
extinct: nirgatah dmah yasmdt sah.
9 Pratyutpanna-samadhi, cp. Mahavyut- 
patti, XXIV: 9: pratyutpanna-buddha- 
sammukhavasthitah.

Expedient prajna, cp. ¿astra, 196c- 
197a; see above, p. 355, n. 10.

On anutpattika-dharma-ksanti see 
above,'pp. 284-85.
10 Sutra devotes a whole section (55) to 
set forth the characteristics of the irre
versible bodhisattva; see ibid., 570a ff; 
sec also ibid., section 56 (574c ff); cp. 
also the commentary thereof. Avaivarta 
has the more usual form avinivartaniya; 
cp. Asta, p. 323; also avivarta; cp.Maha- 
vyutpatti XXI: 12, XXIV: 4 and LXV:

11 Sastra, 262a.
12 Ibid., 262b.
13 unparallelled equanimity of mind 
(asamasamacitta), see ibid., 385a ff; cp. 
Pancavimsati, pp. 172-173.
14 ¿astra, 262c.
15 Ibid., 264a.
18 Ibid., cp. 132a, also ibid., 272a.
17 Cp. ibid., 263a.
18 Ibid., 85a.
19 Ibid., 94a-b.
20 Ibid., 267a.
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21 Ibid. The text gives the example of 
the bird kalavinka
22 The scheme of the ten stages (bhumis) 
in the Dasabhumika SQtra is different 
from that in the PaBcavimsatisahasrikd 
(and the ¿atasahasrika) PrajHdpdramitd- 
sutras. We have seen that the former 
sutra (mentioned in ¿dstra 4 iia-b) also 
has a commentary attributed to Nagar- 
juna. It seems he had both the schemes 
before him. The ¿dstra tries to reconcile 
the two by pointing out that the latter 
is “common to all** (^ i& ) and the 
former is only o f the bodhisattva ({g. 
W f i ) ;  sec ibid., 411a. For a short 
account of the ten bhumis, cp. Har- 
dayal, op. cit., ch. VI; cp. also N. Dutt, 
Aspects, ch. IV.
23 Sutra, 419c.
24 ¿dstra, 411b.
26 Ibid.; cp. also ibid., 410a.
20 Cp. ibid. the ten things (+^P) that 
the bodhisattva cultivates in the first 
stage, which is the stage of clearing 
and preparing the ground (^ij&).
27 Ibid., 413c. Ibid.: Even to entertain 
the thought of stopping at the levels 
of the bauakas and die pratyekabuddhas 
is an impurity in sita.
28 Ibid., 414a.
29 See Sutra, 410a, 4i2C-4i3a, and 
¿dstra, 4i3c-4i5a, for die elements that 
constitute the second bhumi.
80 Cp. ibid., 410a, 413a, 415a.
31 Cp. ibid., 410a, 413a; Sutra (413a) 
and ¿dstra (4i5a-b) interpret this to 
mean to overcome the intention of 
adopting the courses of srdvakas and 
pratyekabuddhas.
82 Ibid., 410a, n. 29, 413b and 415b.
83 Ibid.; on dhutaguna see above, p. 369, 
n. 28.
84 Cp. Sutra, 4ioa-b, 413 b and ¿dstra, 
4i5b-4i6a.
35 Cp. SQtra, 413b, 4i3b-c and ¿dstra,

416a.
80 Cp. SQtra, 4iob-c, 4i6b-c and ¿dstra, 
4i7a-4i8a.
87 Cp. Sutra 410b, 416c; ¿dstra, 417c.
88 Cp. ibid., 262a; cp. also ibid. 263c: 
Anutpattika-dharmaksanti is itself the 
ground of the irreversible.
30 Ibid., 132a.
40 Ibid., 417c.
41 Ibid., 418a.
42 Ibid., 417c; is here taken as 
distinguishable or distinct natures; 
however it may also mean the con
ceived or imagined characters kalpita 
laksana).
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.
44 Ibid., 265b.
45 Ibid., 106b.
40 Ibid., 130a.
t®» Cp. also ibid., 303c. On the thirty- 
two features see below, p. 314.
47 Ibid., 261c.
48 Ibid., 262a.
49 Cp. Sutra (ibid.) 410c, 416c; ¿dstra, 
418a ff.
50 Ibid., 418b; cp. ibid., 416c. See above, 
p. 300.
61 Sdstra, 127b.
02 Ibid., 86c.
53 Ibid., 418b; cp. the well known line 
(q. in Prasannapada, p. 448): ffdharmato 
buddha drastavyah, dharmakayd hi ndya- 
kdh.,}
64 Ibid., 418c; these are nirukti (language) 
and pratibhdna (ready wit), two o f the 
four pratisamvit or “the elements of ex
pertness;” on this topic, cp. Hardayal, 
op. cit., pp. 259-267.
65 ¿dstra, 419a.
60 Ibid., 4i9b-c.
57 Ibid., 419b.
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68 Ibid., 719b.
69 Ibid., io6b-c; this example o f the 
moon occurs in ¿astra at three places: 
io6b-c, 273b, and 719b.
60 Ibid., 273b.
61 Ibid., 7i9b-c.
62 Ibid., 719c; cp. Sutra (ibid.) 718b.
63 This is a long discussion occurring in 
Sastra, ch. IV, where the view of Ka- 
tyayaniputra and his followers is stated 
(ibid., 86c-9ic) and the rest of the 
chapter (91c if.) is devoted to the Maha- 
yana criticism of this view; cp. also 
ibid., 273a. For the Sarvastivada view 
o f bodhisattva vide Vibhasd (T. 1545) 
886 ff.; the Sastra (92a) makes a re
ference to the Bodhisattva-prakarana in 
Abhidharma-vibhdsd.
64 ¿astra, 92a.
66 Cp. ibid., 92b.
66 Ibid., 93a.
67 Ibid., 93a-b.
68 Ibid., 93b, 3i2a-b.
«9 ibid., 93b: s & s i
= tfc + ;frfc .
70 Ibid., 93c-94a; cp. ibid., 126b.
71 Ibid., 273a, b.
72 Ibid., 274a.
73 On the physical features o f the Bud
dha cp. Mahavyutpatti, XVII and XVIII. 
For a short account o f these see Har- 
dayal, op. cit., pp. 299-305. ¿astra 
(chs. XXIV-XXVI) gives an exposi
tion of the different elements of the 
dharma body; on these cp. Mahavyut- 
patti, VIII, IX and XIII; for a short 
account o f these see Hardayal, op. cit., 
pp. 19 ff. and 259 ff.

The Dasabhumi-vibhasa (T. 1621: 
71 ff.) counts avenika-dharmas differently 
but agrees (390-402) with ¿astra in 
criticizing those who emphasize the 
physical features and holds (65c) with 
it that the root of even these is prajnd.
74 ¿astra, 418b, cp. also ibid., 747b. 
76 Ibid., 274a.

76 Ibid., 274c.
77 Ibid., 274-2752.
78 Ibid., 245c.
79 Ibid., 236b.
80 Ibid.
81 Ibid., 256a.
82 Ibid., 257b.
83 Ibid., 256c.

Chapter X II  
1 It may be noted that pudoala-sunyata 
is not among the eighteen kinds; all 
these latter are in fact species o f dhar- 
masunyata (cp. Sutra, ibid., 583a), 
dharma being understood in the sense 
o f both the mundane truth of concepts 
and conventional entities and the ulti
mate truth, the Nirvana, as well as the 
teachings that embody these truths. 
All these eighteen kinds are elaborately 
set forth in ¿astra 285b-i96b. In the 
present work, the sunyatd as the non- 
ultimacy o f the conventional entities 
has been set forth in the chapters, 
" Criticism of Categories'* and “ The 
World and the In d iv id u a land lunyatd 
as indescribability, or the inapplica
bility o f concepts in regard to the 
ultimate reality, that the real is not 
any “ thing,” has been given in the 
chapter “Reality." ¿astra points out that 
the number and kinds o f sunyatd depend 
on the number and kinds o f things to 
which people cling 
see ibid., 630b. Cp. also ibid., 55ob-c 
on the mention o f the various ways of 
driving home the understanding o f the 
sunyatd of all elements. Ibid., 346b: By 
attaining the two kinds o f sunyatd, 
viz., of dharma an dpudgala, one gradual
ly reaches the ultimate tru tlr  (anupa- 
lambha-sunyatd). Cp. also ibid., 584a. 
References to the clinging sunyatd arc 
found in several places; sec, e.g., ibid., 
48oc-48ia, 207b. Cp. Karikd, XIII: 8,
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XXII: u ;  cp. also ibid., XXIV: 13 if. 
2 Cp. ¿astra, 319a: “PrajBdpdramitd is 
distinguished into two aspects; the state 
o f  accomplishedness is called the hodhi, 
and the state of unaccomplishedness is 
called sunyata.” ¿unyatd is here the basic 
sense of unacomplishedness, of the real 
as lot-yet-realized; in other words, 
the thirst for the real; this is the spring 
o f  all activities o f man, the self-consci
ous individual. See above, pp. 264-65. 
2& Cp. ibid., 245c, 507c.
8 W e seem to have no indication of 
the Sankhya criticism of the Madhya- 
mika in those days; Sdnkhyakdrika has 
nothing of that kind. A study o f 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 
tathdgatagarbha would be very w orth
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.

karika, XIII: 8.
4 A comprehensive History of Buddhist 
Thought is a real desideratum. For a 
brief sketch of the development of the 
Madhyamika tradition, see Murti, op. 
cit., chs. Ill and IV.
* Gaudapada is assigned to about 500 
a .d . See Vidhusekhara' Bhattacarya, 
The Agamasd*tra of Gaudapada (Uni
versity of Calcutta, 1943), Intr. p. xxvi; 
Radhakrishnan ( Indian Philosophy, vol. 
II, George Allen & Unwin, 1927, p. 
452, n. 2) suggested 550 a .d .

6 On this point see Vidhusekhara Bhat
tacarya, op, cit., Intr., pp. lxxv ff. and 
ibick, pp. cxiv ff. where he speaks of 
the direct influence of Buddhism on 
Gaudapada and for a different view, see

T.M.P. Mahadevan, Gaudapada, A 
Study in Early Advaita (University of 
Madras, 1954), especially ch. IX.
7 Sankara’s Comm. on Brahma Sutras, 
I. iv. 4. 14; srstyadiprapancasya brahma- 
pratipattyarthatdm; cp. also utpattyadisru- 
tindm aikdtmydvagamaparavdt (ibid., IV. 
iii. 5.14 cited in Radhakrishnan, op. cit., 
p. 560, n. 1).
8 See ¿ankara op. cit., I. iii. 15. 19; cp. 
Radhakrishnan, op. cit., p. 598, n. 4; cp. 
also ibid., pp. 475 ff., and pp. 603 ff.
9 This is especially so, when one re
members that the ¿astra speaks not 
only of tathatd as being within the heart 
o f every being, but also of being itself 
the prajtid. Cp. above, ch. IX, ch. IV.
10 Badhva’s teaching to Baskali; upasdn- 
to’yamatmd; see Sankara op. cit., III. ii. 
5. 17; cp. Prasannapadd, p. 57; Para
maribo hy drydndm tusnimbhavdh.

It must be noted that the ineffability 
o f the ultimate truth is a major import 
o f the Madhyamika’s claim that truth is 
unseizable and that he has no position 
of his 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 o f the Middle Way. This is 
the other major import of the Madhya- 
mika’s claim that he has no position o*f 
his own. The MiddleWay or the Great 

Way is the very spirit o f accommoda
tion. It is the ineffability o f the ultimate 
truth that Prof. Murti 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. Trimtikakdrikd 27-30. It is need- 
fess to say that this whole matter needs 
a fresh and detailed investigation, in 
the light of the present work. A com
prehensive history of Indian Philosophy 
in the first eight hundred years of the 
Christian era is a basic need.
18 T. 1856: I22b-I43b; ibid., 122b
gives the title It is
gratifying to note that the group of 
Japanese scholars who have brought out 
Studies in Chao Lun are also hoping to 
publish their translation of this text; see 
ibid.., p. *8 (Eng. tr. of Tsukamoto’s 
Intr.). On Hui-yiian see W . Liebenthal, 
Shih Hui-yiian s Buddhism as Set Forth in 
His Writings (Journal of the American 
Oriental Society, vol. 70, 1950, pp. 243- 
259); see also T ’ang Yung-t’ung, op. 
cit., ch. XI.
14 W hat follows is a summary of the 
four points stated ibid., vol. I, pp. 314-
323.
15 Cp. ibid., pp. 1314-315; cp. also 
¿astra, 57a.
16 Cp. T. 2059: 330b ff.; W. Lieben
thal, The Book of Chao, p. 67, n. 241. 
See above, p. 14.
17 T ’ang Yung-t’ung, op. cit., p. 315."
18 Ibid., p. 316; cp. T. 1856, 132c- 
133a, 135b, 137b.
19 T ang Yung-t’ung, op. cit., pp. 316- 
318.
20 Ibid., p. 319; cp. T. 1856, 138a.
21 T ang Yung-t’ung, op. cit., p. 319. 
See above, p. 358, n. 40.

22 T ang  Yung-t’ung, op. cit., pp. 319- 
320.
23 Ibid., p. 320.
24 Ibid., pp. 320-321.
25 Ibid., p. 322.
26 (T. 1854), 92a. n » «  is one 
o f the important independent treatises 
of Chi-tsang (549-623) who wrote his 
commentaries on all the Three 
Treatises (j£ira)> viz., Madhyamaka- 
sSstra (cf3 j£), Duadasamukha-sastra ( + H

and £<*ta-sastra (*§* |n ). Other in
dependent treatises of Chi-tsang in- 
elude and T.
1852 and 1853 respectively. See below, 
P* 333 for Chi-tsang’s works and see 
below, pp. 324-25 for a brief account 
o f his thought.
27 T. 1854, 92a. Seng-chao (384-414) 
and Tao-sheng (360-434) were the two 
foremost o f the disciples of Kumara- 
jiva. On Seng-chao we have two ex
cellent studies: I) W . Liebenthal, The 
Book oj 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
nese), 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-lan, 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; cp. T. 1858, 151b.
29 Liebenthal, op. cit., p. 47; cp. T. 1858, 
151a. This is the theme of one
of the four books of Seng-chao; the 
other three are j|9̂ 4g$Q(ft,

translated by Pro-
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fessor LiebenthaJ op. cit. respectively 
under the titles, “On the Immutability 
o f Things,” “On Emptiness of the 
Unreal,” “O n Prajnâ not Cognizant 
(of Objects)” and “On the Nameless
ness o f Nirvana.”
30 One cannot miss this general spirit 
in the writings of Seng-chao. Cp. T. 
1858, 151a, 151b. Cp. book IV of 
Chao-Iun, Liebenthal, op. cit., pp. h i  if.
31 SeeLiebenthal, op. cit., pp 36-37; also 
ibid. p. 54; cp. T. 1858, especially 151c.
32 Cp. Liebenthal, op. cit., pp. 48 ff.,

52“53:
33 This is the theme of Seng-chao’s

cp. LiebenthaJ, op. cit.,
pp. 67 ff
34 Fung Yü-lan, op. cit., p. 268; Lieben
thal, op. cit., pp. 73, 71-72; T. 1858, 
153b.
35 Liebenthal, op. cit., pp. 130-131.
36 Ibid., p. 145.
37 Ibid., p. 144.
38 Fung Yu-lan, op. cit., (pp. 293-299) 
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 
special theme of Z ljÿ ü »  T. 1854; see 
ibid., 90c ff.
39 Ibid., 91a.
40 Ibid., 9ia-b.
41 Ibid., 92a.
42 Ibid., 91c ff.
43 Ibid., 92a.
44 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 o f ancient classics. 
There is indeed a great need for a com
prehensive study, historical and doctri
nal, o f 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 
o f 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. 360-386; for a short account of 
this school and Hua-yen see Dr. W . T. 
Chan, Religious Trends in Modem 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; cp. 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 o f 
T*ien-t'ai, and no attempt o f that kind 
is made here; what is given here is a 
few broad lines on which further studies 
could be carried out in the light o f the 
present work. The same thing applies 
also to the other two schools here dealt 
with, viz., Hua-yen and Ch’an.
47 Mahay ana-sraddhotpada-sastra, tr. 
from Sanskrit to Chinese by Paramartha 
(533 a .d .) and Siksananda (700 a .d .? )  

T. 1666 and 1667 respectively. Dr. 
Suzuki translated this into English: 
Awakening of Faith (Open Court 
Publ. House, Chicago, 1900); seeW. T 
Chan, op. cit., p. 99, n. 9.
48 The basic text o f Vijnanavada is 
Vijnaptitnatrata-siddhi (Fr. tr. by Louis 
de la Vallee Poussin, Paul Geuthner, 
Paris, 1928-29) which is a composite 
commentary on Vasubandhu's Trimsika. 
See also' his Vimsika (Eng. tr. Wei-shih 
er-shih-lun, by Hamilton, American 
Oriental Society, New Haven, 1938). 
Hsiian-tsang translated these into Chi
nese (T. 1585 and 1590 respectively).
49 See Fung Yu-lan, op. cit., pp. 365 ff
50 The ten kinds of tathatd +#[] are as
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they are set forth in gxlpjjg? (Saddharma- 
pundarika-sutra), ( Updyakau-
salyaparivarta) (cp. T. 262,
p. sc); see by Chiang Wei-
ch’iao 1930). PP- 43- 44- See
above, p. 257. Cp. W . T. Chan, op. 
cit., p. 64 (n. 19): the “ten features, 
(“thus-characterized, thus-natured, 
thus-substantiated, thus-caused, thus- 
forced, thus-activated, thus-condition
ed, thus-effected, thus-remunerated and 
thus-completed - from - beginning - to- 
end”).
51 Fung Yu-lan, op. cit., pp. 370-371; 
see ibid., the whole section, pp. 370 if. 
sa see above, p. 286.
52* cited in Fung Yu-lan, op. cit., p. 378. 
w Ibid.
64 On this School which is based on 
Avatamsaka-sutra (cp. T. 278,
279, 293), see W . T. Chan, op. cit., 
p. 64, n. 20; although nominally found
ed by Tu-shun (557-640) its real 
founder was Fa-tsang “ the great master 
of Hsien-shou” (643-712). On Hua-yen 
see Fung-Yu-lan, op. cit., pp. 339- 359- 
M These are f t ,  glj, ¡S], $  and jg ;
cp. Chiang Wei-ch’iao, op. cit., pp. 
58-59 where these are stated to be traced 
back to cp. Fung-Yu-lan,
op. cit., 355 where these are translated 
as generalness, speciality, similarity, 
diversity, integration, disintegration.
*6 On these, see Fung Yu-lan, op. dt.,

pp. 349 ff.
67 W . T. Chan, op. cit., p. 95.
68 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. 35) which puts in  
a sucdnct way the prindpal tenets o f 
this School; cp. Fung Yu-lan, op. cit., 
p. 390; see ibid., the whole section, 
pp. 386-406.

Dr. D. T. Suzuki's works on Zen 
are well known; he has rendered a 
great service to the cause of Zen. 
O f his latest works these could be 
mentioned: I) Zen Buddhism (A Double
day Anchor Book, ed. William Barrett, 
DoublcdayJSc Co., New York, 1956) 
and II) Mysticism, Christian and Bud
dhist (World Perspectives, vol. XII, 
Harper & Brothers, New York, 1957). 
69Cp. Fung Yu-lan, op. cit., pp. 401 ff.; 
the work traces the Ch'an deprecation 
o f written words to Tao-sheng, one of 
the foremost disdples o f Kumarajiva; 
see ibid., pp. 271-272; see W . T. Chan, 
op. cit., pp. 70 ff. on the deterioration 
o f  Ch'an in Chinese History.
60 Cp. Fung Yu-lan, op. cit., p. 402.
81 Ibid., p. 403.
62 Cp. ibid., pp. 393 ff; also ibid., p. 
405.
83 Ibid.
64 Ibid., p. 406.
86 ¿istra, 263c.
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abhdva 4$  (non-existence, non-being);
see non-existence cf. being 

abhava-df$ti 3S j?, (non-existencc-view; 
the extreme o f non-existence); see 
dfsti} extremes 

abhibhvdyatana (stages or spheres of
mastery; exercises in contemplating 
on, and getting mastery over the 
physical body), the eight, 294, 372b, 
373a

abhidharma # 81! (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, 357b; as a 
preliminary to comprehension of
sunyatd, 44-45, 86, 1437145; 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, 347b-48a 

Abhidharma, (the Buddhist school that 
emphasized analysis; one of the two 
lines of Buddhist philosophy men
tioned in the Sdstra; Sarvastivada), 
346a; see Sarvastivada 

Abhidharma-kosa, 372a 
Abhidharma-mahd-vibhdsa-iastra, (a

fundamental text of Sarvastivada, a 
commentary on the Jndnaprasthdna); 
28, 29, 338b; see Vibhdsd 

Abhidharmika, (a follower of the 
Abhidharma; analyst; Sarvastivadin), 
180, 213, 364b; see Sarvastivada

abhijnd (elements of extraordinary 
power and understanding), the six, 
304. 309, 314 

abhitiiveia (the interestcdness that is
sues in clinging; clinging), 352a-53a; 
see grdha, sakti 

abhivyakti (manifestation), as the Sân- 
khya conception of causation, 179- 
80; see Sânkhya 

Abodhabodhaka, 36
absolute existence and absolute non

existence, as extremes, 81, 152-55; 
their criticism and rejection, 174-77, 
359b -3<foa 

absolute statements, and relative judge
ments, 160-3 

absolute views, versus relative positions, 
152-3

absoluteness, imagined in regard to  
the conditioned, 42, 89-90, 154, 171; 
misplaced, see error 

absolutes, alternatives conceived as, 
154; the false, 66; see error, ex
tremes

absolutist line o f Buddhist Philosophy, 
46, 62-64; see Mahàsânghikas 

abstract, imagined as ultimate, 187, 188 
accommodation, the principle of; see 

dkdia 
Acintyastava, 36, 37
activity (kriyd) and motion, critical 

examination of the conceptions of, 
185-87; cf. karma 

adhipati-pratyaya i§ _ h ^  (decisive con
dition), critical examination of, 182, 
361b; set prof y ay a

3 81
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Advaita Vedânta, the, and the Màdhya- 
mika, 319-21 

advaya-dharma te z i f è ,  (undi
vided being), as the ultimate reality, 
32, 39-40, 267-75; see the real 

Advayadharma-dvâra'^zLfefâ (a section 
in Vimalakïrti-nirdeia), 339b 

affliction; see kleia
Agama (the S^rvâstivâda Scriptures), 

often cited in the Éâstra, approvingly, 
32, 339b, and as containing the teach
ings o f dharma-fanyatâ, dharma-dhâtu 
and bhüta-koti, 343 b 

Àgamasâstra o f Gaudapàda, 376a; cf.
Gaudapâda 

Aggivacchagotta-sutta, 345a-b 
agnosticism, as a form of the fourth 

extreme, 154; see extremes 
ahankâra (the sense of T ), and mahat of 

the Sânkhya, compared to vijnana of 
Buddhism, 248 

ahetuka (the position of no-cause; 
rejecting reason and clinging to 
chance), as a form o f the fourth ex
treme, 154; see extremes 

âkâsa (the principle of accom
modation; space), 205-6, 274-75; as a 
comparison to Mahâyâna, 280, 356a; 
as a comparison to prajnâpàramitâ, 
127-28, 265, 318; as a comparison to 
ultimate reality, 92, 206-7, 244-45, 
270, 274-75; critical examination of 
the substantialist conception of, 204- 
5» 363b

akincana (not anything specific),
as the character otâkâfa, 205, 274; as 
the nature of the ultimate truth, 104, 
136

Akfarasataka, 34, 340a 
Akfayamatipariprcchâ, 32 
Akutobhaya-iâstra, 34 
alakfana (indeterminate, o f no

particular nature), as an extreme, 88; 
as the ultimate nature of things, 269, 
359a; cf. lakjana; see indeterminate

âlambana-pratyaya (object o f cog
nition), as one of the kinds of con
ditions, 181, 36ia-b; see pratyaya 

âîayvijnâna (the vijnana that is the store 
house of potencies), as conceived in 
Vijnanavâda, 321, 340a; see vijnana 

alchemist, bodhisattva compared to the 
skilful, 145, 358a 

alchemy, referred to in the Éâstra, 337b, 
358a

alternatives, 160-70; extremes and, 
151-70; see extremes 

âma ^  (immaturity, passion for dharma, 
in ‘nyàma'), 373b 

Amarâvatl, 25, 336b 
analysis (abhidhartna, vibhajana)

and the error of the analyst, 142- 
43 ; see abhidhartna 

analyst, the, error of, 142-43, 180-81; 
see error

anâmikâ (the nameless finger,
the ring finger), cited in the Éâstra 
to illustrate the relatively indetermi
nate nature of a concept .or con
ceptual system 54, 134, 357a 

Asumdavalli (Taittiriya) 365b 
àrumtarya-vimoksa (freedom,

unimpeded and immediate; the 
highest kind of freedom that the 
bodhisattva achieves in the final stage 
of his wayfaring), 310; see bhütni, 
dharmamegha 

animittatâ (refraining from mak
ing things occassions for clinging), 
as one o f the gates to freedom or 
Nirvana, 294, 295 ; see vimok$advâra; 
cf. nimitta 

annihilationism; see uechedadrsti 
anta &  (dead-ends), 38-39; the two, 

90» 91* 352a-53a; see extremes, also 
dffti

antarâbhava (the state interme
diary between death and rebirth), 
the rise of, 223, 239, 367a 

antarâbhavaskandha cf>(^t)J& (the com-
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plex of the subtle skandhas in transi
tion) 223, 239 

antardbhava (-skandha)-vijnana
(the complex of the subtle skandhas 
in transition; the self-conscious seed 
o f personal life in the state intermedi
ary between death and rebirth; the 
individual in the subtle form), 223, 
237-40, 3 6 7 a 

anupalamhha (the non
clinging ; that which cannot be seized), 
as a name for Nirvana, 272; as a name 
for prajnapdramitd, 127-28; see Middle 
W ay; see also non-clinging 

anupalambha-siinyatd (non
clinging iunyatd, a name for the ulti
mate truth), 375b; see sunyata 

anupalambha (-yoga) (skil
fulness of non-clinging), as forming, 
with undivided being, the heart of 
the Prajndpdramitd-sutrasy 31; as one of 
the basic imports of sunyata} 339a; as 
the pervading spirit of the philosophy 
of the Middle Way, 18; see non
clinging

anupurvavihdra-samdpatti (suc
cessive abodes of contemplation; 
exercises for testing one’s control 
o f the mind), the nine, 294, 372b-73a; 
see samapatti 

anutpada-dharma (the ultimate
reality devoid of birth), 19, 263; see 
dhartna, the real 

anutpada-koti (the summit of
the reality that is devoid of birth; 
Nirvana; and the mind's penetrating 
into it), 263, 368a; see bhutakoti 

anutpattikadharma-hanti (the
ability to endure, to sustain the ulti
mate truth of devoidness of birth, 
and to bring that to bear upon every 
situation), 284-85, 299, 370a; as an 
end to all afflictions, 309; as itself the 
ground of the irreversible, 374; as the 
power of irreversibility realized by

the bodhisattva in the seventh bhumi, 
307; as the true status of the bod
hisattva, 299, 303, 307, 308; as the 
true wisdom, 369b; see avaivarta, 
kfdnti, nydma 

anvayajndna fc fg  (knowledge by 
extension), as knowledge of the 
world of fine matter and immaterial 
world, 289; see dhatu 

anyathabhdva fg (change, becoming); 
as the meaning of negation, 168; as 
brought to light by rejecting the 
extremes of "is" and "is not," 359b; 
see becoming 

anythdtva; see anyathabhdva 
aparimitdyur-dhdrani (the magic spell 

that furnishes one a long life beyond 
measure), 26 

apramdda ^  (absence o f lassitude), 
as an apsect of effort, 285; see chandas 
and vlrya

apramdna (boundlessness of heart; ex
ercises with which one tests the 
maturity of one's mind), the four, 
294, 372b 

apranihitatd (the abstaining from 
resolving to do deeds that spring 
from passion), as one of the gates of 
freedom, 294-96; see vimoksa-dvdra 

arahan (the worthy, the holy, the high
est in the path of the "hearers"). 
289; see irdvaka 

artha J |  (meaning); see meaning 
Arthavargiya-sutra, 128, 131, 356b 
arupa-dhatu (the immaterial

world orthe realm of formlessness); 
as one of the three "worlds," 236, 
372b-73a; see dhatu, samapatti 

ariipya-dhdtu; see arupa-dhatu 
Aryadeva 34, 337b 
Arya-ialistambha-sutra, 354a 
asama-sama-<itta4& ^ ^ l]\ (mind o f un

parallelled equanimity, an attainment 
unique to the true bodhisattva), 301, 
373h
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Asanga, 35, 336a, 337a 
Afoka, 34.6a
A sp ec ts338b, 339a, 339b, 348a 
asdva; see Ssrava
asrava (streams of defiling elements), 

the three, 272 
A$tadaia-iunyata-$astra, 34,,340a 
Afta., 15, 331- 2, 335b, 339a, 349b, 352a, 

358a, 373b 
ASvaghosa, 28, 29, 340b 
aiunya (the opposite of blnya,

held as an extreme), as the clinging to 
the false notion that existence is 
absolute, 325; as the extreme to 
which clinging to iunyatZ might lead, 
360a; see iunyata 

A-t*a-p*o-<h*i-ching (Chu-
ngyi-ching Arlhavargiya-
sutra), 356b; 

atman ffc (the essential, ultimate nature 
of the individual), in Advaita Ve
danta, 320 

atman (“I,” self); see “I,” I-substance, 
soul; see also person, pudgala 

atman (self-being), o f the elements, 
conceived in Sarvastivada, $7; see 
dharmatma 

atoms, as conceived in Sarvastivada, 
59, 364b; their non-substantiality 
exposed by theMadhyamika, 84,214-
15, 364b

Avadanas, 348b
avaivarta (also avinivartanlya,

the irreversible bodhisattva), as the 
bodhisattva in his true status, 300; as 
having realized the anutpattika-dhar- 
ma-kfanti, 303; his strength of skilful
ness, 300-04 

avaktavya (lit. indeterminable; the Jaina 
doctrine that judgements are non
absolute), compared with the Mad- 
hyamika relativism of judgments, 
159; cf. avyakrla-vastu 

Avatamsaka-sutra 379a
avavada-prajnapti (conven-

tion in regard to the complex entities 
in distinction from their subtle con
stituí ents), clinging to, 85-86, 351b; 
see prajñapti 

dvenika-dhamta (extraordinary
elements unique to the Buddha), 
the eighteen, 310, 314-15, 375a 

avidya; see ignorance 
avinivartanlya (the irreversi

ble), 373b; see avaivarta 
Avyákata-samyuttam, 344b 
avyákrta-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, 358a 

avyakta (lit. undistinguished, indistinct 
nature; prakrti) ,  as an ultimate princi
ple of the Sánkhya), 249; see prakrti 

avyaya (indestructible), as the ultimate 
nature of the Tathagata, 345b 

Awakening of Faith, 378b; seeMahayána- 
badhotpada-sástra 

ayatana ^  (bases of cognition), the six 
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 
dhatu, skandha

Bagchi, P.C., 335a 
Bahuirutiyas, 63
bala f j  (powers), the five, of the bod

hisattva, 291; the ten, o f the Buddha, 
77» 310, 314*, see indriya 

Balaári, 27 
Bána, 336a, 337b 
Bandhutatta, 14
Bareau, André, 346a, 346b, 347b 
Beal, S., 337b
becoming, in the early Buddhist 

througt, 48, 51-53, 58-60, 60-62, 65- 
69; critical examination of being, 
non-bcing 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, 
81,155-60,174-77, 359b-6ob; modes 
of determinate, 82-84; the true, 84- 
86; see also becoming, svabhava 

Bhargava, Purushottam Lai, 338a 
Bhattacharya, Vidhusekhara, 337b, 

340a, 376a 
bhava (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 samskara, 240-41, 
367a

bhava (existence embodied in the 
five skatidhas), 366b-67a 

bhava ^  (being, essence or nature, in 
svabhava self-being), meaning of the 
term, 359a; see being, svabhava 

bhava ^  (being, existence), modes of 
determinate, 82-84; as one of the ex
tremes, 155 

bhavana (cultivation, develop
ment), of samadhi, 370b 

BhavasankrSnti-sutra and -fdstra, 341a;
see Mahdydna-bha vabheda-iastra 

Bhavaviveka, 35, 341a 
Bhramaragiri (oriparvata), 25, 336b, 

337a
bhumi jjjj (stages in the course of bod- 

hisattva’s wayfaring), the ten, 32,288, 
3 05-11; their different schemes, 374a 

bhutakoti (the apex or the summit 
of reality which all beings reach), 
dharmadhatu and, 261-67; meaning 
of the term, 263; as the universal 
reality, 114; see the real; cf. dharma- 
dhatu and anutpadakoti 

bhiitalakfana jlffg (the true, ultimate 
nature of things; the ultimate truth; 
the universal reality), 92, 114, 351a; 
cf. lakfattaj see the real 

birth of birth (1utpadotpada, 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 
(sarvdkarajhata), 266; as the way of 
all the Buddhas, 297; the factors of, 
291; the non-clinging realization of, 
131-32, 162-68, 348a; see bodhisattva, 
bodhyanga, prajhd, also sarvdkarajhatd 

bodhi and prajiid as different designa
tions o f prajndpdramitd, 355a 

bodhi and sunyatd as distinctions with
in prajndpdramitd, 376a 

Bodhicaryavatdra, 34, 37, 241b 
bodhipakfika-dharma (factors of the 

way), the thirty seven, and the gates 
o f freedom (vimoksa-dvara) , 290-96 

Bodhisambhara-iastra, 35, 340b; see 
Bodhisattva-patheya-fdstra 

bodhisattva, and the Buddha, 305-16; 
his fundamental aspiration, 276, 277; 
his non-clinging realization o f bodhi, 
78, 108, 131-32, 162-68; his realiza
tion of Buddhahood 305-11; 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, bhumi, bodhi, Buddha, 
mahdsattva, nydma 

Bodhisattva-Doctrine, 369b 
Bodhisattva-patheya-sdstra, 37, 340b 
Bodhisattva-prakarana, (a section in the 

Vibhasa), 375a 
bodhyanga (factors of enlighten

ment), the seven, 291 
Brahtnajdla-sutta, 354a 
brahman, of the Advaita Vedanta, and 

the ultimate reality in the Madhya- 
mika, 319-321 

Brahma-sutras, the, Sankra’s Commen
tary on, 376b
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brahma-vihdra (the sublime abodes) ; see 
apramdna

Buddha, the, his bodily features, 234 ; and 
the Buddhist Schools, 53-55; com
parable to the Sun, 150; dharma body 
and physical body of, 311-12 (Sarvas- 
tivâda view*), 312-16 (Màdhyamika 
view); Nâgârjuna and, 45-53; his 
natures, mundane and ultimate, 234- 
35; his presence, universal, 313; his 
silence, 146-48, 358a; his way, the 
GreatWay, 280; his ways of answer
ing, 146-50; his ways of teaching, 
133-50; his wisdom, 150,288-90,358b 

buddha-cakfus (Buddha-eye), 124- 
26; see eyes 

Buddhahood, as not the ideal of Hina- 
yàna, 278; as perfection in perso
nality, 276; conventional ^nd tran
scendental or mundane and ultimate, 
68-69, 234t 35» 348a; see Mahâsârçg- 
hikas

Buddhamdrgdlañkdra-íastra, 34 
Buddhapàlita, 35; see Kdrikd; cf. Bhâ- 

vaviveka 
Buddhavasas, 14
huddhi (intellect, a category of the 

Sânkhya), and the vijñdna o f the Bud
dhist, 365b, 366a, 367b; see also mahat 

Buddhist Councils, 55, 345b 
Buddhist Dictionary, 370-713, 372b-73a 
Buddhist philosophy, the three broad- 

lines in the early, 55-64,346a; its two 
chief lines, Hinayâna and Mahâyâna, 
46-47; the two lines referred to in 
the Sâstra, 346a 

Buddhist Remains in Andhra, 336a 
Buddhist Schools, the early, basic ideas 

common to, 53-55; contention 
among, 37-38, 341b; Nâgârjuna and, 
64-66; the rise of, 53-57. 34<$a 

Bustons History of Buddhism, 336a

Candrakirti, 35, 36, 341a, 343a,' 357a, 
362a; see Prasannapadd

categories o f understanding, as derived 
notions, 83, 200; criticism of, 40,
171-208; see critical examination 

Catuhhtaka, 337b; see Deva ¿atailstra 
Catuhstava, 341b
Caturdharma-pitaha Oifejj® (Four Col

lections of Dharma) /  363 a 
causal continuity, denied in negativism, 

176
causal origination; the two principal 
, accounts of its examination in the 

Sastra, 361a 
causal relation, Sankhya and Vai^esika 

conceptions critically examined, 178- 
80,360b; Sarvastivadavi^w, critical
ly examined, 180-83, 360b 61 a 

Central Conception of Buddhism, fhe, 
347a, 347b 

Central Philosophy of Buddhism, The, 
22, 341b, 376t-77a 

Ch’an jj3j[ (Zen), Madhyamika philoso
phy and, 327-28 

Chan,W .T„ 327, 378b, 379a, 379b 
chance, clinging to, 154; see ahetuka;

see also extreme 
chandas (determination), as. a name 

for an aspect of effort, 285; see 
. virya

change; see anyathdbhdva, becoming 
Chao Lun, Studies in, 335a; 377a; see 

Scng-/hao 
Chao, The Book of, 335a, 377a 
charity, perfection of; see dana-paramita 
Chattopadhyaya, Sudhakara, 338b 
Ch’en Yuan, 335b 
Chiang Wei-ch'iao, 379a 
Chinese Buddhism, 341a 
Chi-tsang his commentaries on

Madhyamika treatises, 377b; his ex
position of Madhyamika philosophy,
324-25; his theory of double truth, 
378a; his view on Duadasamukha- 
sastra, 341a 

CWu-san-ts'ang-chi-chi 
343b
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atta <\\ (mind), and the soul, 225, 227- 
29; as the basis, center and seed of 
personality, 64, 73, 114, 229, 233, 
350b, 355a; as constructing all that 
is in the three worlds, 71; as desig
nating person, 238, 298, 350b; as 
impermanent, 211; as intellect, cog- 
tion, understanding, 199, 227, 228, 
229; meaning of the term, 350b; 
as object of smrtyupasthana, 350b, 
371b; as principle o f self-dtermina- 
tion, 229; as pure in its ultimate na
ture, 354b; as self-conscious person, 
238, 298; as self-conscious principle 
of intellection, 64, 73, 114; and the 
soul, 225, 227-29; see vijndna 

cittaikagratd — (one-pointedness of 
mind), 285, 370b 

atta-smrtyupsthdna, (application of 
mindfulness to the self-conscious 
principle of intellection), 350b, 371b; 
see smrtyupasthana 

clinging Jjx (abhinivefa,grdha, upadd- 
tta), 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, 
106, 236-37, 247; to the act of char
ity, 283; to the conditioned and the 
unconditioned, 132, 252; to the con
ditioned as the unconditioned, 66; to 
441 ” and “ not I,”  104; to negation, 
172; to sin and merit, 283; to the 
specific as the self-contained, 78; to 
sunyatd, n o , 146,172,325,342b, 359a, 
360a, 375b; to views, 109; the way 
to bring to light, 354b 

cognition, true or false, as not devoid 
of object, 81, 93-96, 216 

Collection of Six Dharmas (Sad-
dharma-pitaka or -samuccaya), of the 
Vaise$ika, 363 a 

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, 255-61; as the MiddleWay, 40- 
41; phases of, 277-78; Way of, 276- 
78; see knowledge, Middle Way 

Conception of Buddhist Nirvana, 20 
concepts ¿g, (namf), and conventional 

entities, 70-88 (especially 74-81), 
209-10; error in construing, 143; 
o f mutual relation, 195; names or 
words and, 74-75; non-clinging use 
of, 148-49; ste.ndma and lakfana 

conditioned origination; see pratitya- 
samutpdda 

conditions, see pratyaya 
confusion, the veils of, 84; see error 
contemplation, o f nine kinds, on the 

nine different characters o f the body, 
372a-b; of ten kinds, on the ten char
acters like impermanence etc., 372a- 
b ; see dhydna, samddhi; c£ krtsnayatana 

contention (or conflict) and suffering, 
the root of, 38-39,128-30; see cling
ing; cf. non-clinging, madhyamd prati- 
pat

convention (prajnapti), the modes of, 
82-88; the nature of, 70-81, 349b- 
50a; the world of, 72-73; see prajnapti, 
also nirmana, samvrti, vyavahdra 

conventional entities (ifg laksana), con
cepts and, 70-88; cf. concepts 

Coomaraswamy, Ananda K., 22 
Councils, the Buddhist, 55, 345b-46a 
craving (tf$na); see tr$t\d 
critical examination, of atomic ele

ments, 214-15; of beginning and end, 
190-93; of being, non-being and be
coming, 174-77; of birth, decay and 
death, 187-90; of causes and condi
tions, 178-84; of elements of existence, 
209-16; of I-substance, 217-31; of 
space, 204-07; of spatial directions, 
200-03; of substance, 207-08 of 
time, 194-200, 361a
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criticism, analysis and, 141-146; and the 
error o f the negativist, 143; the princi
ple and purpose of, 151-52, 172-73, 
361a; its procedure, 152-53; cf. 
Madhyamika; see negative criticism 

CuJasakuluddyi-sutta, 344a 
cycle o f life, the, basic import of, 247- 

48; links in, 236-42, 366b-67a; phases 
in, 245-47; the root of, 240-42

dana-paramita (perfection of charity), the 
five characters of, 281-83; cultivated 
in the first bhumi, 305; see pdramitd 

darsana j |,  (realization), distinguished 
from jhdna (knowledge), 355a 

Darstantikas, 56; their criticism of Sar- 
vastivada, 347b; their main philoso
phical ideas, 346b 

Daiabhumika-sastra, see Daiabhumivi- 
bhdsa-sdstra 

Dasabhumika-sutra, 32, 339b, 374a 
Dasabhumi-vibhdfd-idstra, 15, 35, 37, 

339b, 364a, 375a 
deeds (karma), critical examination 

of soul and, 222, 229-31; see karma 
Demi^ville, 14, 335a 
dependent origination; sec prattty*- 

samutpada 
derived name; see upadaya-prajnapti 
determinate, the, and the indeterminate, 

267-70; essential relativity of, 252- 
55, 342a-b; 

determinate being, the three modes of, 
82-84 

Deva; see Aryadeva 
deva-e ye, the, eyes of flesh and, 120-22; 

see eyes
Dhammacakka-ppavattana-sutta (Sermon 

on the Turning oj the Wheel of 
Dhamma), 47, 344a 

Dhammapada, 345a
dharma fa  (truth or true nature of 

things; the Buddha’s teaching that 
embodies the truth, as well as the 
Way he showed), 48, 49, 55, 92, 130,

131,139.140,141,198, 259,273, 374* 
306, 345b, 363a; as conditioned 
origination, 48, 49, 370a; as the 
indeterminate, ultimate reality, 87, 
140,141,207,251,256, 266, 267, 273, 
274, 292, 314; the eye of, 123-24, 
243-44; non-clinging, 164; non-dual, 
undivided, 32, 34, 97, 118, 122, 145, 
264, 269, 275; the peace, 272; the 
iunya, 272, 273; the three doors to,
141-42, 357b; the three marks of, 
345b; unborn, devoid of birth and 
death, 18, 140, 235, 254, 259, 263, 
299, 307; unconditioned, 88, 115, 
118, 122, 128, 259, 266; unspeakable, 
140, 141, 273; the wheel of, 47-48, 

273^74
dharma fa  (name, term), in contrast 

with artha (connotation) and niruktt 
(definition or enunciation), 350b- 
51a; see vaifdradya 

dharma (characteristics or ways 
unique to things), 257; the eye of, 
123-24, 243-44; see eyes; cf. laksana 

dharma fa  (factors pf the way), 287; 
see way

dharma fa  (elements o f existence), 46, 
343b; the five kinds, 363a; Sarvasti- 
v2dins’ view of, 57-58, 84, 86, 87, 
346b-7a; the six, the basic categories 
o f the VaiSesikas, 363a; see dharma- 
funyatd

dhanna-cakra (the wheel of dhar
ma), its content, 47-48; and the unut
terable trqth, 273-74 

dharma-cakfus gjjjg (the dharma-eye), 
123-24, 243-44; see eyes 

dharma-dhatu (the ultimate essence, 
the fundamental source of all things; 
the reality),* 88, 145, 259, 261-62, 
272, 299, 314, 327; and bhutakoti (the 
supreme end, the apex of being),
261-67; meaning o f the term, 261, 
266, 351a. 368a; cf. bhutakoti, tathatd; 
see reality
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Dharma-dhâtu-stava, 35, 341b, 368a 
dharmaifanâ (seeking, longing,

thirst for the real), 18, 342a; see thirst 
dharma-jnâna (knowledge of ele

ments that constitute the world of 
desire), 289; cf anvayajmna 

dharma-kâya (dharma-body, the
body bom of dharmata), o f the bod- 
hisattva, 307-309; o f the Buddha, 
3 1 4 -1 6

dharma-kfânti (endurance for
dhartna, the ability to bear the truth), 
145; meanings of the term, 369b- 
70a; see anutpat tika-dharma-kfanti, 
gambhïra-dharma-ksânti 

dharma-lakfana (the true, essential 
nature o f dharma), o f the elements, 
87; the eternal, 270-71 ; the mundane 
and the transmundane, 259-60; see 
dharma, lakfana 

dharma-megha (bt., dharma-cloud; 
the last stage in the bodhisattva’s 
wayfaring, compared to the great 
cloud), 310; see bhümi 

dharma-prajnapti (conventional designa
tion of the subtle constituent ele
ments), 85; see prajnapti, also con
vention

dharma-pravicaya (analysis and
understanding of the constituent 
elements of all things), 291 

dharmaramah (delighting in and
contemplating on the true nature c r 
things), 342a 

dharma-ratih Qkfë (intersted in compre
hending the true nature of things), 
342a

dharma-sthâna (the real nature in 
which things eternally stay; the eter
nal nature or abode of things), 115, 
272

dharma-sthiti ££{ÿ\(the real state or the 
stability of things), 272 

dharma-iûnyatâ (sünyatà o f dhar
ma), 2s the indeterminate nature o f

the ultimate reality, see svabhava- 
¿unyatd; as the nonsubstantiality of 
the basic elements of existence, 57, 
62, 84, 86, 87, 210-16, 343b, 348b, 
375b-76a; see dharma, sunyata 

dharmata (true nature, a synonym 
of tathata), the different levels of, 
259; as the origin of dharma-kaya, 
307; see tathata; cf. dharma-dhatu 

dharmatmd (the self-being of ele
ments), the basic doctrine of Sarvas- 
tivSda, 57; see dtman 

dhdtu (essence), as comparable to 
prakrti and distinguished from lak$ana 

77; as the inmost essence, the 
fundamental nature, 261; see dhartna- 
dhdtu, sabhdga-dhStu 

dhdtu (source, origin, as the
ground o f all things, 261, 351a; 
see dharma-dhStu 

dhitu jf., (lineage, a classification of
elements), the eighteen, 83, 87, 128; 
cf. dyatand, skandha 

dhdtu J f  (spheres, worlds), the three, 236 
dhQta-guna gjjpfc (ascetic practices), the 

twelve, ^their true nature and pur
pose, 306, 369b 

dhydna jpJL (states o f meditation, con
centration, contemplation), as the 
four, trances of the realm of form, 
294; meaning of the term, 370b; 
their place in the factors of the way, 
294; their place m the nine successive 
abodes, 372b-73a; c£ also satnddhi 

dhyOna-paramitd (perfection of concen
tration and meditation), 285-86; see 
pdramita 

DTghanikdya, 344a
dik (spatial directions), critical ex

amination of the substantialist con
ception o£ 200-201, 363 a; as derived 
names, 201-3 *» see mahdiunyata 

Dighanakha, 148
dogmatism, explained, 105-106; see 

anta, dffti, error and extreme
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dravya PfcJgEJ ( # i£ . reality» substance), 
as one of the basic categories of the 
Vaifesikas), 201, 363a 

dravyasat (vastusat) (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; 
Vabhasikas* interpretation of, 353b 

dffti ^  (view), the term explained and 
the false, distinguished from the 
right, 342a-b 

drfti ^  (wrong or false view; extreme), 
origin of, 105—6, 107-10; kinds of, 
108-10,153- 55. 174- 75. 354a, 36oa-b; 
see also error, extreme; cf. mithyadrfti 

dffti-paramarla (clinging to views), 
as itself a basic kind of false view, 
109; see paramaria 

duhkha ^  (pain, suffering); see suffering 
Dutt, Nalinaksha, 336a, 338a, 339a, 

339b, 348a-b 
Dvadasamukha-fSstra, 15, 35, 36, 341b, 

362a, 377b

Early History oj the Andhra Country, 
336b

Early History of North India, 338b 
earth, Jjj (pfthoi), as exemplifying the 

non-substantiality of physical enti
ties, 211-13; see rupa 

effort; see vlrya
ekalakfana — (lit. of one nature; the 

indeterminate nature of the ultimate 
reality), 359a 

Ekafloka-fastra, 35, 36, 341a, 360a 
Ekavyavaharikas, and their doctrine 

of nonsubstantiality o f elements, 63 
elements of existence; see dhamta 
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

ultimate truth, 91-93 
error o f false realism (sasvabhdva-vada) , 

43; see error o f misplaeed absolutness 
error of misplaced absoluteness (sat- 

kaya-dr$ti, sasvabhavavdda) ,  carried to 
its completion, 102; Madhyamika 
rejection of, 42; as misapplied drive 
toward the real, 38, 43; as rooted in 
the false sense of self, 171, 247; as 
the root form of all errors, 93, 247; 
as the root of dogmatic views, 107; 
as the toot o f  the tendency to cling, 
38, 171; see clinging, extremes 

efana (seeking, longing, thirst, in 
dharmai$ana, thirst for the real), 342a 

essential nature ( lakfana) ,  the three 
grades of, 86-88; see lak$ana 

Essentials of Buddhist Philosophy, 378b 
etemalism; see fasvata-dftti 
existence; see bhdva, being 
experience, and the object of experi

ence, 215-16; cf. cognition 
extremes, and alternatives, 150-70 (es

pecially 151-60); and clinging, 48, 
49, 151, 171-73; the four, 155-160; 
the two, 107-10; see anta, drjti 

eye(s), (levels and perpectives o f under
standing), the five, 119-26, 355b— 
56a; the three, in regard to the cycle 
o f life, 242-45; the two, 258; of 
wisdom in regard to sin and merit, 
283; see prajfla

faith, (sraddha), as one of the five 
indriyas 291; see indriyas 

Fa-tsang, 379a 
Fa Ren, 346b, 347b, 348a 
feeling §£ ( vedana, one of the five 

skandhas), as a link in the cycle o f 
life, 237; as an object o f the applica
tion of mindfulness, 371b; see skand
has, smrtyupasthana 

forbearance (k$anti) ;  see kfanti 
Fung Yu-lan, 377b, 378^ 378b, 379a, 

379b
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gambiradharma-kfSnti (forbe
arance with regard to the profound 
truth, viz., o f the conditioned origi
nation,) 370a; cf. amtpattikadharma- 
kfânti; see dharma-ksânti, kfânti 

gates of fredom (vimokfa-dvâra), the 
three, 293-96, 358a, 373a; see way 

gati jg  (tending), bodhisattvas, to 
knowledge of all forms, 266; of 
everything to everything else, 266 

@ (being a destination, resting 
point, refuge) for the entire world, 
as a virtue of the bodhisattva, 266 

Gaudapâda, 319, 376a 
Gaudapàda, 376b; cf. Àgamalâstra 
Gautamiputra éâtakarnî, 27, 28, 338a 
Giles, Lionel, 335b 
Gokhale, Vasudev, 340a 
Gopalachari, K., 336b, 338a 
grâha ĵp (seizing, clinging); see 

clinging
Great Way (Mahâyàna), and the Small 

Way, 46-47, 55-56, 66-69, 278-79, 
343b; as the non-exclusive way, 
27^-80; as the way of perfection, 
280-81; see Mahâyàna, pSramitâ

Haimavatas, 365 a 
Hâla, 28, 30, 338a 
Hamilton, 378b 
Hardayal, 375a 
Harsacarita, 336a, 337b 
hetu^pratyaya jgjj& (productive condi

tions), critical examination of, 180- 
81 ; see pratyaya 

Hïnayâna (the Small Way), Mahâyàna 
and, 46-47, 55-J6, 66-69, 278- 79 . 
343b; on the use of the term, 20, 
278-79; see also srSvaka 

Historical Inscriptions of Southern India, 
338a

History of Buddhist Thought; see Thom
as, E.J.

History of Chinese Philosophy; see Fung 
Yu-lan

History of the Eightyfour Sorcerers, 336a 
Hsi-yii-chi ®jgcfe 336a 
Hsiian-tsang 28, 336a, 337a, 337b, 

378b
Hua-yen £ ,  its relation to Mâd- 

hyamika philosophy, 325-27, 378b, 
379a; see also T'ien-t'ai 

Hui-ying 16, 333 
Hui-yüan, & & , 15, 323, 343b, 377a

“ I,” the sense of, and the false sense of 
self, 100-03 Î as ethically indetermi
nate and flexible, 354a; the rise of, 
98-100; soul and, 219-27; the uner
ring, 103-05; cf. vijfîâna 

ideas, birth of, as not the criterion for 
reality of objects, 81; see also cogni
tion

ignorance (avidyâ), 89-110; and 
knowledge, 111-26; as the origin 
o f the cycle o f life, 240-42 ; as the 
origin of kleias; 106-07; its nature, 
89-90,111-15, 242, 244-45 ;its power 
compared to the power o f dream, 91 ; 
see error; cf knowledge 

ignorant, and the wise, 96-97, 250 
illusion, the idea conveyed by illus

trations of, 89-90, 96, 352a; the view 
that the world is a baseless, 359a; see 
error, ignorance 

illusory objects, the nature of, 95-96 
illustration(s), o f echo, 95-96; of illu

sion, see illusion; of the image in the 
mirror, 96; o f the image of the moon 
in water, 98-99 

imaginative construction (vikalpa 
glj). 90, 352a-b 

impermanence (anityatâ as the
door to comprehension of sûnyntâ, 
149,211,3 58a ; its teaching as remedial 
in kind, 192-93; right and wrong 
understanding of, 149, 322-23 

incomposite, (M fÊ osamskrta), as 
viewed by the Mahasâhghikas, 64 ; see 
the real
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indeterminate (alak$ana), the,
clinging to, 88, n z ;  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-dhatu, bhuta-koti 

indeterminateness, of the mundane and 
of the ultimate, distinguished, 52- 
53; of judgments, clung to as an ex
treme, 159; see avaktavya, avyakrta 

individual standpoint, the, truth taught 
from, 139; see siddhanta 

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, 315 

indriyas (faculties), the five, among 
the factors o f the way, 291; cf. bala 

intellect, self-conscious, as the self, the 
center o f personal life, 98, 99; see 
vijftana; cf. buddhi 

intellection, self-conscious, as the sense 
of “ I,** and its consequent discri
minations, 100,151,153; see citta and 
vijnana

intermediary state, between death and 
rebirth; see antardbhava 

I-substance; see soul 
Ifvara, Bhiksu, 341a 
Kvara, the personal god, in Sankara’s 

philosophy, 319 
Iyengar, H .R .R ., 341a

Jaggayyapeta, 336b
Jaina non-absolutism or indeterminate

ness o f judgments, 16, 156, 159; see 
avaktavya; cf. avayakfta, madhyama- 
pratipat

jati £  (lit. birth; clinging to embodi
ment), as a link in the cycle of life, 
236; see cycle o f life 

Jayswal, K.P., 340b 
jhdna ^3, ^  (knowledge), distinguished

from dariana, 355a-b; kfdnti and, 307, 
370a; distinguished from vijnana, 
130-31» 355a; see prajnâ 

Johnston, E. H., 340b 
Jnânaprasthâna-éastra. 28, 29, 338b,

348b-49a 
Juska, 28

ka\a (time), conceived as a sub
stance (VaiSesika), 195, 362b; cf. 
samaya; see time 

Kàlâfoka, 29 
Kdlasütra, 363b
kalavinka the bird, used for

illustrating the bodhisattva’s voice,
373̂

Kalhana, 28, 336a
kalpa (a measure of time), 249, 313
Kâma-sütras, 338a
Kandda, 362b
Kaniska I, and Kaniska II, 28; date of 

Kaniska 1, 338b, 346a; Nâgârjuna 
and, 28—30 

Kao-seng-chuan 335*
Karikd, its criticism of birth, 362a; ot 

causal production 360b, 361b; its 
criticism of identity and separatness, 
362a; its criticism of substance and 
quality, 364a; its criticism o f svab- 
hdva, 360a; of time, 362b; its place 
in Nâgâijuna’s philosophy, 16, 42; 
the different ways in Buddha’s teach
ing, 354a, 357a; on impermanence, 
358a; on I-substance, 33, 366a; on 
mundane existence, 39, 40, 43; on 
rejection of extremes, 359b; as replete 
with negative arguments, 42; on rise 
o f extremes, 354a; on Sarvâstivâda 
doctrine of elements, 43; and the 
éàstra, 42-46, 359b-6oa; on sünyatd, 
40, 43

karma H  (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,

392



INDEX

240; as one of the phases in the cycle 
of life, 245-47, of the right kind, 
189-190; samskdra and bhava as distinc
tions within, 240-41,245, 367a, 367b 

karund '(compassion), and
wisdom, as phases o f comprehension, 
68-69, 277-78; as arising with the 
comprehension of truth, 282; as an 
essential constitutent of the Buddha's 
dharma-body, 315-16; as an essential 
clement o f Buddhahood, 310; as not 
an essential of Hinayana, 68, 279; as 
the root of the Buddha's way, 315 

Kdiyapa-parivarta. 32. 339b 
Kathdvatthu, 347a 
KatyJyana, 359b
Katyayanlputra, 28, 29, 311, 315, 338b 
Kaukkutikas, 63-64 
kdya (body; a composite, condi

tioned entity), the physical, con
templation on impurity of, 372a-b; 
application of mind-fulness on, 371b, 
372a-b; cf. sat-kdya-dr$ti; see dharma- 
kdya, rupa-kdya 

Kimura, 348a
kleia (afflictions), as arising from 

and headed by ignorance and per
versions, 63, 91, 92, 100, 105, 106- 
107,243, 245; creations of, 73; as one 
o f the three phases of the cycle of 
life, 246, 367b 

knowledge, and action, 70; and igno
rance, 111-26; as the principle of 
comprehension, 127-50; of the un
conditioned reality, 117-19; nature 
and kinds of, 115-19, 286-87, 289; 
the notion o f its dependence on soul 
examined, 227-29; the ultimate 
principle of, 116-17; seejrtdna, pro- 
jnd; see also yathdrthajndna 

knowledge of all forms; see sarvakdra- 
jnata

kofas jjjg (sheaths), the notion that the 
five are a repository of the subtle- 
body, 223, 365b; see soul

Kohbhdfya, 347b
koti ¡J5 (the apex; to reach the summit), 

o f reality, 263; see bhtita-koti 
koti £rj (extremes), the four; see extremes 
kftsndyatana — {¿TJJsS (bases o f all-per

vasiveness; exercises in contempla
tion), the ten, 294, 372a-72b, 373a 

ksana (moments, instants); that the 
bodhisattva’s realization of bodhi is 
instantaneous — 311; Sarvastivada 
conception of, 58-60; see time 

kfanti jg, (forbearance, endurance), dis
tinguished into that in regard to 
sattva and that in regard to dharma, 
283,369b-7oa; earlier and later phases 
of, 370a; as what Hinay5na lacks, 
68, 278-79; see anlitpattika*dharma-
ksdnti, dhama-kfdnti, gambhira-dhar- 
ma-kfdnti

kfdntipdramitd (perfection of endur
ance), 283-84; see pdramitd 

KumSrajiva, biography of Deva at
tributed to, 25, 34, 336a; biography 
of NagSijuna attributed to, 337b; his 
exposition o f Madhyamika philoso
phy, 321-23; life and work o£ 14-16 

K‘uei-chi 63, 64, 346b 
KumaralSta, 346b 
Kunst, Arnold, 340b 
Kuntala, 338a

lakfana ;fg (sign, mark), in distinction 
from dhdtu (nature), 77; ndma 
(name) and, 75-76; as nimitta (oc- 
cassion), 76 

\ak$aqa (essential nature), the three 
gsades of, 86-88; as a synonym of 
prakftit svabhdva, also of dhdtu, dis
tinguished from sign or mark, 76-77, 
351a; see also dharmalakfana, dhar- 
matd, tathatd 

lak$ana (a specific determinate entity),
77-80, 207 

lakjatia (conventional entities), ndma 
(concepts) and, 70-88
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lakfana-graha J&jfg (the seizing of, cling
ing to the determinate), 78, 351b; 
see grdha

lakfanodgrahana (the picking up
of characters), as the definition of 
samjnd, 349b 

lak$anopalambha (the seizing of
lak$ana)t 352b, see lak$ana-graha 

LaksanavimukUi-bodhi-hfdaya-tdstra, 3 5 
lak$ya (subtratum of quality; sub

stance), critically examined, 207-8 
Lalitavistara, 344a
Lamotte, itienne, 13, 335a; 345b; 348a;

354b;357^ ;363b 
LahkdvatdrasQtra, 336a, 340b 
laukika-siddhdnta (direct teaching of the 

mundane truth), 138; cf. vyavahdra, 
siddhanta

Le Cannon Bouddhique en Chine, 335a 
Les Sectes Bouddhiques du petit Vehicule, 

see Bareau 
Le Traite de la Grand Vettu de Sagesse, 

13» 335^; see Lamotte 
Leibenthal, Walter, 335a, 377a, 377b-8a 
Life of Ndgdrjuna (from Pag Sam Jon 

Zang), 337a 
Life of Ndgdrjuna from Tibetan and 

Chinese Sources, 336a 
logical entities, 86; see dharma (ele

ments)
Liu-fa-lun (Saddharma-sdstra),

365a
Liu-fa-ts’ang (Saddharma-pitaka

or -samuccaya, Collection of Six 
Dharmas), of the Vaiiesika, 363a 

Lekdtitastava, 36,' 37; see Catuhstava 
Lokottaravadins, 63

Madhyamakdnugama-iastra 35,
336a, 337a, 340b 

Madhyamaka-idstra 34» 35; see
Mddhyamika-Kdrika 

madhyamd pratipat npjg (the Middle 
Way) and the doctrine of conditioned 
origination, 47,48,53,81; as identical

with the way of comprehension, 
33, 40, 42, 127-33; as non-clinging 
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, prajfidt iunyatd; cf. cling
ing, extremes 

Madhyamika (the farer on the Middle 
Way), the mission of, 41-42, 162, 
2io, 318, 319; on negativism, 172-73 

Madhyatnika philosophy, and the 
Advaita Ved5nta, 315H21, 376a-76b; 
and the Jaina, 156,159^; and the Nya- 

a, 33» 318-19, 340a; and the Sifik- 
ya, 248-50; and the Vaiiesika, 33, 

178-80, 195-96, 200-202, 219-25; as 
not a substitute for any specific 
system, 318; in the early Chinese 
Thought, 321-28; the spirit of, 328- 
30

Mddhyamika-kdrikd (Madhyamaka- 
idstra), 34; the text and its commen
taries, 35-36; see Kdrikd 

magical creation, as an illustmion for 
creation o f ignorance, m -1 2  

Mahadeva, five points o£ 55, 345b 
Mahadevan, T.M*P., 376b 
Mahdkarunopdya-idstra, 34 
Mahakatyayana, 357b 
Mahanaga, 27, 337a 
Mahdniddesa, 346b-47a 
Mahdprajndpdramitd-fdstra; see Sdstra 
Mahdpranidhanotpdda-gdthd, 35 
mahdsattva (the great being), as a title 

for the bodhisattva, 304 
Mahasanghikas, and the Sthaviras, 56, 

66-68; their chief philosophical doc
trines, 62-64; their contribution 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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MahdsuttHatd-sutta (Mahdfanyata-sutra) ,  
343b, 348b 

mahasunyatd ^ 3 ? ,  as interpreted by the 
£ravaka and by the Mahayana, 363b 

mahat (or buddhi of the Sankhya), 
compared with vijndna and the subtle 
body, 248-50 

Mahavagga, 344a 
Mahavastu, 344a 
Mahdvyutpatti, 373b, 375a 
Mahayana, and Hinayana, 66-69, 278- 

79; as not excluding Hinayana, 46- 
47; as one of the two lines in early 
Buddhism that the Sdstrd mentions, 
346a; its relation to the Mahasahghi- 
kas, 67-68; see Great Way 

Mahay dna-bhavabheda-tastra, 35; see 
Bhavasnkranti-fdstra 

Mahdydna-madhyamakadarfana-vyakhyd- 
idstra, 35

Mahayana-iraddhotpada-Sdstra, 340b, 
378b; see Awakening of Faith 

Mahay dna-sfitras, 67-68, 348a 
Mahaydna-vimiikd, 34, 340a ' 
Mahilaskas, their view on self-hood, 62 
maitri (friendliness), the great, as a 

factpr o f Buddhahood, 310 
Majjhimcmikdya, 344a, 344b, 345a 
Mskandika, 131, 132 
mdmsa-cakfus $ jg || (the eyes of flesh, 

one of the five kinds of eyes), and the 
deva-eye, 120-22, 242; see eyes 1 

man; see person
ntanas ^  (or mana-indriya Jjcifi, the 

internal sense), 215, 237; cf. citta and 
vijndna 

Manjuhimulakalpa, 336a 
Mankad, D. R ., 338a 
mdra (the embodiment of temptations), 

3io
margajnata (broad and rough un

derstanding of the one way that 
leads to Nirvana), 371b 

mdrgdkdrajnata (dear and de
tailed knowledge of the different ways

suited to different individuals), 371b 
Masuda, 345b, 346a, 346b, 347b, 348a;

cf. Bareau 
mdyd (Jsvara's power of creation), in 

the Advaita Vedanta, 319 
meaning (artha), and its'relation to 

word, 75, 35ob-5ia, 356b 
Mélanges Chinois et Bouddhiques, 340b 
mental elements, the, nonsubstanriality 

of, 215-16; the course of birth and 
death of, 211 

Middle Way, as the nonexclusive way, 
127-50; see madhyamd pratipat 

mhyà; see citta, manas, vijndna 
mindfulness, kinds o f application; see 

sntftyupasthdna 
mïmdmsd (investigation), as one of 

the four fddhipadas (bases for in
creasing concentration), 291 

Mimâmsakas, 320
mithyddffti (misperception, false

view), meaning o f the term, 352a-b; 
as the view that things just happen 
without cause or condition, 109; see 
also dffft 

Mochizuki Shinko, 332,339b 
moment ( ^  k$aya), Sarvîstivâda con

ception o£ 58-60; see time 
moon, the, used for illustrating rise of 

the sense o f “ I,” 98, 99; used for il
lustrating the distinction between the 
bodhisattva in dhama-kdya and the 
Buddha, 311, 374b-5a 

moral code (Vtnaya) ,  as one of the 
three gates to dfwrma, 141-42, 357b; 
the error o f blindly clinging to, 143 

moral conduct (éîla), the perfection of, 
305-6; see paramitd 

moral life, its cultivation as one o f the 
three doors to dhama, 141-42 

moral responsibility, critical examina
tion o f soul as the necessary condition 
tion of, 229-31 

motion and activity, critically ex
amined, 185-87, 361b
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Murti, T.R.V., 341b, 376a, 376b-77a 
Mysticism, Christain and Buddhist, 379b

Nagas, the, and Nagarjuna, 27 
Nagarjuna, and the Buddha, 46-53; and 

the Buddhist schools, 53-54, 64-66; 
34ib-42a; and Kaniska, 28-30; and 
the Nagas, 25-27, 337a, 337b; and 
the Satvahanas, 27-28; basic concep
tions in the philosophy of, 37-46; on 
Hinayana and MahaySna, 66-69; bis 
sources for the study o f Mahlyana, 
30-46

Nagarjunacarya, 336b; see NSg5rjuna 
Nagaijuna (Siddha), 336a, 337a 
Ndgdrjuna and Aryadeva, 336b-37a 
Ndgdrijuna’s Friendly Epistle, 337b 
Nagaijunikonda, 336b 
Nagarjunagarbha, 36 
Ndgarjuna-pancavidyd-SdstTa, 35 
NahapSna, Ksaharata, 27, 28 
naihsvdbhdvya jg  g  , g  H Q  (devoid

ness of self-being; non-substantiality; 
relativity), 42, 338b, 341a; cf. Hhtyatd 
and pratitya-samutpdda 

Nalanda, 26
ndma g , (names, concepts), as conven

tionally established, 74-81, 349b- 
50a; see convention, prajfiapti, samjnd 

ndma (mental elements), in distinction 
from rfipa (thephysical), 79,237-38 

ndma and lakfana (concepts and con
ventional entities), 70-88; their in
terrelatedness, 73, 74, 76, 78; their 
place and function in the world o f the 
determinate, 73; attitude o f the wise 
and the ignorant in regard to, 72- 
73; see ndma, lak$ana 

ndma-rupa (the body-mind com
plex, in the subtle form), as a link 
in the cycle of life, 237-38 

namasanketa-prajnapti — (conven
tion of names and signs), as one of the 
three kinds o f convention, 85-86; see 
prajfiapti

names, derived; see upddayaprajfiapti;
see also ndma, prajfiapti, Hmyatd 

Nasik Edict, 27
nature, essential; see lak$atia, prakyti, 

svabhdva
negation, o f the non-dinging 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 ueche- 

dadrsfi
negadvist, the, error o£ 143,181 
neydrtha (indirect, expedient way of 

teaching) versus nitdrtha (die direct 
way), 135- 36, 357a 

Niddna-samyutta, a section in Samyutta- 
nikdya, 344a 

nihilists, as holding to the extreme o f 
total extinction o f personality after 
death, 155,366a; their view deffeien- 
tiated from Htnyatd, 359a-b; see also 
annihilationism, negativism 

Nikdyas, 47-48, 51, 52, 343b 
nhnitta jffJ (occasions), the determinate 

entities as, for the rise o f ideas and 
emotions, 76, 294; when seized, be
come dead-ends, 352b, 353a; cf. 
animittatd; see lakfaqa 

nimittodgrahaQa (picking up of
characters or signs), as a definition of 
perception (samjHa), 349b; as dis
tinguished from laksana-grdha (seizing 
o f characters), 351a 

nimittopalambha (or lakfanopalam- 
bha seizing o f the determinate), 352b 

Niraupamya-stava, 36, 37, 341b; see 
Catuhstava 

Nirgranthas; see Jaina 
nirguna-brahman (the indeterminate

brahman, the ultimate reality in 
Advaita Vedanta), 319 

nirmdna ffc (creation, a name for the 
world of convention), 73 

nirodha (extinction, i.e., o f ignorance 
and passion), as held by the Maha-
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sáñghikas, 64 as viewed by SarvSsti- 
v2da, 58; see also Nirvána 

nirodha-samSpatti (a state of suspension 
o f conscious mental activity), one of 
the nine “successive abodes’* 372b- 
73a

nirukti (definition, enunciation, of the 
nature of a thing by means o f words; 
language), 35ob-5ia; as one of the 
elements of expertness, 374b; see 
vaisaradya

Nirvana (extinction, i.e., o f the root of 
suffering), as death o f clinging, 51, 
135; as eternal joy, 51; as not apart 
from samsdra, 52, 66, 324, 342b; as 
the ultimate goal of all beings, 51, 
263; the ultimate nature o f all things, 
272-73; see dharma-dhatu, bhütakoti 

nifprapañca (non-conceptual,
beyond concepts), as the nature of 
the ultimate reality, 156; see the real; 
cf. prapañca 

mtñrtha (the direct way o f teaching) 
versus neyartha, the indirect way, 
135, 357a

nivarana (hindrances), the five, in
regard to concentration of mind, 
371a

non-being (abhava); see non-ex
istence; cf. bhdva 

non-Buddhist schools, referred to in 
the Sastra, 33 

non-clinging (/p ^ f , anupalambha) ,  
skilfulness of, as arising from non
exclusive understanding, 37, 38, 91; 
as the consummating phase of wis
dom, 355a; as forming, with undi
vided being, the heart of the Prajña- 
páramitá-sütras, 31; as one of the 
basic meanings of íünyata, 3 3 9a, 3 75 b ; 
as the pervading sprit o f the philoso
phy of the Middle Way, 18; in the 
Buddha’s way of teaching, 133; in 
the use of concepts, 148-49, 160-63'» 
see madhyama pratipat, prajñd, sünyatd

non-exclusive, understanding, 37-38, 
91; way, 127-33; see madhyamd- 
pratipat, prajiid 

non-existence, as a distinguishable 
aspect o f becoming, 48, 137-38; as 
an extreme, 152-55; see negativism; 
cf. being, bh&va 

Notes on the Nagarjunikonda Inscrip
tions, 336b 

nydma -(fir (lit. the state of being free 
from immaturity; the status o f the 
irreversible), as the true status of the 
bodhisattva, 298-299, 301; meaning 
of the term, 373b; see avaivarta 

Nyanatiloka, 37ob-7ia; 372b-73a 
Nyaya, accusing the Madhyamika as a 

negativist, 318-19; view of know
ledge, criticised by the Madhyamika, 
33, 340a; see also Vaiiesika; see pra- 
mdnas 

Nyayasutras, 338a

Obermiller, E., 336a 
objective, the, and the subjective, non- 

ultimacy o f the division of, 90 
objectivism, Sarvastivada as an extreme 

kind of, 61 
“On the Emptiness of the Unreal,” 

377t>-78a
“On the Immutability of Things,” tyytfs

jl!w . 377b -78a
“On the Namelessness of Nirvana,” g  

377b -78a
“On Prajrta Not Congnizant of Objects,” 

377b-78a 
On Yuan Chwatig, 336a 
organism, and the constituent events, 

231-35; person as an, 231; see person

padarthas (basic categories of the Vai- 
Sesikas), the six, referred to in the 
Sastra, 363a; see Vaiseptkas 

Pag-sam-jon-zang, 336a, 337a 
pancavidha-dharma-pitaka jES'cfcS? 

(collection of five kinds of ele
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ments), referred to in the. ¿dstra, 

363*
PafUavimhtisdhasrikd-prajndpdr<wtitd- 

siitra, as an abridgment d f  the 
$atasahasrikd, 31; as the original of 
of which the ¿dstra is the commen
tary, 13; its different translations, 
331 on the bodhisattva’s coursing 
in the Mahay ana, and its differ
ent stages, 374a; on the bodhisat- 
rva’s immaturity (dma), 373b; on 
the eyes of five kinds, 355b; on 
names, 349b-350a; on the start and 
destination o f Mahayana, 369a; on 
iunyata as the highest kind of harmo
ny (yoga) ,  368b; see ¿dstra 

pardmarla Jjy (clinging), 354a; see 
dtfti-paidmarfa, iilavratapardmarsa' 

Patamartha, 28, 64, 338b 
paramdrtha H  (the ultimate truth), 

316, 317» 339a, 342b, 343a; see the 
real; cf. vyavahara 

paramdrthika-siddhdnta (the direct teach
ing of the ultimate truth), 140-41, 
357a; see siddhanta 

paramartha-svarupa (the ultimate nature, 
i.e., of the individual, in the Advaita 
Vedanta), 320 

Paramartha-stava, 36, 37, 341b 
pdramitd 8  (perfection), the

different kinds of, 280, 288, 300, 306, 
310; the essential quality of, 281-83; 
the way of, 280-81; see Mahayana 

paratantra (the dependent; name for 
the mundane truth in Vijnanavada), 
326

parikalpita (the imagined; name for 
the illusory, in Vijrtanavada), 326 

parinispanna (the real; name for the 
ultimate reality in Vijfianavada), 326 

Pariva, 28
past, present and future, critically ex

amined, 194-95, 196-99; see time 
Patel, Prabhubhai, 36, 341a 
Pathak, Suntikumar, 36, 337a

perfection, see pdramitd 
person, as an organism, 231-35 
personality, the conception of, in early 

Buddist thought, 56, 59, 60-62, 63, 
64, 65, 66; the constituent elements 
(skandhas) ofj 231-33, 366a-h; the 
physical and mental bases of, 237-40 

personal life, the course of, 231-50; 
the seed of, 237-42; see vijndna; see 
also cycle of life 

Petakopadesa, 357b 
Phalguna-sütra, 137, 357a-b 
pluralism, in Buddhist philosophy, 57- 

60, 318; o f the Jaina, 156-7; as the 
view based on the ultimacy of sepa
rateness, 46; see also VaiSesikas 

Points of Controversy (Kathdvatthu), 
347a

polarity, relative distinctions within a 
natural phase of intellection, turned 
into extremes under clinging, 151, 
153, 352b -53a 

Political History of Ancient India, 337- 
38a

Poussin, Luis de la Vallée, 341b, 378b 
pradhana (effort), 371 ; see prahdna 
prahdna (in samyak-prahana jEÏS» âEWJ» 

right effort), of four kinds, 291, 371b 
prajnd j&5g, jg , (knowledge), as 

the act of knowing as well as the 
ultimate principle of knowledge, 
the functional, distinguished from the 
eternal, 116, 117, 355a; of the ex
pedient kind, 355a, 373b 

prajnd (also prajtid-pdramita, perfect 
wisdom), as bringing to light the 
true nature o f things, 183, 184; as 
cancelling all things while itself re
maining undenied, 117; compared 
to the principle of accommodation, 
127, 274, 293 ; as comprehending the 
sünyatd of all things as well as their 
distinct natures, 146, 271, 274, 286; 
as comprehending the unique as well 
as the universal natures of all things,
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144, 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, 
358b-59a; as itself the anutpattika- 
.dhartna-kfdnti, 306; as itself the bodhi 
par excellence, 355a; as the mother 
o f  all the Buddhas, 312; as non-cling
ing, 127, 128, 131, 163; as one of the 
Eve eyes, 122-23; as the origin of all 
the five eyes, 120, 170; as purifying 
the different eyes, 122-231 as putting 
an end to the entire network of pra- 
patica, 128; as spoken by the Buddhas 
through various names, 286 

prajnd, the undivided being, as incon
ceivable in terms o f duality, 267, 
358b-59a; as the true essence in all, 
114, 259, 265; as the ultimate nature 
of the self-conscious individual, 119; 
as the universal reality, 86, 118, 263, 
265, 351b, 368a; as unstained by im
aginative constructions, 274-75 

prajiia and punya, wisdom and merit, 
as the two basic aspects of wayfar
ing, 280, 349a, 369a 

prajndparamitd, j&5gf (perfection
of wisdom), as the foremost o f all 
kinds of perfection, 281, 293; as it
self distinguished into bodhi andf/7n- 
yatd, 342a, 376a; as itself distin
guished into the six kinds of per
fection, 280 

Prajndpdramitd-stitras, on the five eyes, 
119; their illustrations of illusion, 
89; as the main scriptual source of 
Nagarjuna, 30-31; their main teach
ing, viz., the ultimacy of undivided 
being and skilfulness of non-clinging, 
31; their overarching concept of 
iunyatd, 31; on stripping bare the

true being, 84-88; on the true nature 
o f the Buddha, 348a 

Prajndmula, 35, 340b 
Prajfidpradipa, 35, 340b 
prajnapti ¡¿S tjR tg  (name, concept, as 

well as the entity that the name 
designates; also convention), mean
ing of the term, 349b-5oa; modes of, 
82-88; see convention; see also ndma, 
stnajnd, cf. upadaya prajnapti 

Prajflaptivadins, 62, 63 
prakfti (essential nature), 76, 77, 

35ia-b; see also dhatu< svabhaua 
prakfti f t ' t i  (an ultimate reality in the 

Sankhya system), how the Sankhyas 
arrive at the conception of, 248-50; its 
relation with its products, 180 

pramana (vaild means of knowledge), 
as not denied by the Madhyamika, 
169; Madhyamika criticism of the 
Nyaya view of, 33, 340a 

pranidhana jfe (resolving) to do deeds- 
294; see apranihitatd 

prapaHca (conceptual elaboration), 
as the clinging to words or concepts 
and as the root of all contentions, 
119,129; as itself the way to freedom 
when free from extremes, 165; as 
the means to express and communi
cate truth, 165; as the network of 
words or concepts in which one gets 
entangled when under clinging, 129, 
356b 4..

prapancdtita (beyond conception), tBe 
ultimate nature o f the Tathagata ay, 
235, 345b, 35<5b, 366b 

prasanga (reductio ad absurdum), as the 
way o f exposing the self-contradic
tions inherent in exclusive views, 34, 
151- 53, 358b 

prdsangika (the way of prasanga; a fol
lower of the way of prasanga), a 
Madhyamika tradition followed by 
Buddhapalita and Candrakirti, 341a; 
cf. sudtantrika
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Prasannapadd (Candrakirti's commen
tary on the Kdrikd), 36; on dlam- 
bana-pratyaya, 361b; on antardbhava, 
367a; on the Buddha's dharma-kaya, 
374b; on the doctrine o f birth of 
birth, 362a; on dtfti, 354a; on the 
meaning of tathatd, 367b; on mistak
ing imyatd to mean nonexistence, 
360a; on the Sarvastivada doctrine 
o f elements, 347a; on sunyatd making 
room for activity, 362a; on the ulti
mate truth as beyond concepts, 343a, 
376b; on the usefulness of words, 
356b

prairabdhi (tranquility, serenity), one of 
the seven factors o f enlightenment, 
291; spe bodhyaňga 

pratibhdha (ready wit), one o f the four 
elements o f expertness, 374b; see 
pratisamvit; cf. vaišaradya 

pratipakfika-siddhdnta —(remedial 
kind of teaching), one of the four sid- 
dhantas, 139-40, 344a, 357a, 359b; see 
siddhanta

pratipaurufika-siddhanta —
(teaching from the individual stand
point), one of the four siddhdntas, 139, 
357a; see siddhdnta 

pratisamvit (expertness), the kinds of, 
310, 374b; cf. vaiidradya 

pratitya-samutpdda (conditioned or de
pendent origination), as the direct 
teaching of the mundane truth, 138; 
as the doctrine of the cycle of life, 
see eyelé of life; as the essential re
lativity of things, 39, 138, 160-62; as 
revealed by the rejection of the four
teen questions, 148,149; as a meaning 
of siinyata, 338b; as a synonym of 
siinyata and of the middle way, 42, 
47, 163, 344a; as a system of con
cepts to set forth the basic course of 
things, 165-69; as the truth revealed 
by criticism, 168 

Pratxtyasamutpdda-hfdaya-ltarikd, 36

Pratîtyasamutpdda-êdstra, 35, 37, 366b 
pratyayas (conditions), the four, critical

ly examined, 180-83, 361a 
pratyaya-sarga (creation by  intellect), a 

Sânkhya conception, 365b; cf. vijndna 
pratyekabuddha (one who is inter

ested in achieving Buddhahood just 
for oneself), his eye of wisdom, 3 56a; 
his knowledge, 118, 287-88,289,299, 
304, 371a; see irdvaka; cf. bod- 
hisattva

pratyutpanna-samddhi (a state o f medi
tation in which one feels the con
stant presence o f the Buddha), as a 
criterion o f the true status o f the bod- 
hisattva, 300 

Pre-Dintidga Buddhist Texts on Logic, 
340a, 340b 

priti (sense of joy), as one o f the seven 
factors o f enlightenment, 291; see 
bodhyanga

pudgala (individual), as a substantial enti
ty, examined, 217-18, 365a; see also 
I-substanre, soul 

pudgaldtma (the self-being of the indi
vidual), as denied by Sarvâstivâda, 
57. 343h; cf., dharmâtmâ 

pudgala-iünyatà (non-substantiality, es
sential relativity, o f the individual), 
343b; as not included in the eighteen 
kinds of sunyatd, 375b; cf. dharma- 
iünyatd

purtya fgflg (merit), as forming, along 
with prajHa, the two basic aspects of 
wayfaring, 18, 280, 349a, 369a 

Pur anas, 28
Puranic Chronology, 338a 
purufa (self or soul, as conceived in the 

Sânkhya), 365a

quality ;fg (lakfana) and substance cri
tically examined, 207-8, 364a 

questions, the fourteen unanswered, 
49-51, 146-48, 344b-45a, 358a; see 
avydkfta
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Radhakrishnan, 20, 376a 
raga (attachment), as arising from 

clinging, 106; cf. klesa 
Rahula, 337a 
Rahulabhadra, 26, 337a 
Rajataranginl, 28, 336a, 338b 
Rapson, 338a 
Ratndvali, 35, 336a, 338b 
Raychaudhuri, H.C., 28, 337-8a 
rddhi (extraordinary powers), as

an aid to convert the minds o f the 
common people, 68; cf. abhijnd 

rddhi-pada (bases for increasing
concentration and insight), the four, 
291; meaning of the term, 371b- 
72a

real, the, as comparable to akasa, 274- 
75; as essentially indeterminate, 270- 
71; as the essential sameness, 271; as 
immanent as well as transcendent,
261-62; as the indeterminate ground, 
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 i as unaffected by imaginative 
constructions, 272-73; understand
ing of, 51- 53» 116-17, 133- 41, 252- 
61; as the unutterable truth, 273-74; 
see advaya-dharma, bhutakoti, dharma- 
ta, tathatd

reality, 251-75; see the real 
relational, concepts or terms, 82, 195;

entities, 82; modes of being, 83 
relative judgements and absolute state

ments, 160-63 
relativism, of judgements, 54, 134,156;

see Jaina, Madhyamika 
relativity (or determinateness); seepra- 

tityasamutpdda, sunyatd 
Religious Trends in Modern China, 378b 
remedial ( f ji£  pratipakfika), kind of 

teaching, as one of the four kinds, 
139-40; see siddhanta 

rupa (form and resistance), the notion
chat their absence is the character of

akasa, critically examined, 205, 364a; 
see akdsa

rQpa ^  (the physical), and ndma (the 
mental), bases of personality, 237- 
38; as a physical entity, used for 
illustrating the essential nature of all 
entities, 255-56, 258, 260, 267, 290 

rupa-dhatu (fine material sphere), 
as one o f the states o f trance, 370b; 
see dhatu, dhyana

sa-(or sva-) bhaga-dhatu (the
fundamental, ultimate essence; the 
real nature), as a meaning of dharma- 
dhatu, 368a; see dhatu 

saddhama (right doctrine), as a syno
nym of samyagdr$ti, and meaning 
conditioned origination, 342b 

Saddharmapundarika-sutra, 32, 326,368a, 
379a

Sagdthaka (a section in Lahkavatara), 
336a

saguna-brahman, (livara, in the Advaita 
Vedanta), 319 

sakti ^  (interestedness that issues in 
clinging), as a synonym of abhitiivesa, 
353a

samadhi ^  (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 o f freedom, 
295, 370b; as purifying the deva-cyc, 
121; meaning of the term, 370b; see 
also dhyana and cittaikagratd 

samadhi-bhavana (cultivation, develop
ment of samadhi), 370b 

Samadhiraja, 342b
samanantara-pratyaya (the im

mediately preceding condition), cri
tically examined, 181; see pratyaya 

samdpatti E  (he. well attaining-;
contemplation, trance), 370b, 372b- 
73a; see arupya-samdpatti and <*pw- 
purva-vihdra-samdpatti
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samata (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 iunyata, 271 

samaya HUOT (titne, as a derived no
tion), distinguished from kala (time, 
conceived as a substance), 199-200; 
see time 

sambodhi; see samyak-sambodhi 
samjiia (idea, perception, also name), 

as forming along with smrti and jnatia 
a stage in the process of knowledge, 
372b; as a synonym of ttama and 
prajnapti, 349b-5oa; defined as the 
picking up of signs (nimittodgrahana), 
and distinguished from seizing them 
(lakfanagrdha), 351a 

Sdmmitiyas, their alliance with Vatsipu- 
triyas, Sautrantikas and Darstantikas, 
56; their chief philosophical concep
tions, 56, 61-62, 64, 362a, 365a, 367a; 
their criticism of Sarvastivada, 56, 
62, 347b

Sammitlya-nikdya-sdstra, 346a, 347b,
348a, 365a, 367a 

samsara (the course of mundane exist
ence), as itself Nirvana when rightly 
seen, 52,66,116-17,25°. 324 isee dso 
vyavahara; cf. Nirvana 

samskdras f f  (forces; elements), as 
formative forces in the life of an in
dividual, 240-41, 367a-b; those origi
nating from ignorance, m -1 2 , 241- 
42; as a synonym of shandhas, 62; 
distinguished from bhava, 240-41, 
367a-b; see cycle of life 

samskfta (composite) elements, and 
the incomposite, in Sarvastivada, 58; 
in the Mahasanghikas, 64 

samyagdftti JEJL (right view), as a name 
for prajndy 99; as a synonym of sad- 
dharma, meaning conditioned origi
nation, 342b; see drfti; cf. mithyadrfti

samyak-prahana (right effort), of 
four kinds, among the factors of the 
way, 291, 371b; see prahdna 

samyak-sambodhi (the complete awa
kening; wisdom par excellence), its 
incomprehensibility 273; its realiza
tion by the bodhisattva, 271, 311; 
persistently to look back to it is a 
mark o f wayfaring, 281 

samyojanas (factors of bondage), 
and the rise of the sense of *1* and 
‘mine’, 98-99 

Samyuktagamayii4.3b, 347a, 364b 
Samyukta-pitaka 363a 
Samyuttanikdyay 344a, b, 345a, 348a 
samvrti (veil), as a name for the world 

of convention, 73 ; see vyavahara 
sangha (the community o f the Bud- 

ha’s followers), division within, 47, 
55. 343b, 345; the two main stems of, 
55-56

Sanjayabelatthiputta, 358b 
Sarikara’s philosophy, compared wiri 

the Madhyamika, 319-21 
Sahkhya, the, conception of buddhi, 

366a, 367b; conception of causal re
lation, critically examined, 33, 156, 
178-80; conception of kosa, 365b; 
conception of multiplicity of souls, 
217, 365a; conception of prakrti and 
mahat, 248-50, 376a; distinction of 
self from subtle body, 365b; tattva 
(categories), mentioned in the Sdstra, 
339b

Sankhya and Vaisesika, criticism of 
their basic tenets by the Buddhists, 

33
Sdnkhya-kdrika, 365a, 365b, 366a, 376a 
Sankrantivadins, 61, 346b; see Sautran

tikas
Santidcva, 34, 37, 319 
Saptaratna-kosa -bj£jj|£, 27, 337a 
Saraha, 26; see Rahulabhadra 
sarvajnata —^ (a l l - i n c l u s i v e  under

standing), as distinguished from
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sarvâkârajnatâ (knowledge of all 
forms), 289, 371 a-b 

sarvâkarajnatâ — (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 ycilded 
by the Buddha-eye, 126; as not ob
tained in Hinayana, 68; as prajnâ- 
pâramitâ in the Buddha’s mind, 287; 
and sarvajnatâ, 289, 37ia-b 

Sarvâstivâda, the, analysis of elements 
as appraised by the Mahâsànghikas, 
67; contribution to growth of Mahâ- 
yàna, 348a; critically cxamnined 321- 
22 (by Kumârajiva), 33, 36, 171 (by 
the Màdhyamika), 347b (by the Sâm- 
mitiyas), 347a-b (by the Sautranti- 
ka) ; doctrine of bodhisattva criticized 
in the Sâstra, 348b-49a; doctrine of 
elements, $7-58, 60, 80, 343b; funda
mental texts, 28, 338b; interpretation 
of conditioned origination, 58-59, 
187-89; interpretation of Middle 
Way and fanyatâ, 60; interpretation 
of time and change, 58-60; referred 
to in the Sâstra as one of the two 
chief lines of Buddhist philosophy, 
343b, 346a; study by Mahàyâna tea
chers, 337a 

Sâstra, its authorship, 13-14; its cita
tions from the Buddhist scriptures, 
339b; its contents analysed, 44-46; 
its reference to the two chief lines of 
Buddhist philosophy (Abhidharma 
and Mahâyàna), 346a; its Tun-huattg 
Mss., 335b; its view on the com
position of Jnânaprasthâna and Vib- 
hâ$â, 29; for topics, see under the 
respective terms 

Sastri, Aiyaswami, 340b, 341a 
Sastri, K.A.N., 28, 338a 
Sastri, P., S., 336b, 337a, 338a 
Sastri, Sântibhiksu, 338 
sasvabâvatva, (self-being; absoluteness)

imagined in regard to what is es
sentially conditioned and relative, 
42; see error 

sasvabhava-vada (error o f misplaced ab
soluteness, error of false realism), 
43; as not providing the basis for 
conditioned origination, 362a; see 
error

Savsatadrfti (the extreme of etemalism), 
48, 49, 109; critically examined, 
.174-77; cf; uccheda-dr$ti 

Satasastra, 15, 337b, 377b 
Satasahasrika-prajnaparamita-sutra, 3 74a 
Satavahanas, the, Nagarjuna and, 27- 

28, 30, 336b, 338a 
Satavahana Dynasty of Dakfinlpatha, 

338a
satkarya-vada (the view that the effect 

is contained in the cause, the Sahkhya 
view of causation), critically examin
ed, 179-80 

sat-kaya-drfti ^  (the viewr of ab
soluteness in regard to what is a com
posite entity; sasvabhava view with 
regard to self; false sense of self), 
as the root o f all dfftis and afflictions, 
105-10; sense of “ I ” and, 100-103 

satta (existence), as not possible in the 
case of what is utterly devoid of self- 
nature, 182; see being 

sattva (individual), as a synonym of 
citta, 297; sec person, pudgala, self 

sattva (the essence and character o f the 
good dharma), as a component of the 
term bodhi-sattva, 298 

Satyasiddhisastra, 15, 16, 322 
Sautrantika, the, conception of person

ality and becoming, 62; their relation 
to Darstantikas and Sankrantivadins, 
346b; their criticism of Sarvastivada,
347a“b

scepticism, as a form of the fourth ex
treme, 154; see extreme 

self, Buddha’s teachings in regard to, 
48-51, 133-35, 354^; the false sense
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of, 98-105, 105-10; as an organism, 
231-35; substantialist view of, 217- 
31; see person, “I” ; cf\ soul 

self-being, see atrnan, svabhava 
self-consciousness; see vijñana 
self-reference, kinds of, 100-103; see

Seng-chao 323-24, 335*, 377b-8a 
Seng-jui 14, 335b 
senses, sense-contact and the feeling of 

pleasure and pain, as links in the 
cycle o f life, 237; cf. ayatana 

sensuous w orld^^L  (kama-dhátu) ,236;
see dhatu 

Sewell, Robert, 338a 
Shaeffer, Phil. 341a 
Shih-hsiang-Iun (Treatise on the

Real Nature of Things), 15 
Shih Hui-yuan’s Buddhism as set forth 

in His Writings, 377a 
Sho-wa Ho-bo So Mokuroku, 340a 
siddhanta igjtg (teaching), of the four 

kinds, 136-41, 34ib-42a, 357a-b 
Siksánanda, 378b
sila-paramita (perfection of moral con

duct). 283, 369b; cultivated by the 
bodhisattva in the second bhurni, 305-
6

silavrata-paramarga (clinging to moral 
code), 109; see paramarla 

silence, the Buddha’s, 48-51, 146-48 
silkworm, used as example to elucidate 

the self-responsibility o f the indi
vidual, 106, 366b 

skandhas pf* (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 inciivi- 
dual they constitute, 49, 138, 232 

skilfulness; see upáya, see also anu- 
palambha and yoga 

Small W ay (Hinayána), on the term, 
20; its difference from Máhayána, 
66-9,278-79, 369a; cf Great Way

smfti fg, (memory), 228 
smfti (thought, mindfulness), as one 

of the seven factors of enlightenment, 
291; considered along with samjna 
and vikalpa, 352b; as constituting 
with samjna and jnana, the process 
o f knowing, 372b; see smrtyupasthana 

smrtyupasthana ^ j g  (application of 
mindfulness), of four kinds, as the 
pith of the entire wayfaring, 291; as 
culminating, in Mahayana, in the 
comprehension o f the Undivided 
Being as the ultimate reality, 364b- 
65a, 371b, 372a 

soul (I-substance), the conception cri
tically examined, 219-31; 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 o f the sense of “I” , 220; as 
not a necessary condition of know
ledge, 227-29; as not necessary for 
moral responsibility, 229-31; as the 
self conceived as a substantial entity,
217-18, 225-27; as not the subtle 
body, 223-24; see “ I” , person, self 

Soul-theory of the Buddhists, The, 347b 
soul-theory of the non-Buddhists, 218 
space; see akafa
sparsa (touch), as the origin o f all 

mental elements, 237 
spatial directions; see dik 
sphatika (pure crystal) to illustrate the 

pure mind, 349; seen as coloured, 
used as an example for illusion, 96 

sraddha ffj (faith), one of the five fa
culties, and of powers, among the 
factors of the way, 291; see way 

Sraddhotpada-sastra; see Mahay ana-srad- 
dhotpada-sastra 

sravaka 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 of bodhisattvas and the 
Buddhas, 287-88, 356a, 371a 

srdvaka-ydna (the way of the hearers), 
32; see Hinayána 

Sriláta, 346b
Sriparvata, 25, 27, 336b, 337a 
Stanzas Setting Forth the Meaning of 

Mahay ana, 141 
Stcherbatsky, 20, 347b, 376a 
Studies in Chao Lun 335*,

377b
Stutyátíta-stava, 36, 37; see Catuhstava 
bibha ^  (the “beautiful” ), as the third 

of the eight vimoksas, 372b 
subjective, and the objective, their 

division, not ultimate, 90 
subjectivism (or subjective idealism), 

denounced by the Madhyamika, 72 
Subramnian, K.R., 336a, 336b 
substance, examination of, 207-8; the 

Sarvástiváda notion o£ .59, 60; see 
dhartfta, lakfatta, svabhava 

substantialist view of self, critically 
examined, 217-31; see I-substance, 
soul

substantialist view of time, critically 
examined, 194-97 

subtle-body (sufama-farira), as not 
to be misconstrued as soul, 223-4; 
considered in relation with vijmna 
and mahat, 248-50 

suffering (duhkha) as one of the phases 
in the cycle of life, 246; its eradica
tion, the essence o f the four noble 
truths, 47, 197; origin of, 38, 47-48, 
107, i n ,  197; see also affliction 

Suhrllekhd, 35, 37, 337b, 340b 
sünyatá (lit. devoidness), kinds of, 

44, 375b-76a; meaning of the term, 
39, 42, 172-73, 338b -39*, 342a, 
375b-76a; negative and positive 
imports of, 317-19, 325, 326-27; 
synonyms of, 42 

íünyatd 2g, as the essential (mundane

as well as ultimate) nature (tathatd) 
of things, 145, 172-73, 256-57, 317, 
322-23

iunyatd as criticism that lays bare the 
truth of things, 45, 141-46, 163, 168, 
172, 294- 95, 317* 319, 325, 342b; 
as the rejection of clinging and of the 
error of misplaced absoluteness, n o , 
256, 270, 317-18; as a remedy for 
dfftis, 319,342b; o f the clinging kind, 
42,146,172,270, 295,325,342b, 359*, 
360a, 375b; of the non-clinging kind, 
104-5, i 35- 3<>, 145, 146, 359b, 362a 

šunyatá as non substantiality, nonul- 
timacy, conditionedness, and rela
tivity of things, 40, 42, 43, 143, 145, 
172-73, 210-11, 213, 215, 326, 342a, 
363b

Hmyatd 5*?, as the indeterminate, un
conditioned, undivided unutterable 
nature of the ultimate reality, 270-71, 
273; as samatd, ultimate sameness of 
things, 271; as Nirvana, 271, 272,

, 273’ 323
sunyatd 3?, as harmony, integration, 

non-exclusiveness, 42, 43, 275, 326, 
342b

šúnyatá-šunyatá (nounultimacy of 
fanyatd), 40, 168, 172-73, 256-57, 
270-71, 342b, 359b; see iunyatd 
(clinging and nonclinging) 

Súnyata-saptati, 36, 37 
Šúraňgama-samadhi-sutra, 15, 32 
Siitra on the Raft, 131 
Sutra on the Ten Bhumis (Dasabhumika- 

sutra), 32 
Sutra-samuccaya, 36 
Suzuki, D.T., 378b, 379b 
svabhava g f t ,  (Ht. self-being; es

sential nature), meaning of the term, 
171; see dharma, dhatu, prakfti; cf. 
sasvabhava-vada 

svabhava-sunya-jlharma 
(svabhdva-siinyatd, the reality that is by 
nature indeterminate), 270-71, 353a
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svarupa (essential nature), o f the indi
vidual, in Advaita Vedanta, 320 

svatantrika, a Madhyamika tradition 
upheld by Bhavaviveka, 34ia-b; cf. 
prasangika 

Systems of Buddhist Thought, 345b 
Szu-fa-tsfang (Caturdharma-

pitaha), 363a

Ta-ch’eng-ta-yi-chang 15
Ta-ch'eng-yi-chang 15
Taittiriya (Anandavalli), 365b 
Takakusu, 378b
T ang Yung-t ung, 335a, 335b, 377*, 

378b 
Tao-an 15
Tao-sheng 14,15, 377^ 
Taranathas History of Buddhism, 336a 
Tathagata #P2fc, 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

tathagata-garbha (womb of tathagata), a 
conception used in T ien  T ’ai, 326, 
340a, 376a 

tathata £p (the nature of things as they 
are; the true nature of things), basic 
import of, 252, 367b; dharma-dhatu 
bhiltakoti and, 88, 98, 117, 145, 261- 
65; dharmata and dharma-laksana as 
synonyms of, 259, 351a; kinds of, 
255-56 (two kinds), 256-58 (three 
kinds), 326 (ten kinds); laksana and 
prakrti as synonyms of, 351a; see also 
prakrti, svabhava 

tathata-lakfana $p;fg (the ultimately real 
nature), as the eternal undivided 
being, 268, 269 

tathata-prajhaparamita, #Pj&3=f2£$|?g 
(perfect knowledge of the universal 
reality), 262

tattva (the ultimate truth), as beyond 
conception, 368b 

tattvas (basic categories), thetwentyfour, 
o f the Sankhya, cited briefly in the 
Sastra, 339b 

teaching, different ways of Buddha’s,

I33 -5° .
Theravadins’ criticism of Sarvastivada, 

347*-b
" Theri-sutra” 354*>
thrist (g£, trsna, esana), as trsna, 

see craving; as esana, man’s seeking 
for the real, longing for fulfilment, 
264-45, 339*, 342*, 368b 

Thomas, E.J. 339a, 345b, 346a, 347b, 
348a, 348b 

thought, the mission and the laws of,
142-43; see concepts, reason, under
standing

Three Treatises, The (Hfra), 323, 377b;
see Chi-tsang, Seng-chao 

T ’ien-t’ai and Hua-yen ijsjUfc,
their relation to the Madhyamika,
325-27, 378b 

time, and change, as conceived by 
Sarvastivada 58-60; as a derived no
tion, 83, 197-200; substantialist no
tion of, critically examined, 194-97, 
362b

trsna (thirst, passion, craving), its 
place in the cycle of life, 236-246; its 
residueless extinction, 272; as the root 
o f afflictions and of wrong views, 
105; see thirst; cf. esana 

truth (s), the four noble, 47-48; as the 
four siddhantas, 138-41; the two, 
mundane and ultimate, 136-38, 171- 
73

Tsukamoto Zenryu, 335a, 377b 
Tucci, G. 337b, 340a, 340b, 376a 
tulana jfg (weighing, considering), as 

distinguished from prajha, 355a 
Tu-shun 379*
ucchedadrsti (the extreme of annihilation- 

ism; negativism; the non-existence
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view), arising from the mistaking ot 
extinction, of sunyata or o f nonbeing,
172-73, 176-77, 181, 329; as a basic 
kind of extreme, 48, 49, 108, 146, 
154, 155> 160, 177, 181; critically 
examined along with etemalism, 48, 
49, 174-77; its two kinds, 36oa-b; 
see dr$ti, extremes

Ui, H., 341a, 365b
ultimate truth; see paramdrtha; see also 

truth ,
understanding, levels and perspec

tives of, 119-26, 242-44, 255-56, 
258-60, 260-61; see eyes 

undivided being (advaya-dharma), as 
the ultimate reality, 267-75; see 
the real

upadana Jfc (seizing), o f four kinds, as a 
link in the cycle of life, 236-37, cf. 
graha; see clinging 

upadaya-prajnapti (derived name), 
as a synonym of conditioned origina
tion and of sunyata, 42, 338b-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, 350a; 
see natna, prajnapti; cf. also bhdva, 
laksana

Upadesa, as one of the classes of works 
attributed to Nagarjuna, 34; as a 
possible title of the Sdstra, 34, 335b, 
340a

upalatnbha Jgj (seizing; contention), 
38, 352b; cf. anupalambha 

upaya (kausalya, yoga; the skilful
ness of nonclinging), 355a; see non- 
clinging 

Upayahrdaya, 34, 340a 
Upayakausalya-parivarta (a section in 

Saddharmapundarika), 379a 
upek$a (equanimity), as one of the 

factors of enlightenment, 291; see 
bodhyanga

Vacchagotta, 48, 49 
Vaibhasika (a follower of Vibhafd, an 

adherent of Sarvastivada); see Sar
vastivada 

Vaidalya-sutra and -prakarana, 36, 37 
Vaipulyakas, the, as clinging to iunyatd, 

155; as viewing the world as a base
less illusion, 359a 

Vaipulya (Mahdydna) Sutra, 27 
vaisaradya (self-confidence), its four 

elements among the factors of Bud- 
dhahood, 310, 35ob-5ia 

Vaifesika, the, Buddhist criticisms of 
the basic conceptions of the Sahkhya 
and, 33; their “Collection of Six 
Dharmas,” 363 a; conception of causal 
relation critically examined, 156, 
178-80; conception of time critically 
examined, 195, 362b; conception of 
spatial directions (dik)  critically ex
amined, 201, 363a-b; conception of 
space (dkasa) critically examined, 
204, 363b; conception of atoms re
ferred to in the ¿astra, 364b; con
ception of self critically examined,
218-31, 365a, 365b, 366a; conception 
o f manas, 366a; their pluralism and 
realism close to Sarvastivada, 318 

Vatiefika-sutras, 362b, 363a, b, 366a 
Vajeska, 28
Vajjian practices, 345b-6a 
Vajracch edi k a-p rajnaparami td-s utra, 15 
varna ^  (the word that designates), as 

a synonym of natna, 75 
vdsand (residual impressions of deeds), 

of affliction, as extinguished by the 
bodhisattva in the last bhumi, 309; cf. 
samskara

vastu i f  (factors o f embodiment), 
as one of the three phases o f the 
cycle of life, 246 

vastu-sat or dravya-sat (existent as 
a substance), as a notion with regard 
to time, 195 

Vasubandhu, 337a, 378b
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Vasumitra, 64, 346a 
Vasumitras Treatise, 345, 347b; see 

Masuda, also Bareau 
Vatsiputriyas, 56, 62, 363a; cf. Sam- 

mitiyas 
Vatsyayana, 338a
vedana §£ (feeling), as a link in the cycle 

o f life, 237; as an object of the ap
plication of mind-fulness, 371b; see 
skatidhas, smrtyupasthdna 

Vedanta, the Advaita, and the Madhya- 
mika, 319-21 

Vibhajyavadins, the Sarvastivada con
tentions with, 56; their view on citta, 
348a

Vibhdtf (a fundamental text of 
Sarvastivada), cited in the Sdstra, 28, 
338b; its composition 29; the three 
different texts in the Chinese Collec
tion under this title, 338b 

Vibha$d (T. 1545), on akasa, 363b; on 
atomic elements, 59, 347a; on birth 
of birth, 362a; on rne bodhisattva- 
way, 348b-49; on a Buddhist trend 
of the substantialist view of self, 
365a; on the Darstantikas, 56, 346b; 
on dream, 353 a-b; on the false sense 
of self, 344a-b; on the five points 
o f Mahadeva, 345b; on hetu and 
pratyaya, 36ob-6ia; on the Vibhajya- 
vadins’ view of citta, 348a 

view; see dr$ti, mithyddffti and samyag- 
dffti

Vigrahavyavartanl, 35, 36, 340a, b, 343a> 
351b, 356b, 359a, 367b 

vijfidna fjjfc (sense-experience, sensation, 
cognition); see cognition, idea 

vijnatia fjjfc (mind, thought, intellect; 
self-conscious self-determining prin
ciple of intellection), as the basis of 
personal life, 64, 73, 131, 221, 225, 
229, 233, 235, 350b, 355a; as con
ceived in Vijnanavada, 340a; as the 
sense of individuality distinguished 
from false sense o f self, 100; as the

subtle seed of personal life in {ransi- 
tion, 233, 238, 239, 240; see citta 

Vijnanavada, the, and the Mâdhyamika, 
321; the basic texts of, 378b 

Vijnaptimdtratdsiddhi-sastra, 34, 340a, 
379b

vikalpa (imaginative construc
tion), 90, 352a-b; cf. samjrid. 

Vimalakirtinirdesa, 15, 32, 339b 
vimokfa (deliverance or turning

away i.e., from attachment to spheres 
of the determinate), the eight ex
ercises of, 294, 372b, 373a 

vimok$a-dvdra (gates of. free
dom), factors of the way aîid, 290- 
96; the three, 293-96,358a, 373a 

Vimsikd, 378b 
Vimuktimdrga, 357b 
Vinaya, 64, 141, 143, 344a, 357b, 358a,

363*
viparydsa (perversion), 353a; see

error; cf. viparyaya 
viparyaya (perversion), 353 a \see error
vlrya (effort), as one of the four 

fddhipadas, 291; its five character- 
stics, 370b 

vïrya-pdramitd (perfection o f effot), 282, 
285 ; see pdramitd 

vi$aya-vi$ayt (subject-object) pattern 
adopted in the Advaita Vedanta, 320 

Visuddhimagga, 357b 
Vydkhyd-sdstra, as one of the possible 

titles of the Sdstra, 335b 
vyanjana (the means to bring to light 

the meaning, i.e., words), in con
trast with the meaning (artha) itself, 
356b; cf. meaning 

vyavahdra tttfllj, (the world of
convention; mundane life; mundane 
truth), direct teaching of, 138; im
port of sünyatd on, 338b—39a; syno
nyms of the term, 73, 349b-5oa; its 
distinction from and relation to para- 
mdrtha, 51-53, 138-41, 316; see para- 
mdrtha, Sünyatd; see also prapanca
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Walleser, Max, 336a, 337a, 337b, 340a, 
340b

Watters, 336a, 337b 
way, the, 276-96; factors of, 290-96; 

the Great, and the Small, 278-90; see 
Mahayana, Hinayana; see also Middle 
Way

wayfaring, stages in the bodhisattva’s, 
305-11; see bhiitni 

ways of answering, the Buddha’s, 146- 
50; 344b, 358a 

ways of teaching, the Buddha’s, 133; 
the direct and the expedient, 135- 
36; see siddhanta 

Wei-shih-er-shih-lun (Vim-
satika or Vimsika), 378b 

Wenzel, H., 337b 
wheel o f dharma; see dhamta-cakra 
wisdom; see prajfia
world, and individual, 209-50; of con- 

convention, see vyavahara 
words, and their meanings 75, 130-31, 

351a, 356b; see nama, vartta

Yamakami Sogen, 345b 
yana(s) f(| (ways, vehicles), the two, 

20, 46-47; see Hinayana, and Maha
yana

Yao-hsing, the Emperor, 14 
yathartha-jnana (knowledge of

things as they are; knowledge also 
o f all other kinds of knowledge; the 
true prajfia belonging to the Buddha), 
as the highest o f the eleven kinds of 
knowledge, 289-90; see jhana, prajfia 

yoga (harmony), as the nature of 
iunyata, 275, 368 

Yoga, the, conception of time and 
change as close to Sarvastivada, 347a 

Yoga-sutras, 347a 
Yogacara, see Vijnanavada 
Yuktiwtika, 35, 36, 37

Zen (Ch‘an), the, the Madhyamika 
and, 327-28; modem studies in, 
379b

Zen Buddhism, 379b
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